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PUBLISHER'S NOTE

This is one of the most systematic and thorough expositions
of the Buddhist Philosophy. After giving a critical exposition to
the Buddhism in Pali Cannon in its first part, it proceeds in the
next two parts to discuss at length the Buddhist philosophy of
both Hinayana and Mahayana Schools, with their sub-schools and
declensions. Its fourth part is devoted to the study of the
origin and development of Buddhist Logic.

The author has made the work as comprehensive as is possible
and familiarises the readers with the vast extent and subtleties of
the subject with clarity and lucidity which is so characteristic of
his style. Throughout, the work is profusely documented with
references from original sources and contemporary critical
literature.

It is one of the ‘must’ books on Buddhist philosophy and is
equally useful for both scholars and students. However, it was
unfortunate that such a useful book remained out of print for
a long time. Our reprint has been made by photo-offset process,
from the original elition of 1923. Ve hope that it will receive

the encouragement it deserves.






PREFACE

To attempt a short account of Buddhist Philosophy in its
historical development in India and Ceylon is a task beset with
difficulties. The literature of the subject is vast in extent, and
much of it buried in Tibetan and Chinese translations, which are
not likely to be effectively and completely exploited for many
years to come. The preliminary studies, on which any compre-
hensive summary should be based, have only in a few cases yet
been carried out, and Buddhist enthusiasts in England have
concentrated their attention on the Pali Canon to the neglect of
other schools of the Hinayana and of the Mahayana.

To these inevitable difficulties there has been gratuitously
added a further obstacle to the possibility of an intelligible view
of the progress of Buddhist thought. Buddhism as a revealed reli-
gion demands faith from its votaries, and for sympathetic inter-
pretation in some degree even from its students. But itis an
excess of this quality to believe, on the faith of a Ceylonese tradi-
tion which cannot be proved older than A, D. 400, that the
Buddhist Canon took final shape, even in its record of contro-
versies which had arisen among the schools, at a Council held
under the Emperor Asoka probably in the latter part of the third
century B. C.,a Council of which we have no other record,
although the pious Emperor has recorded with infinite compla-
cency matters of comparative unimportance. To credulity of
this kind it is of negligible importance that the Canon is written
in an artificial literary language which is patently later than
Asoka, or that the absurdity of the position has been repeatedly
demonstrated.

Yet another, and perhaps more serious, defect in the most
popular of current expositions of Buddhism is the determination
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to modernize, to show that early in Buddhist thought we find
fully appreciated ideas which have only slowly and laboriously
" been elaborated in Burope, and are normally regarded as the par-
ticular achievement of modern philosophy. Now there is nothing
more interesting or legitimate than, on the basis of a careful
investigation of any ancient philosophy,tomarkin what measure
it attains conceptions familiar in modern thought; but it is a very
different thing to distort early ideas in order to bringthem up to
date, and the futility of the process may be realized when it is
remembered that every generation which yields to the temptation
will succeed in finding its own conceptions foreshadowed. Truth
compels us to admit that the adherents of Buddhism wercintent,
like their master, on salvation, and that their philosophical
conceptions lacked both system and maturity, a fact historically
reflected in the Negativism of the Mahayana. But instead of a
frank recognition of these facts—of which Buddhism has nocause
to be ashamed, for man seeks salvation rather than philosophical
insight—we have interpretations offered to us as representingth¢
true views of Buddhism, which import into it wholesale the
conceptions of rationalism, of psychology without a soul, of
Kant, of Schopenhauer,'von Hartmann, Bertrand Russell, Bergson,
et hoc genus omne. We are assured that Buddhism was from the
first a system of subjective idealism, although history plainly
shows that such a conception slowly came into being and took
shape in the Vijdanavada school which assails the realism of the
more orthodox; we are equally assured that space Wwas an ideal
construction in the Buddhist view, though evenin mediaeval
Ceylon and Burma there isnot a trace of the view, and it
frankly contradicts the Canon and all the texts based upon it.

It is easy to understand this attitude as a reaction against the.
still practically complete failure of western philosophers to rea”
lize that, if they claim to be students of the bistory of thought—
as a priori they should be—they have omitted a substantjal paft
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of their duty, if they do not make themselves reasonably familiar
with the main outlines of Indian philosophy. But it is unphilo-
sophical to exaggerate or distort, even in a just cause. Indian
philosophy has merits of its own far from negligible, which are
merely obscured by attempts to parallel the Dialogues of the
Buddha with those of Plato, and the undeserved neglect which it
has suffered in the west is largely excusable by the unattractive
form in which Indian ideas are too often clothed.

My chief obligations, which I most gratefully acknowledge,
are to the writings of the late Professor Hermann Oldenberg and
of Professor de la Vallee Poussin; of others mention is due to
professor and Mrs. Rhys Davids for the admirable translations
which more than redeem the defects of the texts issued by the
pali Text Society, and to Professors Beckh, Franke, Geiger,
Kern, Oltramare, Stcherbatskoi, and Walleser. To my wife I am
indebted for both criticism and assistance.

A. BERRIEDALE KEITH.

EDINBURGH,
July, 1922,
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PART I

BUDDHISM IN THE PALI CANON

CHAPTER 1
THE PERSONALITY AND DOCTRINES OF THE
BUDDHA

1. The Problem and the Sources

Tue most attractive and influential expositions of Buddhism
in England and Germany present us with a simple and effective
picture of an Indian sage, who spent a blameless life in the years
563 to 483 1. c. engaged in the development of a remarkably sane
and modern ethical doctrine. This sage turned aside from idle
metaphysical speculations; if he held views on such topics,
he deemed them valueless for the purpose of salvation, which was
his goal as it was that of his contemporaries, and declined to
discuss these issues generally. But he had emancipated himself
from the theory of the existence of any permanent entity in the
nature of a soul, such as it was understood by his contemporaries;
he had abandoned an ego-centric position, and found greater truth
in the conception of constant change under a law of causality,
thereby effecting a Copernican revolution in the tendency of
philosophical thought. This realization of the unreality of the
self led him to a wise and reasonable ethical system ; the end
of man, Nirvina, consists not in strivings, inevitably painful,
for the sake of a self which has no real existence, but in the
eradication of passion of every kind, which brings man to supreme
hliss, attainable and altained only on this earth, a view free from
tlic delusion of a life of perpetual happiness after death.

This portrait of an early rationalist, introducing the blessings

1
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of common sense into a world which knew nothing better than
the mysticism of the Upanisads, or something still more crud.e,
is unquestionably faseinating. ‘Surely a notable milestone in
the history of human ideas,’ an enthusiast! has said, that & man
reckoned for ages by thousands as the Light not of Asia only but
of the World,? and the saviour from sin and misery, should call
this little formula [the doctrine of the chain of causation] his
Norm or Gospel, or at least one aspect of that Gospel.”  The
exponents of this view are far too well informed to ignore the
difficulties in their theory, above all the perplexing fact that a
rationalist should have assumed as self:evident the reality of a
process of transmigration not less real because it is not the trans-
migration of an ordinary soul; but their faith can remove
mountains, and there are diverse ways of escape. The Buddha
¢ould not disregard the ordinary terminology of his time?®; his
teaching had to be expressed in the terms of his day, and accom-
modated for practical purposes to ordinary intelligences ; the new
wine had to be poured into old bottles. Or again, when the
crudities of the Buddha’s views become painful to modern
rationalism, recourse may be had to the subtle irony* which
distinguishes Buddhist utterances and presents a key which,
skilfully turned, is fitted to open any locked door of Buddhist
doctrine. Or, more frankly, we may accept the view that the
Buddha himself was a true rationalist, and absolutely declined
to accept the dogma of transmigration, conscious that to do so
would be'to stultify, as in fact it does, his teaching and reduce
his followers to painful intellectual straits. Further, we must
_admit, however reluctantly, that the masses of Asia, who have seen
in the Buddha the Light of the World, have not done so because
of his rationalist doctrines, his chain of causation, which they
have understood as little as do we, or even his wise advice to still

passion. They have adored him, hecause they have regarded

! Mrs. Rhys Davids, Buddhism, p. 8. A true Buddhist (Aung, Compendiwn
pp. 283-5) folluws aut’hurity, not reason, ¢ Buddhist ( ” ,

¢ But see Poussin, Nirvana, p. 168,

8 Cf. Mrs. Rhys Davids, Budd. Psycl., p, 21 . JRAS. 1903, p. 590 Came
prodiun, p. 278, '

¢ Rhys Davids, SBB. ii, 83, 160, 163 ; cf. Poussin, JA. 14902, ii. 230,
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him as the God of Gods, and believed that by devotion to him
they shall attain eternal salvation, consisting of perpetual bliss.
It is necessary, then, for believers in a primitive rationalism to
admit that in some manner the simple humanity of the wise
teacher has been overlaid by a divinity not his own, one moreover
which on his own theory he would have treated as wholly absurd.
This is a remarkable fate for a rationalist, and it is idle to claim
to render it plausible by quoting the case of Krsna. There is
not the slightest ground beyond conjecture for the belief that
the character of Krsna developed from a devout teacher mentioned
once in the Upanisads to the interesting and popular divinity
familiar to India. Supporters of this view rely on the parallel
of the Buddha, and in both cases the contention is one which
must be established, if at all, on its own merits without the
insecure support of the other. In Krsna’s case every consideration
of probability points to the view that he was a tribal god who
gradually attained the rank of a universal deity!; but the modes
of attaining divinity are diverse, and the case of the Buddha
should be discussed in the light of the evidence of the relevant
texts and not on the basis of dubious and uncertain analogies.

Now it is admitted that the evidence for the rationalistic
theory of the Buddha depends on the texts of the Pali Canon
of the school of the Vibhajyavidins, undoubtedly the most precious
record of Buddhism preserved to us. The pious respect attributed
to the antiquity and authority of these texts by devout Buddhists
is as natural as it is laudable. But it is strange to find that
western criticism, ruthless in probing the claims of its own sacred
seriptures, has treated the Pali Canon with a respect so profound
as to regard with open hostility * any attempt to apply to these
sources - of information the same dispassionate serutiny which
is demanded from the researcher into the history of Christianity.
The problem, it must be realized, is not whether, given the texts
and the orthodox tradition regarding their origin and authenticity,
it is possible, by a liberal mse of constructive imagination, to

1 See Keith, Indiun Mythology, pp. 128 fI., 187 fY.

2 Winternitz, Ind. Litt. ii. 857 fi. Walleser's views (PGAB,, pp. 15 I£.) are

gravely affected by his erroneous identification of the Pali and Northern
Abhidharma texts,
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make the tradition harmonize more or less tolerably with the
obvious facts revealed in the texts themselves. The issue is
whether the texts, fairly interpreted, yield a result compatible
with the traditional account of their origin and date. Nor is it
legitimate in such an examination to adopt the view that what
can be shown to be possible really happened. Nothing is more
fallacious than the belief which transforms what is conceivable
into what is actual. We must accept the limitations which the
state of our sources often imposes upon us, and be content, when
we have attained a position in which decision is impossible, to
recognize that this and nothing else is the legitimate and scientific
conclusion to be recorded.

Faith, it would seem clear on normal principles of interpreta-
tion, is decisively out of place in Buddhist traditions of the origin
of their seriptures, when it is realized that the primary source,
the Cullavagga, XI and XII, a chapter appended to the 17inaye
Pifaka, gives an account which is frankly incredible.! We are
asked to believe that the Vinaya and the Dhamma were rehearsed
in a Council held immediately atter the death of the Buddha, when
in the Dhemma, i. e. the Sutta Pitaka, itself appear references to
& date posterior to the Buddha’s death, and the Vinaya can be
analysed into sets of rules, an ancient commentary upon thom,
and a}further careful elaboration based on the rules and the
comment. If our faith in tradition is thus shuttered at, the outset,
it bgcomes hard to ask us to accept as valid the legend of a second
Council held a hundred years later at Vaicalt, whicli condemned
ten errors of discipline of the Vejjian monks and at which, the
Cullavagga tells us, the Vinaya was once again recited. The
Sinhalese sources, beginning with the pavwisa (c. .. p. 400),*
show their inferior value by further embroidering the story; the
excommunicated Vajjiputtakas hold another great concourse of
their own, while at the Council of the orthodox bolh the Dhamma
and the Vinaya are recited. ‘When the nerthern scurces are

! See Minayefr, ReCh’”fc{ms surie Bouddhisme, chs. ii. and it ; Karn, Ind, Buddh.,
pp. 161 IL; Franke, JPTS. 1908, pp. 1 fi.; Poussin, JA. xxxwii. 2 3 contra
Oldenherg, VP, pp. xxv ff. ; ZDMG. lii. 612 £.; cf. Smith, JRAS, 1901,
pp. 843 fi.; Barth, RHR. xlii. 74 ff. See alse Franke, DN

3 Cf. Franke, VOJ. xxi. 208 .; Smith, IA. xxxii. 265 f.

., po. xlii. O
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compared, the confusion and obscurity deepen, and it is impossible,
with any regard to the value of evidence, to come to any conclusion
whatever regarding it, which can claim to be more than a mere
hypothesis. Yet upon belief both in the fact of the Council and
of its date say not later than 377 B.c.—is based the leading
argument for the date of the Vinaya Pifaka. That text, it is
urged, must have been completed before the condemnation of the
ten points at the Council, or these points would have been disposed
of, directly or indirectly in the text, and not left to the Cullavagga.
The argument, however, breaks down hopelessly in view of the
facts ; the tenth of the breaches of discipline, the acceptance of
gold and silver, is clearly condemned in the Vinaya, and the
majority, if not all, of the other matters can be shown to be
condemned more or less clearly in that text. It may, indeed,
as legitimately be concluded that the compilers of the Vinaya,
as we have it, were aware of the errors in question and took
trouble to secure that they were not left unprovided against. At
any rate a purely negative conclusion is alone possible.

The evidence for an early date of the Sutta Pitaka is still less
satisfactory. Reliance is specially placed by supporters of an
early date on the Bhabra edict of Asoka, in which he recommends
seven passages or topics of the law for the study of his co-
religionists, Ingenuity has identified all seven with certain
passages of the Sutta Pitaka, but there is a lamentable lack of
unity in these identifications, as was only to be expected when
terms so’vague as all but one of the names are concerned.’ Even
in that case, the instruction of Riahula on falsehood, it is absurd
to claim that Asoka knew the text as we have it in the MMajjhima
Nikaya. All that we do know from this passage of Asoka’s records,
as from their general tone and expression, is that Buddhist texts
were already in existence, probably of the type preserved in the
Sutta Pitaka, and proof of such a fact is hardly necessary. Yet
these conflicting identifications are still apparently taken as
serious evidence that the Sutta I{ifaka had come into existence,
such as we liave it, before Asoka’s date.

! Winternitz, /nd. Lift. ii. 13; D. Kosambi, IA. xli. 37 . ; Smith, dsoka?
p. 157 ; TRAS, 1915, p. 805; IA. xlviii. S 1.

2500 B
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his conclusion is strengthened, in the opinion of those who
kold it, by the tradition, not recorded until the fifth century a.D.
‘a2 the commentators Dhammapala and Buddhaghosa, that .the
Kathavatthu in the Abhidhamma Pitaka was composed by T.‘SSﬂ,
son of Moggaly, at the court of Asoka at Pataliputra in the.mlddle
of the third century B.c.! Assuch a tradition contradicts the
view, asserted then to be current, that all the Canon was held to
be the work of the Buddha, it is urged that the tradition must have
been of overwhelming weight so as to overcome the scruples of the
commentators. But the commentators escape the difficulty by
accepting the authorship of the Buddha and ascribing a subordinate
role to Tissa, and it is a delusion to imagine that their mention of
that sage must have been based on tradition. For he is part and
parcel of the Third Buddhist Council held, according to the
Ceylonese tradition, under Asoka, approximately in 247 ».c., and
of that Council, at which the Abhidhamma Pitaka took final shape
according to the same authorities, we have no other information.
It is incredible that it ever took place without receiving some
mention in the numerous records of Asoka ; the efforts of those®
who try to find a place in Asoka’s reign for the Council at such
a time as to explain his silence are mistaken attempts to justify
8 tradition, the antiquity of which is wholly uncertain, but which
18 fivst recorded six centuries after the event whose happening it
f\sﬂel‘t& The desire to save the credibility of the Council has
indeed led Mr. Vincent Smith to a paradox ; he admits candidly
that the Ceylonese date, sixteen or eighteen years after the con-
secration of Asoka, must be erroneous, since, if it had then met,
it must have been recorded in the seventh Pillar Edict which
reviews all the internal measures taken up to that date by the
sovereign for the promotion of the law of piety. He admits
further that any attempt to reconstruct a narrative of the actual
proceedings of the Council is hopeless, in view of the conflict of
traditions, and he recognizes® that the Council of Vaicalr is a

! Mrs. Rhys Davids, Points of Controversy, pp. xxx ff. C ;
y : . U st Poussin
Bouddhisme (1898), p. 56, n. 4. ' Pl ontrast Poussin,

» Smith, op. cit., pp. 55, 217; but see Flect, JRAS, 1910, p. 426.
JRAS. 1901, pp. 848 ff. Qeiger's defence of the Ceylonese records
(ZDMG. 1xiii, 540 ff.) is ineffective ; see Franke, DN., pp. xliv. ff. There is



DOCTRINES OF THE BUDDHA 19

figment. Yet, in face of these facts, he throws over the Ceylonese
date in an effort to preserve the Council. Unless Asoka’s Council
is formally revealed to us by an inscription yet to be discovered,
the only verdict of scientific history must be that the Council was
a figment of the pious or fraudulent imaginings of a sect, which
desired to secure for its texts, and especially for the new
Abhidhamma, a connexion with the greatest of Buddhist sovereigns,
and that the northern tradition does well to ignore the Council
entirely. Tissa himself, son of Moggalr, bears a suspicious aspect ! ;
his name seems to be reminiscent of Upatissa, alias Sariputta, and
Moggallana, the dearly heloved disciples of the Buddha, and inde-
pendent authority for his existence there is absolutely none. His
legend may be founded on the existence of some teacher of eminence
in Asoka’s time; a Moggaliputta is mentioned on a Stapa at
Sanchi,? a fact which absurdly has been hailed as evidence of the
historical existence and activity of Tissa. Equally absurd is his
identification ® with the Upagupta of the northern tradition, for
we have copious information regarding that sage and not a word
of the alleged Council, so that we are asked to assume that the
northern legends preserved faithfully his reputation, but omitted
the most important happening of his life.

Nothing more definite can be learned from the Milindapaitha,
on which, however, much stress has been laid in support of the
antiquity of the Tripitaka, on the score that practically the whole
of the Pitakas were known and regarded as a final authority when
the work was produced, that is in the north-west of India about
the time of the Christian era. 'The fatal defect of this argument,*
which its author has unhappily still overlooked, is that the quota-
tions from the Pitakas which establish his thesis are confined to
Books IV to VII and to passages in the earlier books which are

not the slightest evidence that they ever rested on any ancient tradition and
they abound in admitted absurdities.

! Kern, Buddh., ii. 862 : Walleser, PGAB., pp. 28 f. To Sariputta, be it noted,
tradition ascribes nos. 33 and 34 of the Digha, which ave in effect Abhi-
dhamma texts ; see SBB. iv. 1935 fI

2 Marshall, Guide to Sanchi, p. 137.

3 Waddell, Proc. ASB. 1899, p. 70. Sce Barth, RHR. xlii. 73.

* SBB. IL ix, x.; still maintained in SBB. IV, vii. f., despite the new
tacts.,
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patent additions! much later than the main body of the text; the
date even of the latter is uncertain, and may be considerably later
than the Christian era. L.

We come to firmer ground when we find in the inscl'lPt‘_Ol_lS. at
Sanchi?the terms dhammarkathika, * preacher of the Law ', sultftzkm?,
‘one who knows a Suttanta’, petaki, ¢ one who knows 2 Pitaka’,
and, most important of all, pacanckayika, ‘ one who knO\‘vs the five
Nikayas’. The term pefaki is dubious in sense; it might mean
‘one who knows the Pitakas’, whether two or more, b“'t it iS
more probable that only' one Pitaka is meant, and that in this
period that name, unknown to the Canon, was applied to the five
Nikayas, as indeed it is certainly applied in the work Pef akopadesa,
while Suttanta was specifically applicable to the dialogues. Th.e
date of these records, therefore, hecomes of real importance; 1t
may conceivably he the second century B.c., but it is quite possible
that it should be placed a century later.” We have, therefoz'e,
moderately secura ground for thinking that in the two centuries
after Asoka the Sutta Pitaka of the Pali Canon was coming into
being, and in the same period we may place the redaction of the
Vinaya Pitakg, in the composite form in which we have it, thus
avoiding the absurdity of supposing that Asoks. knew these great
?ollect.ions and yet managed to avoid ever mentioning them. It
18 needless to say that there is nothing in Indian history to make
us doubt this result; if Asoka’s empire was brief in dumtiol.l:
Budd.hism went on developing and flourishing, receiving, it 18
clear, patronage from the Greek and Caka invaders until it received
once wore imperial patronage from the Kusina Kaniska, probably
at the close of the first century A.p. The date su ggested is rather
strengthened by the fact that under Kanigka there is evidence f’f
literary activity in dealing with the scriptures of the Sarvastivadin
school. which may, therefore, have been coming into form much
1 tne same period as the texte which we have in the Pali Canon-’

' \E’Vlil?‘tprnitz, Ind, Lid. ii. 140, 146,

: ELii 913 f.; ZDMG. x1. 68 f.; TA. xxi. 225 A7, ; SBB. TT. xii. [. ; of.
MASL 1. 4§ 1ing of Waddell (JRAS. 1914, pp, 138 ff.) is incorvect 3 ,
" ‘4;;:171, TOung Pao, 1907, pp. 114 ff. ; JRAS, 1910, pp. 1017 {5 JA. 10
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The evidence of the Chinese translations' as well as of the frag-
ments in Sanskrit and various languages used in Central Asis, *
which have been recently diseovered, shows the existence of 2
series of texts, the Dirghdgama, the Mudhyamagama, the Samyuh-
tigama, the Elottaragama, parallel with the four Pali Nikayas, and
of several texts, Sthaviragatha, Udana, Dharmapada, Sutranipata,
Vimanavastu, Buddhavaica, which are found in the fifth Pali

‘Nikaya. There is also conclusive evidence of strong similarity in

the Pratimoksa rules of the Vinaya, and we are justified in

geeing the growth of a common tradition in India in the period

immediately succeeding Asoka, which is preserved in varying

purity in our texts.”

Within the Nikayas themselves it is impossible to establish any
very definite chronological strata. The division is artificial : into
long texts, called Suttas in a terminology which differs from the
use of Brahmanical texts; middle sized texts; texts united by
subject matter—understood very vaguely ; and texts grounded on
a numerical basis in accordance with the regrettable practice of
Buddhism, late and early, to form groups of ideas on the basis
of number. There is some ground for treating this last Nikaya
as younger than the other three * but while the Swhyutta Nikaya
may be suspected of being late, it is impossible to assert ® that the
Dighais as a whole the oldest source of our knowledge of Buddhism.
What is clear from the enormous amount of common material,
both verse and prose, is that the Nikayas, as we have them, are
redactions of floating material, in which old and new are com-
mingled ; it is unnecessary to go further and postulate one master
mind for the redaction of each Nikaya®; the theory is open to the
objection that it requires too much subjective judgement to discover

\ Seo Anesaki, Trans. As. Soc. Japan, Xxxv. (1908.)

2 See reforences in Winternitz, Ind. Litt. ii. 186 f., 874 ; A. F. R. Hoernle,
Manuscript Remains of Buddhist Literature (1916._) ~

3 Cf. Lévi, Les Saintes Feritures du Bouddhisme \1.909); JA. 1912, ii. 495 ff,
Oldenberg, GN. 1912, pp. 197 ff. The relative priority of Vinaya and Suitq
Pitakas is uncertain ; cf, Kern, Ind. Buddh., Q:'2 ;_\thernitz, Ind. Litt, ii. 17;
Franke, JPTS. 1908, pp. 8 ff., 68 . ; SBB. iii. 75 f. o

1 Winternitz, Ind. Litt. ii. 50, 365. 6 Frgmke, ZDMG. Ixix. 455. )

¢ Franke, ZDMG. 1xviii. 478 ff.; VOJ. xxix, 134 ft. for t‘he Majjhima ;
Festschrift Windisch, pp. 196 ff. on the Sutianipite ; DN, pp. iv. f.
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the master mind, even measuring its mastery on the Buddhist
standard of relevancy. The texts of the Klhudduka Nikaya still
less admit of reference to any one period ; they contain old matter
and new, even within the limits of one and the same text. That
we have in the Udana or Itivuttaka the actual words of the Buddha
is wholly implausible, and old as the Suttanipata is reckoned, we
find already the Buddha surrounded with an elaborate mythology-.
"The Jataka hook is a strange conglomerate of old and new verses
with new prose; some of its tales, as we know from Buddhist
sculpture and a stray citation or two, go back to the Asokan epoch
or shortly after ; as folk-lore its contents are often of undeniable
age, but as Buddhist fables their antiquity is uncertain.

The case of the Abhidhamma Pitaka is far worse than that of
the Sutta and Vinaya Pitakas. These two texts know nothing
of such a Pitaka ; the division recognized is that of Dhamma, i.e.
Sutts, and Vinaya with Matika, ‘lists’ as the third, the gern,
doubtless, of the actual Abhidhamma.' None the less the “most
grandiose claims have been advanced for the Abhidhamma hooks.
Mrs. Rhys Davids? claims that the Dhammasangani is to be dated
about 385 . c., basing the assertion on the internal t;vidence of form
and content as compared with the Kathavatthw (247 B.c.). Pro-
fessor Walleser 3 denies the validity of ‘the argument, but resorts
to t'he view that the Dhammasargani is the Dharmasamgraha of
Cariputra among the northern Abhidhamma texts, and is referred
to by Asoka as the Upatisa-pasine, Upatissa being the other name
of Sariputta; the suggestion is impossible of credit, and it i8
certain that the Dharmasamngraha is wholly dift‘erent, from the
st sl ot ot il
2t the perio?l, i : d hys Davids wl~10 places the four Nikayas

gned to the Dhammasangani and brings that text
dOW‘X-l later than the late texts of the Khuddake Nikaya. He him-
self,® however, asserts that in the subjects of which it treats and its
style the Kathavatthu, the latest text of the Pitaka, accords
perfectly with all we know or expect of Asokan Ii)dia, but the
assertion is idle and is unsupported by any evidence. On the

! Geiger, PD., pp. 118 f. 2 Ps i
: . . ych. Ethics, pp. xviii. f.
* PGAB,., pp. 20 ff, ¢ CHI. i. 197. o S‘})’?B Iil.lxi. . CHI.i. 194
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contrary the-work shows the clearest signs, as Mrs. Rhys Davids'
candidly allows, of much addition, which has deprived it of
coherence or order. The admission is necessary in view of the
obvious confusion of the work, and it deprives of all point the only
serious attack made on Minayeff’s criticism of the traditional
origin of the Kathavaithw ; the inclusion in the text of a heresy
known to have been held by the Vetulyakas in the second century
A.D. in Ceylon and later does not prove that the work was only
begun then, but it indicates that in all probability it was still open
to additions in the second century aA.p. and later Moreover the
theory that it is the latest of the Abhidhamma books is without
foundation ; it ignores three of them, Dhatulatha, Puggalapaiiiiatti,
and Yamaka. The scholastic character of these works suggests
that they are divided by no small space from the other Pitakas,
and are very possibly younger than the older portion of the
Milindapaiha,” which refers to the Abhidhamma only in passages
certainly late. The lateness of the Abhidhamma is confirmed
also by the Ceylonese tradition itself. When it tells of the Great
Council held by the heretical Vajjiputtakas, it says that they
rejected the Abhidhamma books, along with the Patisambhida and
the Niddesa and portions of the Jataka from the fifth Nikaya, and
the Parivara appendix of the Vinaya. Now it is not disputed that
the Patisamblida and Niddesa, which are really commentaries or
Abhidhamma, are late, that the Jataka is full of late matter, and
that the Parivara is not original ; we are confirmed, therefore, in the
view that the Abhidhamma has no claim to the antiquity asserted
for it. This is supported by the undeniable fact that, while the
Sutta and Vinaya Pifakas have parallels in other schools, based
on a common tradition, the Abhidharma of the Sarvastivadins, of
which we now have information,® ntterly disagrees with the
Pali Abhidhamma. As this Abhidhamma existed at the time
of the Council of Kanigka, it is doubtless to it and not to the Pali
Abhidhamma that we have to refer the term Trepitaka,* which

1 Points of Controversy, p. xxxi; cf. Poussin, ERE. iv. 184,

2 Barth, RHR. xlii, 78.

3 Takakusu, JPTS. 1904-5, pp. 67 ff. A Dharmagupta Abhidharma also

existed. JA. 1916, ii. 20, 88.
4 EI viii. 176. It isimportant to note that DN. no. 88, Safigiti Suttanta, is

/
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appears in an inscription of this time, and we are left to conjecture
a date for the Pali Abhidhamma. All that can be said is that in
the third century a.p. the Ablidhamma Pitaka seems to have been
studied in Ceylon,! and that in the commentators of the fifth century
we find the Ablidhamma Pitaka treated as authoritative, as also
in the late additions to the Milindapaiiha. But we are without
means of judging precisely at what date the cld Matikids were
formed into our present texts, possibly after the Christian era.

The place of the production of the Pali Canon js uncertain ; it
comes to us as that of the Vibhajjaviidin school of the Muahiavi-
hara of Ceylon; and its connexion with Ceylon is recognized in
Sanskrit texts, But that is not to say that the Pali Canon was
redacted in Ceylon ; we need credit the Ceylonese tradition of the
early conversicn of the people to Buddhism ag little as we do any
other part of its legends. We may, therefore, treat the Canon as
the work of an Indian school, and note the Ceylonese tradition
recording its reduction to writing? under Abhaya Va@tag:‘tmani,
perhaps at the close of the first century p. c., as perhaps 3pplicab1e
to the two older Pitakas, though not necessarily in their present
form in detail ; certainly not in the case of the Jataka book. It
is a different question whether the Abkidngmma Pilaka Was
a product of Ceylon ; there is nothing to prove its northern origin,
and accordingly the matter must remain open, in view of our almost
total ignorance of the facts on which a coilclusion of value could
be framed.

Part of this ignorance arises from the uncertainty of the origin of
Pali, the language of the Canon. Onefatal objection to the orthodox
theory, and to the attempts of recent authorities to defend it is
the fact that the language of the Canon is plainly and ulldenia!)ly
a post Asokan literary dialect, assuming much communicﬁtlon
between the learned monks of different parts of India.3 Eve® if we

parallel with the Swhgitipwryaya of
was the Sarvastivadin example
develop a separate Abhidharma.
Pitaka see MN. i. 299 ff,

! Hardy, Eastern Monachism, p. 156,

? This record is not favourable to the theory th t Pj eans box for
MSS. (Biihler, Ind. Alph., pp. 86 L) Cf. SBE. xxxv. 55, r k® ™ v
3 See Lévi, JA. 1912, ii, 495 fF, (Geiger's reply (p(n," I‘,P- .1 ff.) is il’lcﬁ‘ec ve.)

the Sarva;zstivﬁdins ; this su gests that e
which induced t},p {;?biu%j“v"dmg to
For other Abhidhammg matter i the Sttta
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assumed that the Canon was established by Asoka, we would have to
admit that it has been radically altered in form, and it would be
absurd to claim that the alteration in form had taken place with-
out change of substance. The complexity and artificiality of the
Janguage as it stands are shown by the extraordinary diversity of
the suggestions as to the vernacular which must lie at the basis
of Pali. Oldenberg! found it in the region south of the Deccan ;
Rhys Davids,* on historical grounds, in Avanti; Franke® on
linguistic considerations, in the tract whose centre was Ujjayint;
while Grierson,* accepting Windisch’s contention in favour of the
Indian tradition which makes Miagadhr the basis of Pali, finds
that Pali is the literary form of the Magadhr language, the then
Koine of India, as it was spoken and as it was used as a medium
of literary instruction in the Taksa¢ild University, the vernacular
of Taksa¢ila being Paigacr Prakrit, whose home he places in the
north-west though Konow ° locates it about the Vindhya region ;
or again it is held that Ardha-Migadhr underlies our Pali texts.
The obvious deduction is that Pali came into being, such as we
have it, by a slow and complex process occupying some centuries,
and variations of place.

2. The Conclusions attainable

If we adopt, as we must if not precluded by obligations of faith,
the conclusion that the Pali Canon came into its present shape
long after the death of the Buddha, the question presents itself
whether any effective result can be achieved in selecting parts of
the Canon as earlier and more authentic than others. The
results attainable® in this regard are from our point of view of
negligible importance; the fifth Nikaya contains miscellaneous

Cf. Grammont, Al Livi, pp. 66 fl. Rhys Davids (SBE. xxxvi. 269) suggests .
a Ceylonese origin of the Parivira.

1 VP., p. liv. 2 CHLI. i. 187; cf. Buddhist India, pp. 140 ff.

3 Pali und Sanskrit, p. 188.

4 Bhandarkar Commem. Essays, pp. 117 ff.; Windisch, Actes du XIV® Congris
Irternational des Orientalistes, i. 277, But see SBA, 1918, pp. 1008 ff.

5 ZDMG@, Ixiv. 114 ff. Paicicl is attributed to the Sthaviras by Wassilieff,
Bouddhisme, p. 268 ; of. Lacdte, Brhatictad p. 44.

8 See references in Winternitz, Ind. Litt. ii. 51, B3, 865; Rhys Davids,
Ruddl, Ind.. np. 165 if,
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matter, some old in part at least, like the Suttanipata, Udana,
Thera- and Thers-gathas, Dhammapada, and Itivuttaka, some new
like the Pefa and Vimana-vatthu, the Buddhavansa, Apadanra, and
Cariyapitaka; the Abhidhamma is clearly a late and deliberate
working over of the Dhamma in its technical aspect. But the
bulk of the Sutta Pitaka and the Vinaya Pitaka represents the same
stage of ideas; they may have been redacted contemporaneously,
and any attempt to trace strata of diverse ages involves a deter-
mination on other grounds of what elements should be early and
what should be late. On the theory of Buddhist rationalism, we
can decide that all the supernatural element is secondary, but we
are faced with the insistent question whether we have any right
thus to proceed. Granted that a preacher of a gospel of pure
reason’ may be deified by some accident, it is at least certain that
it is much more easy to deify an inspired seer who deems himself
to be an embodiment of the divine, and that India in particu-
lar has been specially prone to accept as real such embodiments.
If we reason a priori, and lay aside our natural desire to
modernize and to find reason prevailing in a barbarous age, WO
should rather expect to find that the Buddha was one who
was indeed human, but who at the same time felt him-
self t? be, and was regarded by his followers as, something far
superior to humanity, a great divinity in the eyes of his followers,
a de}ty even to those who were not of the chosen circle. The con-
clusion is doubtless embarrassing to rationalism, but, if we are
content to seek historical truth, we must be prepared to shed our
Pers.;onal predilections and to accept the conclusion which evidence
indicates. The case for this view is greatly strengthened by the
nature of the texts of the Pali Canon. The Vibhajyavadins were
plainly prepared to rationalize as far as practicable ;! as opposed
to oth?r schools the)r minimize the supernatural element in
Buddhism, and the salient fact is that even in the records of these
would-be rationalists we find abundant proof that the orthodox

and‘ prevalent view of the Buddha made him far removed from
ordinary humanity, )

1 Cf. Barth, RHR, xlii, 57; Poussin, B i y rianx (1898
p- 42; Bonddhisme, pp. 216 ff : of. RR‘;E‘.’ i. t!):g.idlusme, Fruden ot Matérias (1855
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In the Mahapadina Suttanta! of the Digha Nikiya we have in
the fullest and most categorical form the declaration of the
transcendental character of the Buddha. He is no mere mortal
reformer, but a sage whose divine insight enables him to pierce
back to the ninety-first Aeon ago when the Buddha Vipassin came
to earth to be followed in the thirty-first Aeon by Sikhin and
Vessabhu, and in this Aeon by Kakusandha, Konagamana,® and
Kassapa, and finally by Gotama himself. Theirs is no mortal
birth ; they descend in full consciousness amid surpassing radiance
througl.out the universe into their mother’s womb, in which they
abide in happiness, completely visible to their mothers for ten
months hefore birth. At birth gods receive them, streams of
water fall to bathe them, they stride seven paces proclaiming their
pre-eminence, the worlds are illuminated; their mothers bear
them standing and without defilement, but die on the seventh
day. The infants bear already the marvellous merks, thirty-two
in number, which mark them out as Great Males, destined either to
become Emperors of the World or Buddhas, the flat feet, the dustless
skin, the long tongue, the mole between the eyebrows, and the tur-
ban-like protuberance on the head. Each passes through the same
stages of worldly life, of enlightenment, of teaching and attainment
of Nirvana. No two Buddhas can coexist, and it is the privilege
of the Buddha to extend his life to the full length of an Aeon;
shame on Ananda who in heedlessness failed to accept the hint
repeatedly pressed upon him by Gotama, and to beg his master to
exercise this power, instead of passing away at the age of eighty,
like a mere man.® Gotama’s adversaries are much more than
human ; the legend of the varied temptations by Mara,* the god
of death or the desire which leads to death, is not to be explained
away as metaphorieal or the fruit of a poetic faney ; to the Buddha
himself as to his followers we may easily believe the experience
was as real as anything else in the world ; does not our own age

1 Waddell’s reading, Mahiipadhinu, «. o. Buddha as supreme being (JRAS,
1914, p. 674), is implausible. .

2 His human reality is not proved by Asoka’s reference. Smith, Asoka,
P 224, '

5 DN. ii. 115 ff. _

¢ Windiseh, Mara wpa Buddhe ; Burlingame, HOS. xxviii. 11 ft.
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suffer from the puerilities of spiritualistic phenomena of far in-
ferior order ? The divine nature reveals itself again in the trans.
figuration of the Buddha’s colour on the night in which he attains
supreme insight and on that on which he passes away, and in the
earthquakes which mark the various stages in a Buddha's career.!
His powers include that of assuming diverse forms at pleasure;
he can discourse to assemblies of nobles, Brahmins, householders,
and wanderers and to the hosts of the Guardian Gods, the Thirty-
Three Gods, of the Maras, and the Brahmas, and none of these can
say who indeed he was.? The Buddha is the first of beings, lord
and controller of the whole world and those that are within it,
Mara, Brahma, men and gods, ascetics and Brahmins.® At his
mere word the demon of the eclipse, Rahu, slinks away, releasing
the moon which had appealed to the Buddha for safety.* The
great voice of the Buddha penetrates countless universes, and he
rebukes the graceless Udayin when he mocks Ananda for the awe
which this peculiarity in the master inspired.” The Mitindapaiiha”
f’l"ankly styles him the sovereign god of gods (devatideva), and the
anon makes a simple Arhant above the gods (atidevapalta).
&'fgniﬁcant is the Buddha's reply to the Brahmin Dona, who had
viewed with amazement the thousand-spoked wheels which adorn
the feet of the Blessed One. Questioned as to his identity he denies
113)hat he is god, or Gandharva or Yaksa® or man; like & lotus
l:;g;:;:{;:lal:;rt::i;}; t:t?ars its head above the water :.md is no
’ r, he has left the world and its defile-
ments, and is a Buddha.® Gotama in fact neither has the appear-
;n(:e of a man, I\Or.will he admit that he is a man. If he dies,
]1? (:?:s. 5o .V‘Oluntanly, laying aside the possibility of prolonging
s life; miracles mark his death and his funeral, and his relics
form forth.with the object of eager veneration. '
The evidence might be accumulated, but it is sufficient to
remark that there is nothing to set against it; the Pali Canon
contains no hint that even the greatest of Buddhist rationalists

. 4 SN. i. b0. 3 AN. i, 227 f.
6 . - . .
p- 881 ; SBE. xxxvi. 805, n, 1, 7 s ) . 886
4 AN. ji. 37 ; Kern, Ind. Budap., p. 04, He ia 0 stylod;; MN. i. 550
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questioned the supernatural character of the Buddha. The intellec-
tual standard of the miliew in which the Digha Nikaya was
compiled is sufficiently proved by the admission into the Canon of
the Patika Suttanta, in which the Buddha appears as a magician
of a trivial and vulgar kird.! The Mahasudassana and Cakkavatti-
sthanada Suttantas among others indicate how full the minds of
the Buddhists were with the legend of the sun god, and the solar
disk is the obvious source of the later doctrine of the wheel of the
law or norm; the concept of the Great Male reminds us of
Narayana, who is identical, or identified, with Visnu, ? and, more
distantly, of the primeval male by whose dismemberment in
sacrifice the gods created the world.? It is significant that the
Jatilas, or fire-worshippers, were among those early converted, byi
the aid of a series of miracles of moderate interest ;* they had, it is
clear, no fundamental difficulty in transferring their adoration to
another form of divinity, but it is idle to suppose that they would
have abandoned their faith for a cold rationalism. It was the age
of the growth of the great gods, Civa and Visnu in their various
forms, * and the Buddha’s success was due to the fact that he either
had claims to divinity, or his followers attributed it to him and
won general acceptance for the view. It is conceivable that
divinity was thrust upon him against bis will, but every ground
of probability suppovts the plain evidence of the texts that he
himself had cleims which necessarily conferred upon him a place
as high as the rank of the greatest of gods. The Buddha treats
Brahmi, regarded as the highest of the gods, and all the hosts of
heaven, with a cool superciliousness which is explicable more
easily on the ground of his conscious divinity than as an outcome
of a rationalism, which certainly his disciples did not understand.
Given the psychological conditions of the times, it would have
been a miracle had the Buddha been capable of the rationalism
imputed to him, and it is unhistorical to neglect the clear
testimony of the Canon of the least supernaturalist of all the schools.

" SBB. iv, 1 ff. 3 lopkins, Epic Mythology, pp. 206, 208, 3 RV. x. 90.

4 MV.i. 15 ff, The Ajivakas, once counted as adorers of Nirayana, cannot
§» be reckoned ; Bhandarkar, 1A, x1i. 286 T, X

5 Tho scant mention of either (Venhu in DN. ii. 259; SN. i. 52; Siva,
i. 5) is no proof to the contrary.
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How far is it possible to aseribe to the Buddha the philosophical
views which we find in the Sutta Pitaka? The elaborations of the
Abhidhamma are obviously not his, but the Suttus themselves are
far from presenting a single coherent doctrine. They exhibit
many streams of thought, here and there welded into a fairly
effective whole, but sometimes merely put together roughly with-
out serious attempt at harmonization. We realize that the
Buddhist doctrine as we have it has passed through o long period
of development,! and the Canon represents n comproniise of
contending views ; the eight Jhanas, for instance, the compounded
of two sets, diverse in origin and in moral tone.? iet ‘here are
t.:ertain features of Buddhism which are so emphatically presented
In the Sutte Pifaka and later as to impress upon us the view that
they represent the views of the great sage himself.* He believed,
e cannot doubt, in the reality of what the vulgar called metem-
psycho§is, but which he transformed to suit another belicf, the
hon-existence of a substantial permanent soul such as that accepted
by the teachers of the Upanisads. He held, as did the t} inkers of
the Upanisads, a faith in the mysterious power of the act which
all.tomat.ically determined man’s life from moment to moment,
Wlthou.t divine intervention. He believed, much more decidedly

than did the thinkers of the Upanisads, that life in whatever form

Was a striving which inevitably involved pain, but release from it
he found, not in the r

ealization of the unity of the self and the
absolute, the doctrine of the Upanisads, but in the appreciation of
th.e lf"“th of pain, its causation, its cessation, and the means of at-
talllu.lg. freedom from it. The path to this freedomn lay neither in
as;etmsm or in worldly striving, but in a middle way, involving
?fltincsl;ltl::?itth'e restraint of the passions, and the practice of
' ation.  On the positive content, if any, of the state
attamefl by these means the master must have been silent, what-
ever his personal view ; for the texts present us with abundant
evidence to this effect and Lig reticence harmonizes well with the
other assured fact that he declined himself to engage in, or permit
xxlix(.”;.:}f;;{"ke’ ZDMG. Ixiii. 1 L; Ixix. 455 ff.; DN., pp. ix. f
2 See helow, ch, vi, § 2.
* Poussin, Bouddhisme, ch. i ; Beckh, Buddhisnas, i. 100 ff.

A vorl.
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to others, speculations on metaphysical questions, which did not
tend directly to the welfare of the individual seeking truth. He
was, we may be assured, dogmatic in his utterances ; his insight
enabled him, with the aid of his pdwer to recollect the past, to
explain the structure of reality to his disciples in such measure as
was profitable for their salvation. Doubtless it was this conscious-
ness of insight and memory which impressed on the Buddha
himself and on his disciples the conception that he was far above
humanity ; this is the simple psychological explanation of a claim
which seems more bizarre and unreal to the western world than
it ever has seemed in India. The popular appeal of his teaching
lay doubtless largely in this fact ; the disciples were not compelled
to change -their mentality, but only to accept & new object of
reverence, and to follow in some measure the dictates of a new
creed, on the whole sane and free from the excess of asceticism
which has always had attractions for Indian opinion. Hence we
may explain the permanence of the fraternity which he founded,
in comparison with the evanescence of most of the other groups,
formed by teachers who, to judge from the Buddhist texts, made
no claim whatever to more than normal humanity. It is
characteristic of the Indian thought of the period that the other
contemporary movement which succeeded in maintaining itself was
Jainism, whose founder likewise had claims to supernatural nature.

But, while we may accept these broad outlines as representing
with approximate truth, on the strength of the available evidence,
the teachings of the Buddha, it is clearly impossible with the
materials at our disposal to develop in detail his position, or to
consider how he strove to combine views, far from according, at
least when closely probed. We can follow in many points the
disputes of the schools, but it is impossible to say how far in each
aspect they represent the opinions of the master. The point is
important, when we recognize how late our texts really are, as
contrasted with the view that they are authoritative for the
century after Buddhism,! when they would probebly vepresent the
teachings of the Buddha himself.

! Sostill Rhys Davids, CHL i. 192ff.  On the illiteracy of early Buddhism,
sco Windisch, KF. pp. 2 ff.; Oldenberg, GGA. 1917, pp. 143 fl.
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Moreover, it must be added, that a certain doubt still exists, not
indeed as to the historical existence of the Buddha,! but as to his
date. The normally accepted date, placing his death in the decade
487-77 B. c., depends on a correction of the Sinhalese tradition
which strictly interpreted would give rather the date 544-3 B.c.
for the Parinirvana of the Blessed One.2 A singularly unhappy
attempt has, indeed, recently been made to resuscitate the tradi-
tional date, based on the absurd suggestion that there exist actual
portrait statues of the (aigunaga dynasty and an implausible
interpretation of an inscription of Kharavela of Kalinga.® But a
more serious difficulty inevitably suggests itself; to what extent
can we trust the tradition of the Pali Canon which makes the
Buddha contemporaneous with Ajatasattu, apart from the question
of the true date of that monarch? Is it not possible that the syn-
chronism is fictitious, a view which would rid us of the unpleasant
spectacle of the Buddha conversing amicably with a parricide?
We have, of course in the Upanisads the name of Yajiiavalkya
associated with that of Janaka of Videha, and no one probably
would care to insist on the contemporaneity. 'We have, moreover,
some positive evidence of confusion in the records, for the history
of Jainism renders it probable that Mahavira died in 468 B.c.,*
that is, after the death of the Buddha, while the Canon® is
absolutely clear in asserting that Mahavira died in the Buddha’s
lifetime. This is one of many inconsistencies and errors in the
canonicil statements,® and there is thus justification for the doubt
expressed by inquirers so different as Franke and de la Vallée
Poussin as to the date of the Buddha, though the case against the

traditional date is insufficient to justify its rejection out and out.?

! Cf. Franke, ZDMG. Ixix. 456: Poussin. Bouddhisme p- 47, n. 2.
? See e.g. Floet, JRAS. 1912, pp. 239 ff. ' Rhys Davids (CHL. p, 172) shows
prudent reserve.

® Jayaswal, JBORS. iv. 864 ff.; v. 88 ff ; sce R. Chanda, IA. xlviii. 26 ff. ;
214 f1.; R. C. Majumdar, ibid., 29 f.; 187 fi.; K. S. Sankara Aiyan
IA. xhx.é3 ff. ’
4 Sce Charpentier, IA. xli. 11 = . C 3 s . sobi
SBE. XLV, 5 1. i. 118 f,, 125 f,, :167 f.; CHI. i. 166; Jacobl,
5 DN. iii. 117, 209 £.; MN. ii. 243 §,
. "_Ad’rmtted even by o convinced a holiever as Winternitz, Ind. Litf. ii.
360, Cf. Barth, RHR. xlii. 77; Franke, VOJ. xxiv. 1 ff. ; ZDMG. Ixiii. 8 fT.
7 The alleged relics of the Buddha in the Piprahvi Stipa and in n caskob

of Kanigka (see ref. in Franke, DN. p. 254, n. 2; JRAS. 1909, pp. 10566 fI.)

do not help to establish either his date or reality, for the invention of relics
js world-wide.



CHAPTER 11
THE SOURCES AND LIMITS OF KNOWLEDGE

1. Authority, Intuition, and Reason

WHEN we are asked to treat Buddhism as a rationalism, it is well
to remember that in the words of Kern,! ‘Buddhism is professedly
no rationalistic system, it being a superhuman (uttarimanussa)
Law, founded upon the decrees of an omniscient and infallible
Master.” It is characteristic that in the Bhabru edict Asoka
commits himself to the assertion that whatever has been said by the
‘Blessed Buddha is well said ; the same sentiment is preserved in
a passage of the Angutlara Nikaya? where the Buddha appears as
the granary whence men bring every good word. The Kevaddha
Sutta neatly emphasizes the supreme authority of the Buddha;
the searcher after the truth appeals successively to the various
ranks of gods to learn the answer to his inquiry where the four
great elements cease; the Great Brahma himself censures his
folly in seeking him, ignoring the Buddha, and the Buddha him-
self gently rebukes the penitent inquirer. Yet again the Buddha
contrasts himself in his embracing wisdom with other teachers,
who are likened to the blind men whom a king bade describe an
elephant, and who gave accounts of the monster based on the
partial knowledge attained by contact with a portion only of the
quadruped.® The Blessed One can never lie, though the sky fall
and the earth mount to the heaven.*

The Buddha is the ultimate source of all true knowledge and
of salvation, for his doctrine, we must remember, is not delivered
for the sake of imparting knowledge on its own account, but as
a remedy against the pain of life, which is inevitably miserable,

1 Ind. Buddh., p. 50. Sce Poussin, Bouddhisme, pp. 130 ff. ; JRAS, 1902,
pp- 363 fi.; JA. 1902, ii. 252 f.
2 iv. 163 f. ; Smith, Asoka, p. 154. 3 Udana, p. 68; SBB. ii 187.
4 Divyaradana, p. 272; C., p. 174.
2693 c
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Hence the importance attached in the Cano‘n to jche f].cc.l:s'lt,(),lll (;g
the Buddha, tardily arrived at, on the direct intercessi oo
Brahma himself, to make known his doctrine to the world insteag

ine into Nirva i rld without a saviour,
of passing into Nirviina, and leaving the wo M sential
From the Buddha and his succession of disciples the .eSDen 1a
knowledge comes;?! the doctors of the school carry welght’f ll‘lot
on their own merits, but because they expound the words ot the
Buddha ; even in the later school of the Mahayl"ma the doctvl‘lll.e
persists : their greatest teacher Nagirjuna? d““‘fs our rospect
because the Buddha, five centuries before, prophesied his adVe:‘
and his ability to teach, and all that is true in our age Cﬂ"t]’e
traced to the utterances of the Buddha, as in other ages to .]e
words of other Buddhas. It is in harmony with this that the
later texts3 at any rate recognize that the individual But'ldl“‘sé
who appear at the time when the law of the Buddha lsd':ro
preached and the community is dissolved, obtain their know.1€ °e}
not by their own unaided intuition, but through 1-ecol}ect10r1] o
the teaching of a Buddha heard by them in a previous birth when
a Buddha was in existence.

A disciple, therefore, who seeks to become a Buddhist cannot
attain hisend, unless he has the necessary faith as an indispensable
preliminary, He must believe that the Buddha is indeed fully
enlightened, the teacher of gods and men, the exalted and
awakened one ; that the truth has been proclaimed by the Buddh"é
of advantage in this world, passing not away, welcoming all, an
to be attained by the wise each for himself ; and that the f)l-d;ar
of the Buddha is worthy of honour, gifts, and reverence, 18 the
sowing ground of merit for the world, and is possessed Of the'
virtues praised by the wise, untarnished by desire of future life 01-

, by belief in the efficacy of outward acts and conducive to con.
centration of the heart.t Faith is the root of correct knowledse
man does not think out the doctrines of the Buddha by the
independent light of reason ; he must hear them taught i:?le
explained. Faith is the means by which a man may cros®

! BCAP,, p. 431 MKYV., p. 268.
2 MA., p. 76 ; Watters On Yuan Chwan

g, ii. 204; Ui, VP,, p, 48, n. 3.
8 MA.in Poussin, p. 135, n. 1, 4 DN. ii. 93.
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depths of the river of existence to the safety of Nirvana:! the
teaching of the Buddha saves him who has faith, but destroys the
faithless, % a reflection which may have strengthened the Buddha
in his hesitation to preach the truth to a world which would
probably be unable to comprehend it.

There is indeed some place for the operations of reason;
Kumarila® asserts with perfect truth that the teaching of the
Buddha is supported by reasoning. The Buddha’s miracles are
rather an adornment of his discourses than an essential method
of proselytism ; the logicians found or invented a Satra bidding
men test the law as gold by fire. In point of fact the Suttas are
not couched in the form of an apocalypse; the Buddha is repre-
sented often as reasoning in a more or less Socratic manner, and
in inducing his interlocutor insensibly to adopt a view essentially
different from the starting-point of ordinary belief, yet attained
without any violent breach of continuity ;! indeed the Buddha
seems at times perilously complacent to vulgar error in his teach-
ing. He insists that his disciples should acknowledge that they
have not accepted views from respect for him, but have by them-
selves attained full understanding of the topic;° the Buddha's
teaching, therefore, appears as the occasion, but not as the cause
of the knowledge, which develops within each hearer, brought
into eflicacy by the suggestion of the master’s discourse. 'Thus,
happily enough, is a bridge built between the final authority of
the Buddha and the demand of the individual for respect to his
intellectual independence. The individual again has another mode
of testing the value of the Buddha’s teaching ; its end is freedom
from desire ; the Buddha himself in the night when he gained
enlightenment experienced, with his development of insight into
the truths of pain, its cause, its end, and the means to its cessation.
the realization of freedom from the bonds of desire. -He is
omniscient and he himself claims to be completely free from fault,
one in whom no blemish can be found.® The disciple has the

1 Mil., p. 86; it ranks in AN. iii. 21 with intuition (contra SBE. xxxv.
56, n. 1) ; Beckh, Buddhismus, ii. 22 fI.

2 Cited in Sumakgg., p. 31. 3 TvV., p. 117,
* Cf. SBB. iv. 168 ; Beckh, Buddhisinus, i. 103 ff.
6 MN. i. 265. 6 AN. iv. 82.
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same means of testing the value of the Buddha’s teaching ;! he
realizes, as he appreciates and accepts it, assimilating it as part of
his own stock of ideas, that heis attaining the freedom from desire
which is the means to the final cessation of pain.

It must, however, he admitted that the possibility of human
knowledge by no means equals that of the knowledge of the
Buddha. ‘If there are depths which his wit cannot sound’, the
Ratnakita® tells us, ‘he does not in this case deny ; for he feels,
‘“Here the Tathagata alone is my witness, the Tathagata knows,
I do not know ; boundless is the enlightenment of the Buddhas.”’
It is no disgrace to say that one admits something by faith ;3 if
it is one’s duty to understand and appreciate the intelligible parts
of the doctrine taught, it is equally incumbent to accept the
other portions, recognizing that they fall within the domain of
the Buddha and not of the individual.t There are, it must be
added, vast tracts on which investigation is forbidden by the
Buddha, on the score that it does not lead to salvation, including
no lessa question than the nature of the action of Karman itself.”
Nor is it permissible for any one to interpret at pleasure the
sacred texts ; their interpretation is handed down in the authori:
tative tradition of the teachers of the school.

Strictly speaking, therefore, the way seems closed to indepen-
dence of thought, and authority dominates the field. Needless to
say, the Buddhists were as little willing as other Churchmen to
permit their thought to remain in effective bondage, and diverse
methods of circumvention were available. Granted that, strictly
speaking, the word of the Buddha must be found in the Sutra
and 'the Vinaya and be in accord with the law or norm, it is
possible to extend its comprehension. A good word may be
defined as possessing four characteristics;® it is well said.
conforms to salvation, pleasant and true as opposed to the oppositet
of these, and such a word by its intrinsic merit may he assumed
to be spoken by the Buddha, despite the fact that no text contain-

NNt 175, 2 G.. p. B5. 5 AN, iv. g0
* BSB. . xviii; MSA. .12, - 1v. 82.

° Cf. AN.ii. 80; DN, iii. 138 ; Mil,, p. 189 ; MA. vi. 42.
& Suttanipata, p. 78.



TIIE SOURCES AND LIMITS OF KNOWLEDGE 37

ing it is available. Hence we read! that anything that is well
said is a word of the Buddha, and its characteristics are given as
four ; it refers to truth, not to untruth; to the law, not to the
non-law ; it lessens sin, not increases it ; it shows the advantages
of Nirvana, and does not indicate those of continued rebirth.
The change of view is characteristic ; originally the word of the
Buddha was the norm, and hell the fate of him who, when the
lion voice uttered its decrees, had the temerity to disbelieve the
Buddha's superhuman knowledge, and to think that his norm was
founded on dialectic, accompanied by reasoning or experience,
made of individual intuition.? The new attitude does not con-
tradict the old ; the word of the Buddha remains authoritative,
but we are entitled to treat as the word of the Buddha every
teaching which conforms to the essential characteristics of his
teaching. The logic is soundenough ; granted that the Buddha’s
word has the extraordinary virtue of leading to salvation, and that
this is a unique quality, it does follow that, if we can ascertain
the characteristics of his utterances, such other sayings as possess
these characteristics must be his, though not contained in the
canonical records. Obviously these records neither are, nor pretend
to be, complete accounts of all the declarations of a generation of
active instruction to very diverse audiences. Again, we must
allow for the fact that the Buddha even in the Suttas shows
a clear willingness to accommodate his views to the opinions of his
interlocutors ; he is the physician, whose aim is to heal, and who,
accordingly, is most anxious to find the best means of effecting
this result, and does not concentrate his attention on the precise and
absolute value of the means in themselves, a conception which
later in the Mahayana appears in full development in the doctrine
of the two forms of truth.?

The texts themselves clearly demand the exercise of reason ; it
is necessary doubtless to regard the letter, nor must a teacher be
hastily accused of subordinating the sense to the literal meaning.*
But mere reading of the text is far from sufficient ; the law is
a doctrine which must be understood, just as a serpent must be

1.¢., p.15; BCAP. ix. 43. 2 MN. i. 71; cf. SN, iii. 103.
3 Cf. Cafikara, BS, ii. 2, 18; SDS. ch. ii; below, ch. ix. § 1. ¢ C., p. 9.
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handled with skill lest it slay the holder. To dispute on wordy

is an error and a waste of energy, and it is essential to distinguisl,

hetween those prenouncements which ave complete and explicit,

and those which are made for a special occasion, and cannot be

taken as adequate unless understood in regard to the special

subject matter involved.! The context of passages must he

considered as well as the mere words. Even then doubt may

arise, and there is seriptural authority to make it clear, as is

asserted in the Mahayina in categoric terms, that there is no
binding value in the interbretation of any teacher; the Buddha in
his own time had to complain that there were those who cherished
texts composed by poets and other men of letters to the neglect
of the profound doctrines of the Buddha, superhuman, and comn-
secrated to the doctrine of the void?! But, if no teacher is
authoritative, there must still-be some final authority, and that
authority must lie in the law or norm itself, or, regarded from
another point of view, in reason which alone under these
circumstances can decide what the law is. There are of course
narrow limits to the autonomy of the reason; the Buddha tolerates
no heresy; ‘can a man, dominated by passion, go heyond the
teaching of the master?’ is his crushing rebuke to the monk
who sought to penetrate a veil which he had declined to lift.”
The reasoner must, therefore, sce that his views conform to the
law, or he will be guilty of the crime of the arch-traitor Devadatia.
But this does not exclude expert interpretation of the law, nor
even the assertion that such and such texts, which are inconvenient,
are lacking in authenticity,! though such a contention is Yare
doubtless because of the rule governiné Buddhist controversys
which aims at achieving results on the ground of argume“ts
based on beliefs accepted by hoth parties to the controversy:

But the place available for the exercise of discursive reasonin8
is also limited by a further consideration. The Buddha in the
Suttas reasons indeed, and instructs by analogy and parable *"
simple inductive argument, but it is not claimed that he attained

% ?}31 SNB]}?&: ;ngl\‘f\.r.i’i.pg(.i;:], mlid, 2zbé§()71111 lilg:;{"“ and neyarthe:

f. Minayeff, Recherches, pp. 221 f. ; Poussin, JA. 1902, ii, 251.
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his saving insight by this means, and still less that the insight
itself consists of any such reasoning. The Buddha attains
enlightenment in a complete intuition, the fruit of a long process
in which he has overcome all form of empiric knowledge, and the
way of intuition lies open for the disciple, and indeed must! be
followed if the end is to be attained. Hence it is essential and
proper to develop the capacity for winning such visions, and this
is and must be a matter for individual experience, and in it the
autonomy of the individual successfully emerges from the con-
straint of authority in an experience which is essentially ineffable,
however real it may be to him who experiences it.

2. Agnosticism

Of the individual traits of the teaching of the Buddha none is
really more assured than his definite insistence on the limits to
the investigation of reality which are imposed on his disciples.
The one aim which he sets himself is to make an end of pain or
ill for the individual who is willing to accept his teaching, and he
reserves to himself the absolute right to decide what matters are
profitable to the attaining of this end. He makes no promise to
a disciple to teach him anything save what tends to the final end ;
he is a physician to heal a wound, who has no need and no time
to answer such foolish questions as those affecting the personality
of him who inflicted the injury or the kind of missile with which
he worked hisevil will.2 The Brahmajila Sutta3 gives, under the
fallacious guise of an enumeration of existing doctrines which the
Buddha rejects as of final authority, a list of sixty-two views
which are laid aside as matters beyond the limits of legitimate
research.

The first groups of these consist of eternalists, * teachers who
believe in the eternity of the soul and of the world, induced to
this conviction in the first three cases by memories of former births,
extending for perioas reaching in the last case forty Aeons, and

1 We hear of persons delivered by faith alone (AN. i. 118; PP. iii. 8),
put thisis abnormal. Intuition is possiblo in early Buddhism without trance;
pelow, ch. vii., § 3.

2 MN. i. 426. 3 DN. i. 17 ff.; cf. below, ch. vii.

4 Cf. DN. i. b6 ; Satrakrlanga, i. 1. 1. 15; 16; ii. 1, 21 f.; Ui, VP, p. 20.
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in the fourth case by reasoning and sophistry. T'he next four
groups are represented by those who maintain that the soul and
the world are partly eternal and partly not; the first of these
groups arises through the delusion of memory of one who has
come to life again after a world period in the retinue of Brahmi;
like Brahma himself he thinks that Brahina is absolutely the first
of beings, and he thinks that he is created by Brahma, and, when
he is reborn in the fullness of time as a teacher on earth, he deems
that Brahma is eternal, while others are impermanent. The
second and third groups have their origin in the memories of
those teachers who were once gods in heaven, hut by moral
defects, love of pleasure or envy towards one another, fall from
their high estate, and erroneously compare themselves as im-
permanent with the permanent deities who shared not their
defects. The fourth group rely on reasoning; the body and the
organs pass away, but the soul as heart, or mind, or consciousnrss,
is abiding amid the impermanence. A third set of four groups
includes those who by application of intuitive thought convince
themselves that the world is finite, or infinite, or finite vertically
and infinite horizontally, or by reasoning conclude that it is
neither finite nor infinite.

Other four groups are formed by equivocators, who are agnostics
of the most pronounced sort, and not merely, like the Buddha,
unwilling to speculate on certain topics. Their motives differ ;
sonfe fear error, and the remorse arising from thus hindering
their devel.opment ;. others fear to create the grasping spirit which
causes reblrth‘ and ‘produces remorse ; others feel conscious that
:t:?;k:g":hl;:l::?‘ lgIOP({ nor evil and t.hat they.could not explain
fool :'emorse . w]ﬁl g tlt be rebuked,. if they tried, .by others, and
it atiah answ,e N tOe ye othen:s are simply t‘oo stu}’nd. A!l agree
I don’t take it the otﬁzg qu?Stl(;; asI oo dOI’I lnke lt‘tl'ms.
And T domtt don : \va.).. ut advance, no dl.ﬂ'e.rent‘olumon.
one nor the otl1g:.}»'01:;‘hposmon'- A'nd I d on’t say it is neithor the
8 Applvine (g ese fascinating views they are represented

applylng impartiality to the propositions: There js another
world. There is not another world. There both is and is not
another world. There neither is nor is not another world. Simi-
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larly they reason on the interesting question of the existence, &e.,
of chance beings, those that come into existence through former
merit without the tedious intervention of human parents; of the
fruit of good deeds and, last not least, of the continued existence
of the Tathagata, the perfect saint, after death. Amusing as the
position is, it has the merit of every appearance of historical
reality ; Safijaya of the Belattha clan, appears in Samafifiaphala
Sutta® as expounding these precise views, and the love of the
fourfold exposition of possible views is prominent in Buddhism
itself.

Then come two groups who believe in the fortuitous origin of
the world and the soul. Memory again accounts for the first;
these teachers were once gods in the form of unconscious beings,
who fell from that state in the course of time, when an idea
occurred to them. The second consists of teachers who reason,
and on the ground of their reasonings conclude that the soul and
the world came without cause into being.

These eighteen views concern the past ; the remaining deal with
the future. The first sixteen maintain that the soul, after death,
does not suffer decay but is conscious, and their divergence of
view depends on the point of the actual condition of the soul;
thus some hold that it has form, is formless, is both, is neither ;
some maintain it is finite, is infinite, both, or neither; some that
it has one mode of consciousness, or various modes, or limited
consciousness, or unlimited consciousness; some that it is alto-
gether happy, altogether miserable, both or neither; a curious
opportunity of further enumeration is lost in the failure to specify
the results attained by combining these sixteen different views,
Eight groups approve an unconscious existence after death for
the soul, their divisions resting on the four possibilities regarding
form, and finite character. Eight more groups accept the doctrine
that the soul is neither conscious nor unconscious after death,
with the same grounds of subdivision. The scholastic character
of these divisions is apparent enough, but we are assurcd by
Buddhaghosa that the Ajivakas accepted the conscious survssab of

! DN. i. 69; ¥Franke, DN, p. 50, n. 6.
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a soul possessing form, while the Niganthas held that the soy
was formless.

Then follow seven doctrines preaching the annihilation out-ang
out of the soul, the divergences depending on the state of thg
soul when it is annihilated. The simplest view is that the soy)
perishes with the body, the opinion of the Carvakas who Weyg
probably represented by the Lokiyatas® in early Buddhist timeg a
In the next view the soul is more than human, but PosSesseg
form, belongs to the sensuous sphere and feeds on solid foo(]’
though it is not perceptible; this soul also dies with the body
though it is different from it. The next is a divine soul, haviy
form, made of mind, complete in all parts; the next one that hyg
passed beyond all ideas of form into the realm of the illﬁ“i‘ty of
space ; the next one that has advanced still further to the i“hllity
of consciousness ; the next one that has attained the realm of ng
resistance or nothingness ; and the last one that is in the realy,
where there is neither consciousness nor yet unconscioushesg
The division here is again scholastic ; the last four states ar¢ ?10‘11‘1
taken from the four Jhanas or conditions of meditation wlnf:h arg
a valuable aid on the path of Nirvina ;® the first three ,.em‘m'd Uy
faintly of the first of the five divisi(;ns of the soulin the Tazl;hrzy(c
Upanisad, * the material, the hreath, and the mind souls, which gy,
the Upanisad are followed by the soul whose essence is intelllgenQQ
and the inmost soul, which i pure joy.

The same scholasticism and desire to work in other parts of the
Buddhist doctrine are seen in the next five views, which ho t.h"‘t
in this present world the living heing can attain complete sul‘.’utlo’k
The first of these views is the Carvika Opillioﬂ t]m(} n t}‘Q

pleasur‘es of the five senses is the Lighest and only cood t}mtln.mn
can claim ; the remaining four place it in the four Jhan®® Wwhiel,
with the four already mentioned, make up the eight pe,.f‘3 ctions g,

attainments (sanapatti), which, if wo may beliove the Jataka com,

! Rhys Davids’ view to the contrary (SBB. ii. 166 £ is clearly ""ltgw'l“;
cf. helow, ¢l vii., §1; Satrakytianiga, ii. 1. 15; Hilluln:mdt' KF., I ft. .
2 Supported l)y'experilncnts on criminals l;y P;'lya‘tsi‘- D& ji. 397 OV il
3 Below, ch. vi, § 2; ¢f. the three in DN, 195 ; il.lalt""i:l, (' et
“"4“13 (,]f ;}}md, Immaterial ; Beckh, Buddhismus, i, 71 f.
ii, 1 fL,
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mentary, were constantly practised by pre-Buddhist recluses. In
the first of these there is investigation and reflection accompanied
by zest and pleasure; in the second zest and pleasure; in the
third pleasure; and in the fourth complete indiflerence, a state
which suggests the Nirvana, but is deliberately distinguished
from it, however evanescent such a distinction may seem to
us to be.

Such arve the views in which these speculators are hopelessly en-
meshed ; but the Tathigata knows that these views thus insisted
upon will have such and such an effect on the future condition of
those that trust in them. But he knows far better things than
these ; he understands the rising and passing away of the sensa-
tions which create the craving whence arises the basis of becoming,
the harbinger of rebirth with its attendant results of death and
grief, lamentation, pain, sorrow, and despair. Itisin the know-
ledge of the origin and end, the attraction, the danger, and the
way of escape from the.six realins of the senses that liberation is
attained. These are the things, profound, difficult to realize, hard
Lo understand, tranquillizing, sweet, not to be grasped by mere
logic, subtle, comprehensible only by the wise, which the Tatha-
gata. having himself realized and seen face to face, has set forth,
and it is concerning these that they who would rightly praise the
Tathigata in accordance with the truth should speak. The Tatha-
gata, we are bidden to understand, has complete intuitive know-
ledge, and he is aware that speculation on these other matters is
definitely hostile to the attainment of liberation.

In the Potthapiada Sutta ! again we have a list of ten important
questions which ave left undetermined by the Buddha. They
raise the eternity or the reverse of the world; its finiteness or
infinity ; the identity or difference hetween the body and the soul ;
and the questions whether the enlightened man lives afier
bodily death, does not live, both lives and does not live, and
neither lives nor does not live. These questions are included in
those of the Brahmajila save those concerning the identity of the
soul and the body. Knowledge of these things, it is insisted,

1 DN. i. 187 f. The scholastic takes the world as the sclf, elearly wrongly.
Soul here is Jiva, vital principle.
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does not tend to tranquillization of heart or purification frc.ym
lusts or to Nirvana. Such an attitude, it is obvious, must raise
controversy and provoke ridicule, and in the Pasadika Suttant:t‘
the Tathagata expounds, with special emphasis and fervour, his
own position in response to such attacks, which arc treated as
taking in part the form of astonishment that the Tathagata, omni-
- scient as to the past, is less well informed as to the future. On
the contrary, the Tathagata, while able to remember all 1:119. past.
has enlightenment as to the future to the effect: ‘This is the
last birth ; there is no more coming to be.” Nor does the Tatha-
gata reveal all that is past ; what is not true, what is not fact,
what does not redound to the good of mankind, he leaves alone ;
nor does he reveal what is true, what is fact, but what does not
redound to good; but he reveals what redounds to the benefit of
man desirous of salvation, hoth as regards the past, the present,
and the future. He knows whatever throughout the world is
discerned, striven for, accomplished, or devised, by gods or men ;
all that he spoke between his enlightenment and his passing away
Was true ; us he does according to his word, and his word is accor-
ding to his going, he is styled Tathagata.®* We must accept,
therefore, from him the decision that no explanation is to be
given to a long series of issues: Is the enlightened one existent
after death, non-existent, both or neither? Are the soul and the
world eternal, not eternal, hoth, neither? Are they self-made,
made by another, both, or neither, having come into existence
fortuitously 2 Do these descriptions apply to pleasure and pain ?
Does the soul possess after death visible form, or is it invisible,
both, or neither? TIs jt conscious, unconscious, both, or neither?
An important new reason is given for the reticence of the Buddha
on these issues. He is silent,® not merely because knowledge of
these matters does not tend to Nirviina, but because men hold
various opinjons regarding them. What perhaps is more impor-
tant is that we find that the Buddha admits that he does not

Yeveal the past even when true and in accordance with fact, when
! DN. iii 134 . -
OF- JRAS, 1898, pp. 103 fT.; 865 IT. ; AJP. xxxii. 205 . ; Franke, DN-
P. 287; Eliot, Hinduism and Buddhism, i. 138, n. 2.
3 Udana, p. 11; SN, v. 437; DN, i. 179.
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it does not tend to edification, and we are driven to admit that
these doctrines may, in his view, actually represent the truth
svithout being worthy of exposition. This leads clearly to the
conclusion that agnosticism in these matters is not based on any
reasoned conviction of the limits of knowledge; it rests on the
two-fold ground that the Buddha las not himself a clear conclusion
on the truth on these issues, but is convinced that disputation on
them will not lead to the frame of mind which is essential for the
attainment of Nirvana.

The originality of such a position is obvious; it is artificial in
a high degree at the same time as it is ingenious, and it is legitimate
to accept this fact as evidence of the reference of the doctrine to
the Buddha himself. On any logical basis, of course, his position
was ensily assailable ; he accepted the impermanence of all reality
which results in the negation of self, and later in the utter
negativism of the Madhyamaka ; on the other hand, he believed
in the doctrine of the act with its abiding power potent to bring
about transmigration, without, it is true, the apparatus of a soul,
and this doctrine, by insistence on the mental aspect of action as
alone real, leads us directly to the idealism of the Vijiianavida.
Both his doctrines are emphatically met:physical, involving as
difficult and fundamental issues as any of those which he laid aside
as not tending to edification, and it was inevitable that the free
play of reason which he had not effectively discouraged would
result in the building up of metaphysical speculation of the very
kind he had deprecated. But his own doctrine is clear, and we
bave not the slightest ground to seek to determine what were his
views on any of the issues which he declined to explain. If indeed
he had formed any conclusions on them at all, and we have no
reason to suppose this to be the case and have his dying assurance
to the contrary,' it is certain that he deliberately withdrew them
from publicity. This fact alone explains how early in the history
of Buddhism conflicting views of great divergence could arise on

! DN. ii. 100; cf. Mil., p. 144 ; J. ii, 221, 250. Schrader’s opinion (JPTS.
1904-5, p. 1568) to the contrary seems unreasonable; cf. Jacobi, GN. 1896,

pp- 43 ff.; contra, Oldenberg, Buddha®, p. 240 ; Beckh, Buddhismus, i. 115, 120
who compares rather too seriously the Kantian antinomies, See Oltramare.

Auscon, 1916, p. 10.
3
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points which he had left untouched ;'the auth?l:ltt?r ;)tft 1l:ll;ei 1111(11:::}:
forbade effective speculation on many issues, but i e‘ t that 1
minaes (avyakata) open, and it was too much to e.\:a iy e
self-denying ordinance of the master would be respec

estri serious]
whose menta] activity and independence he had restricted ser v
in other regards.



CHAPTER ITT

THE FUNDAMENTAL CHARACTER OF RFING

Idealism, Negativism, or Realism

It is a natural tendency to read the past in the light of later
developments, and to seek to find in the later stages of a doctrine
nothing thatwas not, at least implicitly,contained in it from the first.

To this temptation, often fatal to historical accuracy, Professor
Franke has fallen a victim in his able and fascinating attempt?® to
prove that the early Buddhist view was, like that of the Mahayana,
negativist, though his argument rather establishes, even taken on
itsown claims, that the view was idealistic, with a tendency, not
wholly ‘conscious or articulate, to negativism. But the issue is
vital, and there is the authority also of Kern® for the view that
from the outset Buddhism was an idealistic nihilism ; there is
nothing internal nor external for him with true discernment, and
a realization of non-existence is the means to secure a safe crossing
of the tumult of life.

All the world of appearance, and this is the only world
recognized by the Buddha, the argument runs, is summed up by
him in the phrase the five groups of assumption (upadana-
Ikhandha), that is, our coming into relation with the apparent
things of this world; this very phrase shows coneclusively. that
only psychical value was attributed to the world, and this con-
clusion is confirmed by the use of the world of the term
Sarikharas, denoting ideas or presentations. Had the Buddha
believed that there was anything real behind the presentations,
he could never have committed himself to the doctrine of the
Kevaddha Sutta® that all the great elements and name and form

! KF. . 836 £, ; cf. ZDMG. Ixix. 467 ff. ; DN., pp. 807 fI.

4 Ind.’ gsddh., P '50, following Waddell, Buddh. of Tib., p. 384 ; cf. JRAS,
1908, p. 836, n. 1; Suttanipite. pp. 208, 194.

3 DN. i, 222,



48 THE FUNDAMENTAL CHARACTER OF BEING

are comprehended in the intellect of the Arahant, dying out when
it does. Name and form again, denoting the whole of the
apparent world, are made in the formula of causation' to be
dependent on intellect, from which they are preduced, and the
same formula asserts that existence depends on assumption, while
the body elsewhere is expressly declared to be nothing but the
groups of assumption.’ But the case it even stronger ; if any-
thing is to exist, it must exist for a subject, and the Buddha, by
denying the existence of any self, deprives the appearance of any
possibility of reality ; the self is a mere idle name, and one of the
modes of furthering liberation is the consciousness that no self
exists (an-atta-safiiia) ; nay more, we have the assertion that even
in pain, the most real of all things for the Buddha, there is no
self, and more generally all objects of our perception are declared
to be without a self (sabbe dhamma anatt@).® The belief, ‘I am’,
is a delusion which must be laid aside, and he who has entel"?d
on the path to salvation is already freed from the false belief In
the existence of a real body (sakkaya-ditthi). Form is nothing but
bounded space. The Buddhist is bidden to be guarded as to the
doors of sense; when he sees a colour with the eye, hears a sound
with the ear, smells an odour with the nose, he is not to assume
an object corresponding to the sensation (na nimitiaggahi hoti)*
The changing, painful character of existence is correctly held by
t%xe Buddhists to be inconsistent with true reality, and it is
significant that the Buddha declines to discuss the question, from
the nihilistic point of view absurd, of the continued existence aftex
death of the soul, or the eternity of the world. An essential part
of the discipline to attain Nirvana consists in the overcoming of
the flelusion of the existence of t:orms; in the Jhanas the expert
attains the convietion of utter non-existenco (akificannia).

Even more clearly the idea of negativism is cluimed to exist in
the Mujjhime Nikaya ; the every day man, we are told, who
knc?ws nothing of the law, takes earth for earth (sazijasuiti) snd
believes in it as earth (maifiati), and so on with a wide range of
terms, including the four Buddhist Jhanas, unity, plurality, and,

! Below, ch. v, ? MN. i, 299,
® DN. iii. 248 ; MXN. i. 228, 435. 4+ DN 70,
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Iast but not least, Nirvana itself. But the man with true
enlightenment thinks very differently; he accepts (abhijanati)
earth as earth, Nirvana as Nirvana, but in them and in all else he
does not believe (sa nibbanam na maiiniati).' Or again, the Buddha
declares that though he first appreciated the earth as earth, yet
when he recognized that it was without the essence of earth it ceased
to exist for him ; and the essential condition of release is freedom
from the delusion ‘I am’, ‘I shall be’, or ‘I shall not be’ and
ideas regarding the eternity of the world. Belief in the existence
of ideas is merely a raft to enable men to cross the ocean of exist-
ence ; this accomplished, it should be cast away for the useless
thing it is.®? It is significant that the desires are called empty,
hinting at the non-existence of the objects of desire, and the AMaj-
Jjhima freely contains the idea of voidness; 3 more important still, the
Saugiti Suttanta of the Digha recognizes concentration described
by three epithets, recognized in the Mahfyana, which may be
rendered as concentration which interprets things as void (su//ialo),
which recognizes no objects of perception (animitfo), and which is
without desire for such objects (appanihito); the suggestion that
these three significant termini have been interpolated from the
Mahayana in the Digha may safely be dismissed as wholly
implausible.*

The negativism of the Buddha, therefore, appears in effect as
the belief that all that exists is unabiding presentation, deprived
of any true reality through the absence of any self, so that the
Buddha decidedly casts Berkeley in the shade by the fervour of
.his scepticism. We cannot deny a priori the possibility of so
advanced a view, but we are equally not compelled to accept it
because it is that of the Mabayina; the evidence must Dbe
serutinized impartially and without prejudice tor or against.

_Here at once we meet with difficulties in the way of the
suggested interpretation ; ‘the five Upadanakkhandha may more
easily be rendered as referring to the five physical and mental

V MN.i. 4 f; cf. APP, p. 9; KV. ix. 2; trs,, p. 283, n. 1.

2 MN. i. 829 ; iii. 246; i. 184 (Vajracchedika, 6).

3 ii. 261 ; i. 297 : sufiflam idar atlena.
4 DN. iii. 219; cf. Walleser, PP,, p. 12; Cawmmapada, 92 has sufiflate

animitlo ca.
2693 D
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constituents, which make up the individual such as Buddhig,n

recognizes it, and which arise from grasping, from desire of

life ; nothing is thus determined as to the nature of the objectg
grasped; or in a slightly different sense it may be rendereqd as
groups (of objects) after which there is grasping, eq‘ually in
conflict with the suggested rendering ; grasping, in fact" 18 not thg
subjective creation of ideas, but the effort of the individual to
seize-what he foolishly desires. THS is the precise sense of the
doctrine that becoming depends on grasping; there is "?thlng
here to suggest that becoming is a mere fiction of the mind.

As little can we accept the doctrine that Sarmkharas denotg
ideas or perceptions, which is supported by the remqu&b]e
doctrine that in the first member of the formula of causatxo.n Weg
have an assertion that our ideas all rest upon ignorance, intey.
Preted as ignorance of the illusory nature of the world; the lflst
view is wholly without authority in the Canon ; ignorance whic),
produces the Sarkharas is ignorance of the four noble truths ¢
Pain or misery, its origin, its destruction, and the path for thag
end.? Sarixkhara, like the Sanskrit Samskara, is a term of varylzag’
but consistent ang intelligible meaning; it denotes the I}mku?
ready or complete something for an end—an idea emphamze.d.ln
the compound Abhisainkhara, and also the result of t!le aCt‘Vlty
when achieved. Hence it has no exclusive application to th.e
psychical. sphere ; the movement given to » potter’s wheel jq
styled an Abhisarhkhara ;* the wheel rolls on so long 88 thg
impression thus communicated lasts. Henco Sarnkbaras May be
divided, as often, between those of the body, speech, or thou]gélt H
expiration and inspiration ave Sarnkharas;* when the B}“ d!la
decides to enter Nirvana he lets go his Ayusarhkhara,f his dig.
position to live, the motive force which but for his decision fvolllld
have continued to keep alive his mortal frame ; it is inconceVable
that nothing more is meant than that the Buddha laid 2Side

. GG

+ Of. Rhys Davids, S jif, o4, Oldenberg, Buddha®, p, 271 B-7 “TA.
1917, p. 163 ; below, ch, v., § 8. nco €osm,

? SN. ii. 4; MN. i, 17 in no wise support Franke. Nor is ignor8 ¢
as Beckh (Buddhismus, ii, 103) contends. ibh. 136,

3 AN 112; of. ch, iy, § 3. 4 MN. i. 301 ; SN. iv, 203; };‘ Gl 113 .
o2 DN. ii. 106; of. MN."s. 205 £.; SN, ii. 266; J. iv. 215 ; SBB- '
Beckh, Buddhiemus, i, 0,n.2

l
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merely 2 subjective process. 'I'he same point arises regarding the

Sarkharas which affect the form of rebirth of the dead ; a monk

who forms a resolve to be reborn in a noble family achieves this

result from the Sarkhiara thus framed ;' here again we cannot

Lelieve that the rebirth is a pure figment of the creative imagina-

tion, just as little as it is credible that a man who has the
disposition to pay a visit (gemikabhisamkharo) has merely the idea
of himself as on a journey.” Such a conception is clearly far from
the texts, which frankly tell us that a man forms the Samkhara
of the body when a body exists, and it is incredible that the hody,
which is described as the ancient deed made ready (abhisarikhatam)
and mads real by mental activity (ablhisaricetayitam), is really to be
understood as merely the ancient act conceived or presented to
gonsciousness as existing.® The difficulty of Franke's view appears
still more clearly when it is remembered that the Samkharas are
one of the five Khandas which constitute the individual of
Buddhism ; they rank alongside of material form (rapa) or body,
feeling (vedana), perception (sasiiia), and intellect or consciousness
viitiana), and there is clearly no room here for the concept of
ideas; rather they are the dispositions which lead to rebirth,
precisely parallel to the Samskaras, which in the Samkhya system
represent the predispositions of the individual resulting frem .the
impressions left by former thoughts and deeds. In the chain of
causation the Sarmkhiras play the same role; they are not the
creation of ignorance of the illusory character of the wrorld;
something much simpler is meant ; by reason of his ignorance of
the doctrine of misery as taught by the Buddha, the unfortunate
man commits actions and so produces dispositions which lead on
to fresh birth.

Nor is there any possibility of giving an idealistic interpretation
to the derivation in the chain of causality of name and form from
intellect or consciousness. Here again we are confronted with
the excessive desire to read idealist tendencies into our sources.
Taken in themselves, the words might be interpreted as an
objective idealism ; the intellect as absolute might create the

universe; such an interpretation is impossible for
S SN.ii. 64 f.

whole
1 MN. iii. 100; DN., p. 810. *2'MV. vi. 81. 2.
p 2
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Buddhism, but a subjective idealism is equally and ludicrously
out of place; the Mahanidana Sutta gives us the simple scense:
“Were cognition not to descend into the mother’s womb, would
name and form become constituted therein?’ Moreover it is the
continuance of this element in the womb which leads to the
growth of the embryo, and its final birth. We have here a crude
enough idea, but it is perfectly plain in sense, and the idealistic
interpretation of Franke is wholly impossible.’

There is no more substance in his other contentions; to watch
over the senses conveys the reality and danger of sense impres-
sions, not their non-existence. The man who perceives forms
does not pay attention to their specific peculiarities (nimitta) ;2
that is a very different thing from not recognizing the existence
of objects of sense, regarded as the cause of our sensations,
& meaning unknown to nimitta in the Canon.®* The enlightened
man is not 80 unwise as to disbelieve in Nirvina, the final truth ;
but he is not to engage in idle thought regarding it, and, if one
learns to disregard the earth, it is only because one realizes how
little of a permanent a]l embracing entity it is, not that it is void
of earth character. It is perfectly in keeping with Buddhist views
?o deny that the predicate self can apply to pain or misery, which
1s the true sense of the phrase dullhe anaflasaiiiz. The third
Jhana gives no aid to the theory; it is not an expression of the
tl‘l.lth of reality, but merely a phase of meditation in which the
fxpxrit attains a condition of nothingness, preparatory to enterihg
m!;o a further state which is neither consciousness nor uncon-
sciousness. Nothing can contradict more effectively the idea of
the m.ention of meditation on the void, as meaning the unreality
of ex1stence,. than the Culasuiifiata Sutta of the Majjhime ;* the
process consists of meditation, first on the conceptions man and
village, thence to the more abstract idea of the wild, then to the

more abstract earth as such, then to the boundlessness of space,

1 DN. ii. 63; Walleser PGAB oy tos .
With the sid o Schopenhz(tuer. ., Pp. b3 f.) converts this into motaphysics

2 Cf. KV..x. 3, p. 888,
8 As cause even it is rare (Therag. 1100, MN. iii. 137 ma

be casos) ; Aung,
CP., pp. 67, 211; Oldenberg, GGA, 1917, p. 161. On the . r i
829, sce Oldenberg, Altind. P’rosa, p. 44, n.’ lrf " the transl. of MN. i

4 No. 121; cf, also DN, ii. 156,
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then to the infinity of consciousness, thence to the sphere of
nothingness, then to that of neither consciousness nor uncon-
sciousness, then to a concentration which is without specific
characteristic (animitto), and thence to liberation; in this state
there is voidness of the defilements (@sava) of desire, becoming .
and ignorance, but non-voidness regarding the corporeal body,
whose reality thus stands out in the clearest way.

The same frank realism meets us once more in the doctrine of
perception, Already in the Canon® the process of sensation is
compared with the rubbing of two sticks to produce fire, the
simile clearly applying to the contact of the organ of sense and
the object. Nor was this view abandoned even in the late
Alilindapaiiha, where the contact of the eye and the object is
likened to the butting of two rams or the clashing against; each
other of cymbals. Naive realism no doubt, but unmistakable, and
the genuineness of the feeling is shown by the effect it has on the
doctrine of the act. The Canon® no less than the Milindapaniha
admits that accidental happenings are possible; disease and the
forces of nature may overwhelm with misfortune a man who has
deserved no such ills, a dogma which is frankly destructive of the
full efficacy of the doctrine, and whose acceptance shows how
little early Budghism was ablo to rise above the' simple and
natural realism of early thought throughout the world.®

It is, further, a misunderstanding of early Buddhism to treat it
as regarding ecverything as phenomenal, whatever its real
reference, on the score of the use of the term Dhamma to cover
all objects. The contention appears to be that, because Dhamma
is sometimes used to denote the objects of mind as opposed to the
objects of the senses, therefore, when it appears used to cover all
objects or things, the meaning is that all things are primarily at
any rate mental data, states, or phenomena. The conclusion is
wholly impossible; it is true that Dhamma is used of the data
with which the mind, as opposed to the senses, works, but it is
emphatically not used of the material on which the senses work,

1 DMN. iii. 242; Mil, p. 60; ch. x. § &

? Cf. KV. xvii. 8; xvi. 8; Mil,, pp. 185 ff.,, 180. KV. xvi. 8 is indeed
perbaps a direct denial of an idealism of the Andhakas and Sammitiyas.

3 Tor other arguments for negativism, see below, § 3, ad fin.
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and its general application is not to be explained by any theory of
phenomenalism ; as will be seen, it may be either the result of
the natural extension of a term in meaning, mental conditions
obviously having a special importance in the eyes of teachers
whose aim was mental training, or the use may be inherited by
Buddhism from Brahmanism, in which the way for it was certainly
paved in the Upanisads, but more probably it is simply due to
the fact that it is mind that reallv knows and discriminates sense
objects. The generality of the use is sufficiently indicated by the
synonimity with Sarmkhara, a term which includes all sides of
existence, material and spiritual.' It is significant that in the
first work, where the term Dhamma appears used systematically,
the Dhammas as objects ave distinguished as material (»:itpino) and
immaterial (aripino). There is not a trace of a suggestion that
" the different kinds of matter are merely ideal, or that ‘we only
know of the elements and their derivatives as reflected in, con-
structed by, human intelligence.’ 2

Curiously enough Professor Walleser,* who recognizes that the
subjective character claimed for Dhamma is erroncous, himself
believes that early Buddhism accepted the doctrine that the wiole
world, whatever its transcendental character, as known by our
senses is a product of consciousness. This dectrine is derived
from a very ingenious, but extremely improbable, explanation of
the doctrine in the chain of causation that name and form depend
on consciousness (vijiiara). Name and form, it is claimed, denote
,ﬂ.le phenomenal being in its entirety, ag possessed of qualitative
discriminations which are appreciated by consciousness through
resistance contact (patigha‘samphassa), and of different descriptions
which are gathered by designative contact (adhivacana-samphassa)-*
The converse doctrine, also canonical, that consciousness depends
on name and form° is explained as the other side of the relation ;

the empirical consciousness is impossible save in relation to an
* DP. 277 ff.; AN. iii. 134 ; vi. 102 f.; Oldenberg, ZDMG. lii. 687, n. 2
f y s y V1. 1U< 1L > ¥ 1G. lii. 687, n. &
MY i 228, 230; SN. iii. 182; PD,, p. 86, O ,
sych. Ethics, pp. xxxii. ff,: & N ,: i s Davids’
view ; of, JRAS. 1914, p. 465, " P- BL AL give Mrs. Rhys Das

3 PGAB:, pp- 33 f£,, 51 fr, 97 f. His deduction of idealism from DS.,
§§ 1044 f. ignores the realism of § 1050.

¢ DN. ji. 62, 5 SN. iii. 114.
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object. The explanation is hishly ingenious; but it is clearly
contrary to the obvious meaning of the terms, and the role
regularly played by consciousness and name and form in the chain
of causation. The distinction of the two kinds of contact
mentioned in the passage of the Digha relied on is explained for
us by the Vilhaiiga, and Buddhaghosa, whose evidence on the
sense of technical terms such as these may be safely regarded as
valid. In that text perception (saiifid) is distinguished as per-
ception of resistance (patigha), which is the case of ordinary sense
impressions of external objects, and mental as perception by name
as when one asks a question and learns the thought of another by
speech. These two kinds of contact, says our passage in the
Digha, can be explained only if both name, i.e. the spiritual
aspect of the individual, and form, the material aspect, exist.
‘Were thore matter alone, there could be no designative cognition ;
if spiritual elements alone, no resistance cognition. There is,
therefore, nothing whatever here to suggest that early Buddhism
accepted the doctrine that ‘die Welt ist meine Vorstellung’, a
doctrine which it is probable they would have found it far from
easy to comprehend.!

A similar misunderstanding of a passage 1n the A#guflare and
Swivyutta Nikayas has led Professor Rhys Davids ® to give credit to
the doctrine that ¢ the world, as we know it, is within each of us’,
being attributed to early Buddhism. The Buddha is represented
as saying : ‘Verily, I declare to you, my friend, that within this
vary body, mortal as it is and only a fathom high, but conscious
and endowed with mind, is the world and the waxing thereof,
and the waning thereof, and the way that leads to the passing
away thereof” We are asked to accept as parallel with this
Schopenhauer's 3 saying : ‘One can also say that Kant’s teaching
leads to the view that the beginning and end of the world are not

1 A differcnt version, based on AKB. 50, is suggested by Poussmn, TDC,,
pp. 19, n. 2. 22, Denominative contact sunply refers to mind act1v1ty m
.1331gmn" names. But the cunomcul tradition way be correct; SBB. iil.
59£11 1; DS., § 4; trs.,, p. 7, n.

SBB. ii. 274 Beckh (Buddlusmus, ii. 99, 102, 110, 119) also denies the
recognition of any material reality by Buddhlsm cf. Hardy, JRAS. 1901

p. 183; Aung, Compendium, pp. 228, 255 admits an undexlymg reality.
3 WWV : K88,
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to be sought without but within us.” Professor Walleser' is content
to accept this assertion as another statement of the doctrine of the
fact that the world can exist for a man merely in his presentation
of it, while he justly denies that it is intended to be a statement
regarding transcendental reality. But we must go further ; the
statement, in fact, is not intended to be a deliverance on
metaphysics ; it is merely an assertion of the simple truth, from
the Buddhist point of view, that the essential fact of existence i8
the misery which affects the individual and from which it is the
individual, who by his own effort in following the true path of
salvation, must work out his own destiny.

2. The Impermanence and Biscry of F-istence

Such measure of validity as may seem to belong to Professor
Franke’s theory lies precisely in the fact that the value ascribed by
the Buddha to the things of the world of experience was extremely
low. Itis perbaps a naiural and easy step to be led hence to the
belief in the unreality of existence, but it is a step which the
Buddha, it is clear, never took. For him the reality of existence
was unquestioned ; it was the deplorable fact of the misery
prevailing, which led to his elaboration of the doctrine of salvation ;
and to have adopted the view of thé unreality of the misery which
he sfought to teach men to escape would have been to destroy the
basis 'of his teaching, and to deprive men of every incentive for
adopting the course of self discipline which he inculcated with
a fervour which leaves no doubt, even through the formality of the
Canon. of his sincerity in his belief in his mission of healing the
wounds of humanity.

VYe may, indeed, for once believe that we have reached a doctrine
which goes back in form to the Buddha himself, in the fact thab
his central teaching is always represented as the exposition of the
four.noble truths of misery, its origin, its cessation,.and the path
le.zu?lfng thereto. The parallelism with the Samkhya and Yoga
dw.xsmn of topics regarding liberation is striking, but more inter-
esting is the comparison with the division of medical topics into

1 PGAE., pp. 83 £ ; cf. Psych. Ethics, p. XCV.
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disease, origin of disease, health and healing, though we are still
without proof that the medical is the older application.! Birth,
old age, disease, death, union with what is disliked, separation from
what is dear, unsatisfied desire, and all the elements that make up
the individual are misery. The ground of this judgement is plainly
expressed in the great sermon at Benares? when he expounded
to his first disciples the doctrine of the distinguishing marks of
the non-self. The five constituents of the empirical individual,
material form, perception, feeling, dispositions, and intellect are
each declared not to be the self; they are admitted to be unenduring,
and therefore misery is predicated of them. Whatever is imper-
manent is misery ; whatever is misery is not the self; whatever
is not the self is not mine, I am not that, that is not myself. The
essence of impermanence is misery, and the doctrine is held so
strongly that it is impossible to ignore its intellectual antecedent
in the doctrine of the Upanisads, which finds in the immutable one
absolute the completeness of bliss, and contrasts with it, and
therefore casts a pessimistic atmosphere over, the changing
manifold of the world of experience. But the doctrine is not
a conclusion on metaphysical grounds; it is supported as an
observation of fact® made by the omniscient. The waters of the
four great oceans are less than the tears shed by man in the inter-
minable course of existence for the loss of father, mother, brother,
sister, children, relatives, and goods. The mother who at the
burning place calls in sorrow to her daughter J1va, is answered that
cighty-four thousand maidens of this name have been burned at
the spot. The pains of birth, of old age, of death, of disease, and
decay are omnipresent ; the merchant strives hard amid difficulties
of climate to win wealth, which he then must anxiously guard
against thé greed of the sovereign and the danger of fire and water.
To gain their desires men commit theft and murder; they pay
penalties of cruel torture on earth, and even more horrible is
their fatein hells to come. The gods share in the common lack of

1 YS. comm. ii. 15 ; cf. Oldenberg, LUAB,, p. 829.

2 MV.i. 6. 88 ff.; ¢f. MN. no. 85; LUAB,, pp. 115 f,, 233 . ; Keith, SS.,,
pp. 18, 15 £.

8 See o.g. SN. ii, 179; iii. 1561; i. 183; MN. i. 85 ff.; AN. v. 144
Oldenborg, Buddha, Pt. 11, ch. i.
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permanence ; doubtless they possess length of life, like the gods
of Empedokles, but they like men must bow to the law of the act;
the merit which has won them their places will be exhausted and
2 new existence will begin for them. It is difficult to resist the
impression created by the endless repetition of the idea of misery
a8 dominant, expressed, frequently in beautiful form, in the
stanzas of the Dhammapada and the Z'era- and Lherigatha, that the
belief in the misery of existence was no product of dialectic, but
was founded on the physical and social conditions of the time,
acting on minds of special intellectual acumen and sensibility.
Another factor, however, must be allowed for ; the opposite side of
the picture is the happiness which is the lot even in this earth of
the disciples who follow the path laid down by the Buddha, and
it is but natural that the dark side of life without this consolation
and assurance should be depicted in vivid colours ; it was natural
for those who had abandoned the lusts of the senses to regard the
world without them as blazing with fire and enveloped in the
smoke of the burning. But it would nonetheless be contrary to all
probability to minimize the veality of the empirical basis of the
Pessimism, which is an undeniable and essential featuro of the
world view of the Canon, although its darkness is mitigated bY
the fact that the teaching of the Buddha offers release from it. In

the ultimate Issue, it is true, the view of existence as a whole'
cannot be deemed to be vessimistic, but all empirical existence falls
under this ban.

It will be seen that the whole discussion of the issue of misery
is based either on the

haoo; preconception regarding the possibility of

APpiness for the ahsolute only, or on empiric observation of the
actual misery of existence, There'is nothing in the Canon to show
a full appreciation of the fundamental issue whether in itself desire
18 IG)I?aS\{rable- or painful ; the idea that the normal exercise of
activity is actually pleasurable, 8o that in any individual case the

?rdinary life of man is made up in the main of pleasure, not pain,
18 one which seems not to have occurred, doubtless because the
! See DP, 94, 197 fr,

. 378, i . ina. ii. 1 ¢ jv. 126. So
in the Yoga; cf. Beckh, IB o L 69 ff.; Udana, ji. 15 SN. iv

p uddhismus, ii. 90 f., who justly contrasts the
views of Schopenhauer or Hay . ’ i ;simism  is
unorthodos : KV 5. Hartmann. The doctrine of pessimi
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psychological analysis of the Buddhists contented itself in the
general run with verbal investigations. We have no guarantee
from the Buddhist attitude that the normal judgement of the
average Indian of the time, in the region where Buddhism arose,
found life on the whole unpleasant, and the empirical basis of the
Buddhist view may well be denied serious validity. The philo-
sophical preconception, however, would as often be sufficient to
meet any questions which might have been raised on this score, and
doubtless to him who was predisposed on logical grounds to take
a pessimistic view of the world, there was much to justify the
conclusion that the life and aims of the ordinary unenlightened
man were rather a pitiful thing.

The impermanence of the world, which causes its misery, is
asserted with as much emphasis as by Herakleitos, and, as we have
seen, with as little sense of its unreality, despite the constant
process of change which never ceases. There is no attempt to
prove the impermanence of the universe, and the Canon does not
attempt to define carefully what the term means; we are here in
the realm of ordinary common sense; the things of the world are
obviously evanescent, though they abide more or less constant for
various periods ; the body is far longer enduring than the actions
of the mind, and honce is to that extent more like the true concep-
tion of a self than any mental functions.! Here again it is probable
that the point of view of the Buddha was strongly influenced by
considerations of a philosophical character; the doctrine of the
Upanisads had found the true reality in an absolute without change
of any sort, which all the empirical world was relegated at the
best to a secondary and quasi-unreal form of existence, and its very
being by some bold spirits held to be doubtful. The Buddhist
view is again a middle way, a mediation between the extremes of
¢All is’ and ‘ All is not’. The world is rather a constant stream
of change, an oscillation between existence and non-existence,
according as regards the matter of the spirit to a causal law, but in
other matters largely accidental. ~ We cannot hold that the essence
of the world process was the law of causality,* not merely because,

1 SN. ii. 94; cf. KV, xxii. 8. See below, ch. ix, § 2.
2 Walleser, PGAB,, p. 60, u. 1. Bhys Davids, (SBB. ii. 1) makes the chairn
of causation pre-Buddhist.
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as Professor Oldenberg has recognized, such a concept is not in
accord with Buddhist tendencies of thought, hut because the Canon
does not extend the rule of the formula of causation beyond the
sphere of psychic events. What is asserted ' as a universal law is
that all forms of oxistence are impermanent ; the Saimmkharas or the
Dhammas,—tho terms come to be used practically as identical—
covering the material no less than the psychieal world, are without
self, perishing. and full of misery.

The process of impermanence is eternal, one mig ;
Canon to say, but on this point we are confronted with the dO.cm
that it is not a matier for us io inquire into whether there 1S any
beginning in time of the world or again any cnd, just as Weé m;l)’
not know whether there are limits in space to the extension oft]lfz
universe. 'We arc reminded once more of the narrow and severe Y
practical hasis of the Buddhist onutlook on existence; il t.lmt "o
know or are to be allowed to know is that we live in an.exlstenc:;
of constant change which essentially brings with it misery, anr
the oue path of liberation is to obtain freedom from &0y PM';'?
share in this existence of unrestful change. If ¢ pltimate reztlls);
and “our supreme and vital necd ” is no fixed basis, nor 1110‘:1:1]
centrul stand, but throbbing energies whirling in ordered f'h) P es’
whether of solar systems or of our own hearts and inte]l'ge“:}ca’
the consciousness of dynamical order replacing that of a st:.l 1 .
order; a Way of life which like the spinning globe beu'lS. o
forward on ijts bosom, more swiftly than we can journey on it ! 1
that beyond our best there ever rises a better hope’, then sme);
there is no greater travesty of facts than to say ? that such see
to be the end and outcome of Buddhist philosophy.

ht expect the
ne

! AN.i. 286; SN. ij 25; DN. ii. 1¢ ilos must be judged. b):

:\\c.l:;t ‘1(; asserts, not by what it ixnnl;lil:s;o lﬁog:,lrl,ll‘):ﬁgﬂght. That Bud(;i‘:;:i-";i

e IFVS u;ll_formnty of nature even in the psychic sphere is ﬂbs"l“t’?ly otency

is nllow dx:. 7, 8, nagainst Andhakas and Uttarapathakas. Magic poteh

s Mrse Rlo Lhwurt: bhatural law ; xi, 5; xxi. 4,

parison of ];ys Davids, Buddhism, pp. 246, 247, Tne relevancy of 16 £, 9%

160) appe ‘uddlnst views of cause with those of Demokritos (PP- vehic

enuses Ql ?;r’;' wholly lacking ; tho latter bLelieved in material, qot pSy in

Seies ':‘ f« ormer deals with the latter. Buddhism has no mterost‘ v
tee or the world of naturoe ; it aims at cffacing natural desire by a paryc

mental ¢ . ‘o X k " H : s ¢ bas¢
hindrn-:::l,l%l:‘_!{},;f,;Y,";fl;)“t'gm““““ the essential bond of family life as x Las

the com*
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8. The Absolute and Nirvana

The emphasis laid by Buddhism on the impermanence and ron-
substantiality of the world is plainly in harmony with the
depreciation of all empirical existence by the thinkers of the
Upanisads who exalted the permanence of the one absolute. The
question, therefore, inevitably presents itself whether the Buddhist
condemnation of the world of experience stands on the same basis
or whether, as at first sight appears the case, the condemnation
survived, and was even emphasized from the period of ea:lier
thought,! but the ground of that depreciation was abandoned,
presumably as a matter incapable of proof, and therefore a mere
idle speculation of constructive imagination.

¢ is noteworthy on examination to find that in the great sermon
at Benares on the chu.acteristics of that which is not the self, the
doctrine extends emphatically to deny the permanence as existent
of all empirical things; it does not, in point of fact, deny in ex-
press terms that there may exist anuiher realm of existence which
is exempt from empirical determination, and which therefore
might be regarded as absolutely real. Whether such a realm does
exist arises in a concrete form for Buddhism in the shape of the
issue ag to the fate of the enlightened man on the passing away of
his physical life. Nirvana, there is no doubt, can be attained and
normally is attained before the bodily death of the sage ; it brings
with it happiness of the highest order,? and inspires the poetry of
many of the stanzas of the TZera- and Therigathas. But, when
the bodily apparatus ceases to operate, what is the condition of the
enlightened one? Are we to believe that at this stage the exist-
ence of the enlightened one ceases, as is the view which appenls to
modern rationalism? Or does the Parinirvina mean the final
severance of connexion with the world of experience, and the
enjoyment of another sphere of existence which is true reality,
and accordingly exempt from possibility of explanation by empirical
descriptions?  The problem of the continued existence of the

1 Cf. balow, cl. vii., § 2.
2 It is accompanied by consciousncss of the destruction of existence and

vebirth; DN. i. 84 ; Beekh, Buddhisios, ii. 112 T,
4
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Tathagata after death is in the ultimate issue the same as the
problem of the existence of a true self; if such exists, then the
enlightened one must necessarily, as the highest product of the
world, be the possessor of such a self.

The answer given by the Buddha in the Canon is clear enough ;
it .is a definite relegation of the issue to the sphere of the indeter-
minates, marking the issue as one on which the master has not
thought right to declare any doctrine. When Vacchagotta ! asks
t!le Buddha_if the self exists, the latter remains silent and, ques-
tioned by Ananda as to the cause of this reticence, explains his
reasons convincingly enough. To assert the existence of the self
would be understood as acceptance of the adherents of the per-
manent self of the Upanisad type ; to deny the self would be to
approye the doctrine of those who believe that the self, without
ﬁu“f?catim to ensure liberation, does not on death transmigrate
s;; ]:v “tltsﬂy de§troyed. Again, to assert the existence of the
' essenti:‘ll P :e}’taxnly not have lead Vacchagotta to ac.cept the
self, whil ‘;c :ime tPat all the empirical world is essentially not-
celf did i: 0 ten}' lf: would have thrown him into confusion: ‘My
l‘ea;ons areno Previously exist? Now it exists no more.’ Tl.le
such a pass:sse:""{uy Pragmatic, but, even if we may feel that.m
the negationnghe 1dea is hinted at Lhat the true answer implies
no right to b&n absolute, it is perfectly obvious that we have
doctrine of ti: BGYOHd the plain assertion of the text as to the
with much fore uddha. We have the same doctrine expl.'.es‘sed
Nilaya,® wheye (:h] n t_he. Maluiikyaputta dialogue of the Mujjhimu
to answe the uzeldlsc‘Ple very energetically presses the Budfiha
and the COntitll)ue ; €8 of the limits of the world in space and time
The Buddha's rofe eXllSt.ence of the enlightened man after death.
made no un dertak;:a tls pel'fectly categor.ic; h.e insists that he
He is instead g oh Sgl to mstruclz his dlSClI?lOS in these matters.
the freeing of man);‘ ¢lan who gives such instruction as leads to

rom bondage, and information on the points

in question tends in p, W .
. vay t etore 18
not imparted by the mastery > the dorved ndand fherelore

To deny that the teaching of the Buddh

a himself stopped at
! SN. iv. 400,

24,426 cf. AN. iv. 67 ff.
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this attitude of agnosticism appears contrary to every sound
principle of criticism. It is true that it has been suggested that
it is impossible to conceive that the master would be contented
with offering nothing more positive in the way of a hope for the
future, but this is obviously to beg the question. By leaving the
matter unexplained the Buddha allowed men to frame their own
conceptions of the future of the enlightened man after death;
those who entertained strong desires for some permanent form of
life, even after liberation, were as entitled to cherish the hops, as
were others to accept utter annihilation as the due result, and we
really have no means of saying to what proportion of the disciples
either prospect would appeal ; western analogies show sufficiently
that there are many earnest thinkers who Dbelieve in the reality
and purpose of the universe—which the Buddha did not—and yet
accept the destruction of the individual on death with satisfaction
or resignation. It has, however, been urged! that we cannot
suppose that so able a thinker as the Buddha was without personal
convictions on such a vital issue, even though he may have deemed
on good grounds that it was neither advantageous nor necessary
to explain his opinions to his disciples. Here again we are con-
fronted with bare possibilities; it is quite legitimate to hold
that the Buddha was a genuine agnostic, that he had studied the
various systems of ideas prevalent in his day without deriving any
greater satisfaction from them than any of us to-day do from the
study of modern systems, and that he had no reasoned or other
conviction on the matter. From the general poverty of philosophical
constructive power exhibited by such parts of the system asappear
essentially Buddha’s, one is inclined to prefer this explanation.
The case ? for a positive answer to the existence of an absolute
reality, as entertained by a section at any rate of the early disciples,
is a totally different question and admits of serious support. Some

1 Schrader, JPTS. 1904-5, p. 158. The etymology of Nirviana (‘withont
craving (vana)’ according to ADS. vi. 14), *blowing out,’ does not help (ef.
JPTS, 1919, pp. 53 K. ; ZDMG. Ixix, 477).

% Schirader, JPTS. 1904-5. pp. 160 ff,, whose view« greatly cxaggorato
the philesophieal insight of the Buddha. Equally dubious is Walleser's
counter-argument (PP., pp. S f.) that denial of a self inevitably earvied with
it the denial of an absolute.
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of the contentions in favour of this view will certainly not bear
scrutiny ; neither the Buddha nor his disciples sirike one as
necessarily possessed of sufficient philosophical capacity to be
incapable of entertaining a negetive view on this topic, even if it
be granted as true that philosophy is forced to accept the meta-
physical conception of the absolute one, .lthough, if this idea be
realized in perfect sharpness, we are as unable to think as to deny
that the absolute one is either identical with, or different from,
the world. But it may be possible that the fair interpretation of
some passayes in the Cunon supports the belief that the teachers
of these doctrines did accept an absolute reality as the basis of
their depreciation of the world.

The doctrine of non-self (anattd) clearly asserts that there are
Mo eternal substances in the world nor yet substances which
perish utterly, but that the whole world is a process of becoming ;
anything in time could not be the true reality. Again the universe
in time includes and is aquivalent to the five constituents of nature
(khandhas), namely the four or includirtg ether (akasa) five material
elements and whatever consists of them, and every kind of
eo?sciousness or spiritual existence, extending to that of sensual
beings like ourselves (kamaloka), of the Great Brahmas and other
gods (rapabrahmaloka), and even of the most etherial unlimited
eonseiousness existing in the very highest spheres of nature

(arapabrakmaloka). But it does not embrace a being which can-
not be ca.lled corporeal or spiritual or both (ndmarapa) in any
sense, which would b,

1dbea trueabsolute. Now in the Alagaddapame
Sutta of the Majjhima! there i o striking denial by the Buddhs,

followiqg on an exposition of the doctrine of the noti-self and 8
dec-la}'atlon of the nature of the enlightened one as beyond nature
and inconeeivable already in this life. The accusaticn is made
thu‘t the Bu(?dha holds the destruction of a real entity (safe sutassa).
This he (}9:}1% absolutely; what he bids men throw off iz the non
ego'consmtmg of the five constitnents, bodily form, percoption,
feeling, the f’cisposit-ions, and intellect; ay the owner of s wood,
the argument seems to rum, is not injured by'tl;e taking away of
the grass, houghs &e. so the real entity is not destroyed by the
Viiao g
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laying aside of the constituents. 'I'his view may be strengthened
by the observation that the Buddhist formula applied to everything
in nature : ‘This is not mine ; I am not this; this is not myself
(' etar mama ; n’ eso *ham asmi; na m’ eso atl@)’ is applied by the
Samkhya * school in almost exactly the same form (ndsmi; na me;
naham) to exactly the same object, the whole of material and
spiritual nature, but with the single aim of expressing the absolute
otherness of the self (purusa) from nature. Nor is it inconsistent
with this view that the same Sutta contains a very emphatic
denial of the reality of a permanent self identical with the world,
& view which we must understand in the sense of the self of the
Upanigads: ‘World and the self are one; that shall I be after
death ; eternal, firm, everlasting, not subject to change, like the
everlasting one ; thus shall I stay:’ is not that, O monks, a mere
complete doctrine of fools? This doctrine may quite legitimately
be interpreted as an emphatic denial of the pantheistic view which
appears in certain of the Upanigads' and which would certainly be
wholly repugnant to the Buddha. We may, therefore, see in this
passsage a clear recognition that the absolute must be regarded as
standing wholly aside from empirical determinations, as being
without even the attribute of consciousness (vijiiana) admitted in
the Upanisads.

A further argument can be derived from the simile of the flame
applied early and frequently to the passing away of the enlightened
one. ‘As the flame’, the Suitanipita? tells us, ‘blown down by
the vehemence of the wind goes out, and can be named no more,
even so the sage, liberated from individuality, goes out and can
be named no more.’ In the Aggi-Vacchagotta Sutta of the
Majjhima Nikaya® we have a complete working out of the idea;
the flame ceases to appear when the fuel is consumed ; similarly,
when the different constituents of the enlightened one disappear,
the fuel of the Tathagata’s fire is consumed. But the Tathagata,
liberated from these constituents of spirit and material form, is
deep, unmeasurable, difficult to fathom, like the great ocean. The
comparison is indeed significant, for there is no doubt that the
Indian idea of the extinction of fire was not that which occurs to

Y Samkhyakarika, 64 ; Poussin, JA. 1902, ii, 289, n. 1. 2 1074. 3 i. 487,

2893 E
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us of utter annihilation, but rather that the ﬂan:ne re.turns tf) the
primitive, pure, invisible state of fire in which it f}msﬁed prior to
its manifestation in the form of visible fire. This view is expressly
attested in the (vetajvatara Upanisad,! which can 1'easor}ab15.r be
regarded as good evidence for the period of the ‘coming into
existence of the Canon. The same Upanisad contains, alfso, the
comparison of the supreme self with a fire, the fuel. of ‘whlch has
been consumed, showing vmphatically that the extinction of th.e
fuel has nothing to do with the destruction of the fire, though it
ceases to he visible, and the Maitrey: Upanisad,® a text of the Yo.ga
philosophy, with which Buddhism has much in common, applies
the simile to the action of the thinking principle: ‘As fire for
want of fuel comes to rest in its own place of birth, so, through
the cessation of its motions, the thinking principle comes to rest
in its own birthplace.’ .

In an interesting conversation® between King Pasenadi of
Kosala and the nun Khems we find again the refusal to answer
the question as to the continued existence of the Tathagata after
death, and an emphatic assertion of the deep nature of the Tathiagata,
illustrated by the impossibility of reckoning the sands of the
Ganges or the water drops in the ocean. Is this not to argue that
the Tathagata apart from the mortal constituents is something
real but ineffable ? True, it is possible t
the light of the negativism of the Madhyamaka; if all be void
(¢umya), tha nature of the Tathagata is a specially deep void, and
especially ineffable. But it is unwise to insist on seeing negativism

in passages where another explanation is not merely possible, but

probably more in accordance with the ideas of the teachers of the
early Canon.

A similar difficulty arises in the case of the discussion of the
view of an heretical monk, Yamaka, who formed the not unnatural
conception that the master taught that the enlightened one, who
had purified himself from all sin, when his body ceased to harbour

o explain the doctrine in

i, 18 (cf. Mil., p. 827) ; vi. 19, ? Older than Maitr, Up. _
® 8N. iv. 874 ff.; cf. Poussin, JA. 1902, ii. 246; Bouddhisme, pp. 172, 415;
Oldenberg, Buddha®, p, 824,

¢ SN. iii. 109 f. Cf. Patisambhidamagge, i. 143-5,
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life, was utterly annihilated. Sariputia confronts Yamaka with
the question whether the true self of the Tathigata is his material
form, and receives a negative reply. Similar replies are given to
the questions whether he is in the material form, or it in him, or
different from it, and so on with the four other constituents which
make up the apparent individual. Yamaka also admits that the
five constituents all taken together do not make up the Tathagata,
nor again is he without the five constituents taken together,
Sariputta then confronts Yamaka with the conclusion that even
in life he cannot comprehend in truth and essence the Tathagata,
and that « fortioriit is absurd to make assertions of him after his
death. Does this mean that even in life Yamaka cannot show
the Tathigata really to exist, and still less of course in death can
his nature he stated ? The interpretation is possible, and in entire
harmony with the Madhyamaka view, but it certainly does not
suggest itself here as natural. We have far better reason to
assume that we have once more an agnosticism coupled with an
indication that there is much more than the mere constituents in
the composition of the Tathagata. Insufficient weight perhaps has
been given in the discussion to this aspect of the question ; if in
life the Tathagata is ineffable, and not to be regarded as merely
made up of the constituents, there is every reason to realize that
he is still more ineffable in death.

We have, however, more positive assurances of the reality of
something over and above the empirical world. The end of
misery is conceived as a place where there is neither earth nor
water, light nor air, neither the infinity of space, nor the infinity
of intellect, nor the absence of everything, nor the laying aside
both of consciousness and unconsciousness, neither this world nor
yonder world, where there is neither movement nor rest, neither
birth nor death.! Moreover, there is something not born, not
having become, not made, not formed; were there not such a
thing, there would be no escape for that which is born, has become,
been made, been formed. The same text 2 alludes to the fate of
the enlightened who have attained Nirvina; as the path of the
fire when extinguished cannot be traced, so we cannot trace

! Udana, viii, 1; cf ii. 10. 2 Ibid. viii. 3. 10.
E 2
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the path of those who have been completely set free, who have
escaped the fetters ot desire, and have attained unchanging
happiness (sulha). But it is not unimportant to remember that
these utterances are from the Udana and that we must not press
unduly igolated assertions. Moreover, we must remember that in
all likelihood tne term Nirvana as indicating the final end was
taken over by the Buddhists from existing speculation, for the
term is freely found in the philosophic parts of the 3lalablarata,
which, though late in their present form, represent earlier doctrine,
and the Jains also accept it as an apt description of it as the safe,
happy, and quiet place which the great sages reack putting an end
to the stream of existence.! Associations sgtrictly speaking not
characteristic of Buddhism might easily cluster around such a
term, and we have in fact proof of this in the term Nirvanas,
element free from determinations (anupidi- or anupadhi-ses@ nibbana-
dhatu).2 Such terminology may be traced back to the distinction
between Brahman as the absolute without determinations (upadhi),
through which the absolute appears as the universe, but on the
faith of such an argument to claim that, to the Buddhist, Nirvana
is essentially the absolute parallel with the Brahman would be
to ignore the fact that Buddhism, like every new belief, was largely
2ompelled to put its wine into old bottles.

4. The Conception of Dhamma or the Norm

It is now possible to appreciate the precise significence to be
attached to the view of Normalism, conceived as the reign of
impersonal law, as the essential doctrine of Buddhism.* Dhamma
enters Buddhist thought with an interesting history : the Vedic
period shows us in the Brihmanas the development, to the
detriment of the older term Dharman, of Dharma conceived not
80 much as relating to physical order, but as the moral order
of the world, including in that term all matters pertaining to

.'- Ayaranga Sutta,i. b, 6 ; ii. 15. 25 ; for Yogainfluence cf. ch. vii, § 8. That
Nirvana is positive may be argued from its distinction from the inferior state
of nothingness (akificafifia) attained in meditation ; Beckh, Buddkismus, ii. 122.

h’ l}g.hﬁlxgann, Nirvapa, pp. 23 f., 114 f.; Oldenberg, Buddhal, pp. 488 f.;
ch. vii, § 8.

® Mrs. Rhys Davids, Buddhism, pp. 235 ff. ; Rhys Davids, SBB. iv. 54 ff.
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spheres later discriminated as law, custom, and etiquette. The
conception is admirably illustrated by a passage in the
Brhadaranyaka Upanigad® which tells of the absolute, Brahman,
creating the lordly class, the commonalty, and the servile class.
But still the creation was imperfect: ¢he created further a better
class, the law. This is the power or the lordly class, the law.
There is nothing higher than the law. So a weak man controls
a strong man by the law, just as if by a king. Verily, that which
is the law is truth. Therefore they say of a man who speaks the
truth, “ He speaks the law,” or of a man who speaks the law, “ He
speaks the truth.” Verily, both these are the same thing.’ Or
again®: ‘the waters are the law; hence, whenever the waters
come down to the world, everything here is in accord with the
law. But whenever there is drought, then the stronger seizes
upon the weaker, for the waters are the law.” The conception
of regularity in the physical and the moral sphere is thus as
effectively brought out as the parallelism between the two aspects
of order. The conception is as old as the Rigveda, for it is
embodied in the conception of Iita as moral and physical order,
and the parallelism of the Avestan counterpart of Rta even
suggests that the idea is Indo-Iranian. Nor in the Rigvede is the
moral order the creation of a god, even of Varuna; Rta itself is
divine and independent of the gods even if Varuna and the
Adityas are its guardians par cxcellence.’ Normalism is, there-
fore, present in the earliest Indian thought known to us, just as
the gods of Homer are faced with Anagke; the Tao of Chinese
thought presents another obvious parallel.*

Buddhism, therefore, in laying stress on the presence of law
in the nature of things, was merely developing a doctrine which
was fully realized in the Brahmanic circles, though in the new
belief much greater stress was directed to this conception, as a
result of the lack of concentration on the absolute as real.
Dhamma is freely and widely applied ; it denotes the laws of
nature: man’s body falls under the rule of decay; it equally

1. 4. 14, See Oldeuberg, VW, pp. 188 ft. 2 ¢B. xi. i. 6. 24.
3 Oldenberg, Religion des Veda, pp. 194 ft.; Keith, Indian Mythology,
pp. 238 f.

t Grube, Die Religion und Kultwr der Chinesen, pp. 86 ff.
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applies to the law of impermanence enunciated by the Budd.ha;
whatever comes into being is subject to the law of destruction
It applies with special appropriateness to the chain of causati'on )
he who sees the chain sees the law, and vice verse. The various
members of the chain stand in a relation of accordance with. law
(dhamma-thiti), and the knowledge of this relationship is itself
subject to the law of evanescence (Khaya-diamma). The progress
to enlightenment on the part of the individual is regulated by law ;
the aspirant who has .entered on the path to salvation is subje(.:t
to the rule that he cannot fall away from the fulfilment of his
purpose ; the non-returner (anigamin) to the rule that he cann?t
be born again in this world. Dhamma applies equally to law 1n
the sphere presided over by the king and his judges. It covers
again the norm for the castes, and the duties which that norm
exacts from them, and all action in accord with duty, in contrast
with Adhamma, disobedience to, or discord from, the norm. It
denotes whatever is righteous or good, with the samc contrast;
indeed in the Milindapaiha® we find a curious (uasi-personification
of the idea, just as in the Catapatha Brakmapa* a god, Dharma,
the' embodiment of righteousness, appears formally. In a less
bregnant sense Dhamma denotes any usage or practice, without
regard to its moral quality ;. it expresses the characteristic of any
berson or thing. §till more vaguely it comes occasionally to be

used almost as g synonym of cause or ground (hetu), with which
the commentators identify it.?

By a natural development of meaning Dhamma comes to be
selected as the description of the Buddha’s doctrine, but equally it
can be applied to the views of othey teachers; in the first use it is
Ofte:n qualified as the good law, or the noble (ariya) law, a term in
which it is unwise to see any ethnical consciousness, or the law
of the good man. In the compound Dhammu-vinaya we have an
eéxpression for dogma and disciplinary regul
the teaching in its complete form,
element of Buddhism or most of
itself,

ation, or, as one idea,
for the order is as essential an
the rival faiths as the doctrine
The essence of the Buddha’s Dhamma is variously given,
; D. 207; SBE. xxxv. 295, n. 2; Poussin, JA. 1903, ii. 406, n. 2.

X 4.3, 14, 8 Geiger, PD., pp. 82 f.
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though the result is the same ; it embraces the four noble truths,
or their equivalent, the knowledge of the true character of the
empiric world (sakkaya); the chain of causation; the nature
of the aggregates (Llandla) which constitute the individual as
impermanent, of the six senses, and of the six elements including
consciousness.

In keeping with the Brahmanic tradition is the frequent use
of Dhamma in the seuse of truth or reality, .though Dhamma
actually appears alongside of truth (sacca), in which case it
denotes something superior to ordinary accuracy. In this sense
we may best take the common phrase ¢ he sees the Dhamma’ and
the term ‘insight into Dhamma’ (dhamma-vipassana), and *‘the
eye of the Dhamma (dramma-cakkl)’. But of course such
passages admit of the interpretation of Dhamma as denoting more
than mere truth, as signifying the essence of things. That
Dhamma has this sense appears clearly enough from its obvious
substitution for the idea of Brahman, or its use alongside of the
older expression ; thus the way of the Dhamma replaces the path
of the Brahman, though that also occurs;’® he who thinks of the
Tathagata dwells with the Brahman or Brahma ;2 the eightfold
path which leads to Nirvana is styled indifferently either the
Brahmayina or the Dhammayana ; the followers of the Buddha
are sons and heirs of the Dhamma, even as the Brahmins claim to
be born of and heirs of the Brahman; the Tathngata is said to
have the Dhamma as his body, the Brahman as his body, to be
one with the Dhamma, one with the Brahman.? Very rarely the
Dhamma seems to be regarded as replacing the Atman in the
Brahmanic use as a synonym of the absolute.*

How far can we hold that the norm is regarded as more than
an abstraction, as something truly real lying at the bottom of, and
determining, the world? It is clear that the norm is sometimes
regarded as almost, or completely, equivalent to the highest
reality or force. We find the expression ‘pay homage to the
norm’; the wise show reverence to it ; Upali instructs the elders

! SN. i. 141 ; Therag., 689; Chand. Up., iv. 15. 5,
32 AN.i. 207, 3 DN. iii. 84, 81.
4 Cf. SN. v. 6; DN. ii. 100; attadipa, dhammadipa; J. v. G6.
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in discipline, standing out of regard for their seniority, while
they stand also out of regard for the norm (dhammagaravena).'
Especially interesting is the tale of the difficulties of the Buddha
after he had attained full enlightenment; he felt the need to
study under a teacher to pay him honour and respect, but could
see none in the world of gods, Maras, Brahmas, ascetics, or
recluses; ‘this norm then, wherein I am supremely enlightened,
what if I were to live under it, paying it honour and respect ?’*
The norm is incorporated in the Tathagata; hence the Bfilinda-
paithe® explains there cr.nnot be two Buddhas simultarieously, for
the earth could not bear the weight of so much Dharma. The
horm as a motive force appears also prominently in the Aggnfiﬁa
Syttanta,' where the claims of the Brahmins to pre-eminence on
the ground of birth are dismissed ; in every class there are cases
of virtuous dispositions and of evil ones, and an Arahant may
arise in any, possessing pre-eminence by reason of the norm, not
without its co-operatiou. It is because of recognition of the norm
that Pasenadi, the Kosala king, holds the Buddha in honouf,
though the Buddha's people, the Sakiyas, are inferior to him and
pay him homage as mere vassals. So, too, the followers of the
norm are superior to Brahmins, The theme is further elucidated
by a tale of the origin from time to time of the world, after it has
been dissolved into the lowest form of being; at this time most
spirits have been reborn in the world of radiance, but, as there is
evolution of the earth, there is decadence among the spirits, whose
radiance declines; in the course of evolution the lordly class of
Khattiyas arises to preserve order, Brahmins further moralitys
Vessas perform various trade tasks, and Suddas live by hunting
and low occupations, all in accord with the norm, which marks
out the Arahant as the highest in the world.

The conception, it is plain, is vague, and does not really
advance further than the old Vedic idea of Rta or the later
Brahmanic Dharma; it recognizes, however, that there is more
Fhan mere change based on causation in the world ; there i8
lmmanent in reality the norm which makes the Arahant the

1 VP ii. 168.

. 2 SN.ii. 188 f.; AN. ii. 20 f.
S pp. 237 f. < DN. iii. 80 fr,
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highest of beings, and which in its special application to the
classes of mankind secures them appropriate occupations. What
is specially significant is that this norm has no vision of the
progressive improvement of the world; the whole is pictured
perfectly steadily as a process of evolution and involution, which
persistently proceeds developing the same results; there is here
no room for visions of a golden age to be attained on earth, nor
material on which a reforming spirit could arise. The Arahant
seeks and attains under the norm an enlightenment for himself,
and thus subtracts himself for ever from the otherwise endless
series of births and rebirths.

It is less easy to trace in the early Brahmanic literature the
conception of Dharmas as objects or things, a sense which
unquestionably is common in the extreme in Buddhism. We
have, however, the idea clearly in two passages of the Katha
Upanisad ;' the man who regards objects (dharman) separately,
who sees no unity, pursues after them, and the wise man is urged
to lay aside what is material (dharmya) and seek what is subtle
(ana). It is quite impossible to accept the view? that the
primary sense of Dhamma is idea, for there is no conceivable
ground, etymological or otherwise, whence this meaning could
emerge, and it is obviously not found in the Upanisadic use of the
term.  Equally impossible is the suggestion® that the termr
denotes the regularities which are the relations for the minc
of the super-sensuous reality of change, which is the absolute truth
for Buddhism. More tenable is the suggestion* that the plural
use of the term, which is presumably the older, as it is by far the
most frequent, arises from things being regarded as manifestations
of the natural and spiritual law which underlies reality. Yet
this is perhaps too deliberately metaphysical a conception, and it .
is more plausible that the origin should be looked for in Dharma,
considered as the fundamental or regular nature of a thing; in
Buddhism ° we have the conception of the Dhammati, or essential

Tivo 15 il 185 cf. il 21 ;5 apwr esa dharmad.

2 Franke, DN., p. 275, n. 3. 3 Beckh, Baddliisinns, ii. 119,

4 Ceigor, PD., p. 9; Oldenborg, LUAB,, ». 800,

5 Mil, p. 234; MN. i, 820; SN. i. 140; DN, iii. 147; MN. i 323;
Mil., p. 179,
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characteristic of a Buddha, e.g. that he decides to preach on the
invitation of the god Brahma, of a Bodhisattva, or of a disciple;
the same conception appears in the case of a stone. Dharma
then would mean simply object or thing,' without any meta-
physical implication of a far-reaching nature. With this accords
perfectly the fact that in Buddhism we find an express distinction
made betweer Dhammas as internal (ajjhaftila) and external
(balira) ;* the former term applies to the mental presentation, the
latter to the object which is conceived as the source of the mental
presentation. It can hardly be supposed that Buddhism first
appreciated things as mental, and then assigned them to an
external cause; the obvious interpretation of usage is that the
external thing (dhamma) was later analysed into the thing proper,
and the mental image, an obvious and common step in the history
of psychological analysis. The existence of external reality is,
history testifies, a primitive view, which wus widely spread in the
Buddha’s time as the activity of materialists* testifies, and
psychological investigation is a later stage in which existing
terms are reconsidered and given new significations.

.There is a similar error in interpreting idealistically the
signification of Sarmkhara+ when used as a synonym of Dhamma
of .thin{?'s in general. We should not regard the Saiikharas as
things in relation to mind (switkhata) ; rather the termi has the
more gt.anera,l signification of product, as well as of producing,
and it is therefore naturally and directly applied to the whole
W?_l;ld of external reality as well as to mental products. The
Yl']nz‘.mavﬁdms would have us helieve that Buddhism was always
idealist, but the Madhyamakas deny it energetically, and the
early teXtS.beal‘ witness in their favour. It is a heresy to hold
thaf, material things endure hut for the moment of the thought
'_‘Vhlc}] apprehends them ;¢ the body by reason of its duration is
in a sense a truer self than consciousness with its constant change.”

! For its wide use in this sense see PP

. . s op. 88 fi. 2 MN. Q. 19f.
3 CL IL Tacobi, KF., pp. 38 £, with Oldenberg, GN. 1917, pp. 245 it

below, ch. vii, § 1. ’

. ‘l‘gie#er’ PD., pp. 85 f.; Franke, DN, pp. 307 f.; Beekh, Buddhismits

i .

5 XV, xxii. 8. ® SN. ii. 94.



CHAPTER 1V
THE PHILOSOPHY OF SPIRIT AND NATURE
1. T%he Neyation of the Self

Tur strong divergence of views hetween the Buddhist schools
on the doctrine of the self suggests inevitably the conclusion that
the teaching of the master was deficient in clearness of
expression, and that the way was left open for the develop-
ment of divergence of opinion. We may readily believe that the
Buddha’s chief aim was to teach men to end their misery, and that
he laid stress on the negation of the self in the sense that he
recognized that for man to aim directly at the welfare of his self
is the surest means of defeating the end of attaining that absence
of desire which means, in the Buddhist view, bappiness. The
most effective therapeutic against the folly of seeking to gratify
longings was the realization that there was no truth in the doctrine
of a permanent self,

However this may be, the Pali Canon treats the doctrine
earnestly and seriously; making no concession, voluntarily at
least, to the doctrine of the self, for we may, of course, dismiss
mere popular expressions, which it would have been impossible
to eradicate from the language. It is impossible to understand
the arguments to prove this result without realizing that the con-
ception of a self accepted from older speculation by the Buddhists
treated it as permanent, possessed of bliss, and autonomous; the
Buddhist contention is that nothing empirical can possibly be
endowed with these characteristics, and that, therefore, nothing
empirical is the self. In another form the argument takes the
shape of a contention that, whatever is permanent, cannot be subject
Lo modification, and stress is laid also on the moral argument ; all
misery arises from the delusion of self which causes man to strive
to profit himself and to injure others.
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The doctrine of the characteristics of the non-ego are effectively
set out in thésermon at Benares;' matter cannot be the self, for it
it were, then the body would not be subject to disease and one
would be able to control one’s body at pleasure, the self being
assumed as autonomous. The same argument is applied to the
Oth?r four aggregates constituting the gpiritual nature of man, the
feelings, perceptions, dispositions, and intellect ; in each case they
canno.t‘ be equated with the self. Then it is pointed out that the
body is shifting and ever in change, and that it therefore is over
accompanied by misery ; accordingly it caunot be the self, and the
same argument is then repeated of the other aggregates. Then,
it is added, when a man realizes that all these things are not the self
he turns away .from them and by the extinction of desire he attains
ﬁ?ﬁ;‘d An interesting form of the argument is given in the
selec{e:] fig‘f Sutta of Yhe Digha Nik&.ya," where three hypotheses aré
tia re nedl&vis;lg{hon. The first is that the soul is feeling; to this
that &I:e a\-e? eelings are threefolq pleasant, painful, and neutral;

e prod{xcts ;m(fel‘lfla'fleut, succeeding one another ; and that they
feeling is ex n'. certain to pass away. If then, when a p]easnnt

o ‘E:uenced_, the cm.xc]usion is arrived at: ¢This is mYy

‘My’soul has ren a painful f:aelmg supersedes it one must conclude :
o ou}t)a::ed ;xway - To call, therofore, feeling the self

of happiness and Be.f : thn{g which is impermanent, blended

the huootheis i puin, and liable to begin and end. Secondly,

X ypothesis is made that the soul is neither feeli - is

nsentient—that is, doubtl celing

But this contention i ess, the soul and the body are identica™
where there isun?l;e;sliief?:t?d .by the. simple consideration that
is, a soul without self-reféferlxcemh:::possmle t osuy: ‘T am’; that

N . . no meaning. Thirdly, the sot

is regarded as not identical with feeling but ) Y .
but this doctrine is also rejected, on t }? u‘ as possessing feeliDE ’
of every kind to cease absolutél tle ground that‘, were feeling
the cessation, no feeling “’hatevz; ren, there being, owing t0
am.” Therefore, the conclusion i-,dno one could say: ‘I myse
s drawn, one should lay aside

l;l i

PR 1 , l‘ tl

1ese ‘:1 S€ Yiews O 1e Self 'ul(l t AN Sile
. ¢ llus save Onese]f fl.'Onl de 518
a]ld ttﬂ, p . me Octl'lﬂe ﬂllpeal's ill a tediolls
‘_MU..:.G.SS!Y. 2 i, 60 fT.
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scholastic form in the other Nikdyas,' where, by the use ot
permutations and combinations, twenty theories of the possible
identification of the soul with one or more or all the five aggre-
gates are enunciated and disapproved. A dialogue between
Sariputta and Yamaka in the Samyutta Nikaya develops the same
theme ; the self is not to be found in any of the aggregates or in
their combination, and the realization of this has the usual
practical effect of leading a man to final peace. The doctrine is
consistently carried out; when the Buddha is asked who has
feeling or other sensation, his answer is to point out that he does not
wssert that any one feels, but that there is feeling, which is a totally
different proposition. Similarly it is not correct to ask who under-
poes old age and rebirth.* Indeed, if one is to assert that anything
is the self, it is really more correct to give the name to the body, for
that may endure for as much as a hundred years, while consciousness
in all its forms is impermanent, in constant flux, comparable to the
ape in the forest which seizes one branch, only to let it go and grasp
another.” The constant change is illustrated by the metaphors
of the fire or the movement of water.*

Interesting and drastic form is given to the idea in a saying of
the nun Vajira, who was approached by the tempter Mara and
asked : ‘By whom is the person (satta) produced? Who is the
creator of the person ? Where is the person who comes into being ?
Where is the person who disappears?’ The nun is too wise to be
misled by the tempter ; she points out firmly that there is no such
thing as a person, but merely a collection of changing aggregates,
and she illustrates her meaning by the simile of the chariot, which
is merely the name for a collection of various parts. The doctrine
forms the subject of deliberate elaboration in the Milindupaila,
where the king is instructed by Nagasena by means of the
parallel of the chariot, and shows that the name Nagasena
denotes no soul, but is merely an appellation of the five aggregates
which constitute the empirical individual.®

! MN. i, 138, 300; SN. iii. 66; iv. 34; Vin, i, 13,

2 SN.ii. 135 62. 3 SN.ii. 94 1.

©Of MV, i21; SN i 183 iv. 399 £ ; and iv. 157, So in Herakleitos.

® SN, i. 185 ; Mil, pp. 25 fl,, where Walleser's ve-nrrangement of role:
(PCGADB. . 120) i« clearly wrong.
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There is, indeed, no doubt that for the Canon the posit;}oxl 18
essential and fundamental, though we cannot sa.y that ft was
really so for the Buddha himself. But it was ob'vmuf-"l}’ dlmc‘;}“ﬁ
even for the early teachers of the orthodox doctrmfa to make the
tenet which denies any soul fit effectively the doctn'n'e that there'
is recompense of deeds; such recompense no empirical ol;»servel1
could dream of placing normally in this world, .but the re\\'ar.(
or punishment must come later. The early Buddhists accepted this
idea of the continuance of existence in some sense or anoth?l‘;
they denied energetically the doctrine of utter destruction, \.vlnc.h
was evidently current in their day, and the chain of causation 18
a theoretical explanation of the mode in which the continuance of
existence is carried on. But, granting the truth of the doctrine
of the act (karman), are we to reconcile it with the absence of a
self? Naturally it was not left to western scholarship to attem?t
to find a loop-hole through which at least a covert or esoteric
belief in the soul and in future life (that is, of course, of a soul) can
be recognized, in some sort of way, as part of so widely accepted
a religious system’.! Honest disciples were evidently perple.\‘edr
and ro wonder, at the discrepancy of the two teachings; if there
were no self, was this not equivalent to destroying effectively the

whole basis of the doctrine of action ?

It cannot be said that the attitude adopted in reply by the
Buddha of the Canon is precisely satisfying. He is asked: ‘If
the body is not the self, if feeling, perception, dispositions,
and intelleet are not the self, then who is affected by the
works which the not-self has performed?’ The Buddha reproves
the questioner: ‘Shall one who is under the dominion of
desire think to go beyond the mind of the master?’: A little
more definite is the result achieved in the case of the monk
Sati, who * though an adherent of the faith, ¢ went so far as to tell
the Buddha that he must, as he admitted transmigration, have
meant that the Vifiana did not really depend upon, was not
really hound up with, the body, but that it formed the link in
transmigration. In perhaps the most earnest and emphatic of

! Rhys Davids, SBB, ii. 189. ¢ 8N. iii. 103.

*MN,i.256 ff.; SBB. ii.87.n. 3. ; Mrs. Rhyg Davids, Buddl. Dsycl., pp. 15 f.
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a1l the Dialogues, the Buddha meets and refutes at length this
erroneous representation of his view.” But there are defects
in the refutation, which is certainly earnest enough. Sati main-
tains that consciousness or intellect (viiiiana) transmigrates
without alteration (anaiiiia), while the Buddha argues that con-
sciousness comes, e.g., from the eye and coloured matter in the
case of visual cognition (cakkhu-viiiiana), and similarly in other
cases. Now, if we are to understand, as does Professor Rhys
Davids, this argument as disposing of the idea of some permanent
or continuing element in transmigration, we are compelled to
assume that the Buddha adopts the doctrine that from the eye and
coloured matter there is produced consciousness without any
previous consciousness existing. Such a doctrine, it is clear, if
pressed, inevitably leads us to the conclusion of Ajita Kesakambalin
which asserts the destruction of the self at death, or to the heresy
of Maklkhali Gosala, which denies the existence of the act.?

It will not do to rescue the Buddha at such a cost, and the true
solution appears to lie in recognizing that the error of Sati was not
1 asserting that consciousness transmigrated, but in asserting
that it transmigrated unchanged (anaiiia). This accords in fact
excellently with certain other passages which are evidently
orthodox. In the Swiyutta Nikaya*? the Buddha denies equally
the doctrines: ‘ He who feels is identical with the feeling’ or the
reverse ; ‘The soulis identical with the body’ or the reverse; ¢ All
exists’ or the reverse ; ‘ He who acts reaps the result’ and ‘One acts ;
another reaps’, declaring that his doctrine is a mean, and enunciat-
ing as the solution the well-worn chain of causation. Now the chain
of causation explains clearly enough the possibility of change in the
consciousness, for it does not contemplate an autonomous conscious-
ness persisting unchanged, but allows the determination of its
content by extraneous objects of consciousness, which, of course,
adequately show that there is alteration. To what extent, of
course, this argument was realized fully in the Canon is uncertain ;
but, if this view be accepted, it has the great merit of explaining

1 TFor these schools see c¢h. vii, § 1; for the doctrine of consciousness,
ch. x, § 8. Cf. Poussin, JA. 1902, ii. 262, 281, n. 2.

2 ii. 75 f.; 17, 20, 23, 60 ; iii. 135 ; TDC., p. 60. Cf. also AN.iv. no: 77;
MA.i. 6; MKV, p. 269.
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the assertion in the Mahfinidana Sutta! that there is descent of
the consciousness into the womb of the mother preparatory to
rebirth. ‘The animistic implication adhering to this term (i. e.
descent : okkamissatha) would, of course, have no significance for
Buddhist doctrine,” we are assured, bul the assurance appears to
beg the question, and is certainly not effectively supported by
the fact that Buddhaghosa adds the qualification ‘so to spenk’.
There are in fact two different points involved, and, even accepting
Buddhaghosa’s addition, only one of them is affected. The
phrase ‘descent of the consciousness’ certainly implies a con-
tinuity of consciousness between the old and the new lives, and it
.may imply that this consciousness was accompanied by some form of
body, if we take the word ‘descent’ literally ; in fact the schools
differed on this point,’> and Buddhaghosa is consistent with his
own view in negating the'question of a corporeal accompaniment
of the consciousness. But this has nothing to do with the far
more important animistic implication, namely, that there is
a continuity of consciousness, which the Buddha seems frankly tc
admit. The conclusion gathers strength from the amusing tale
of the worthy Godhika,® whose suicide is approved in the Canon
because disease prevented his successful maintenance of trance.
The evil Mara is represented in the form of smoke as searching
f?r the rébirth consciousness of the sage, but as failing to find it,
since it has utterly disappeared’ with his attainment of Nirvina.
Here again, if we press the idea, we have a visible consciousness
that is—one with some sort of material body—hut, letting thie
point pass as fanciful, we still have absolutely clearly the assertion
of some measure of continuity, and nothing but an absolule
disinelination to depart from a cherished theory can explain the
attempts to get rid of ‘the incident as a form of Buddhist humour,
a device which has heen seriously overworked. The truth is that
there is a consistent body of evidence proving that even in the
early school there was arecognition of the necessity of finding some

» DXN. ii. 63; SBB. iii. 60, n. 1; cf, SN. ii. 13, 91, 101,
3 See l_';elmv, ch. xi, § 2,
o SN & 120 . of, §i, G6; iii. 124 ; Mis., Rhys Davids, Buddh. Pyych,, p. 21 ;

TRAS. 1908, p. 390, Cf. DN. iii. 332 f. On former bicthy, ¢f. DN. i. 'S81;
Ttiruttala, p, 99,
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means of continuity if the doctrine of the act were not to fall into
disrepute, and if remembrance of former births were to be possible.
There is, indeed, strong proof of this in the Mfilindapaiila,’
a text of unblemished orthodoxy, in which the question of con-
tinuity and moral responsibility is energetically put. The text
asserts with extreme precision the doctrine that the only
individual is the collection of changing aggregates, but it
recognizes the necessity of continuity, and for this it provides by
the doctrine of the continuity of consciousness in change throughout
life and on to the next life, the death and the new life being made
simultaneous. The idea is helped out by a wealth of illustration ;
the milk turns to curds, butter, ghee; the being transmigrates
neither as the same nor as another. It is hardly necessary to
emphasize the point ; the most orthodox of texts finds it, necessary
to supply a real link of connexion and does so with fair effect, a
result later more completely achieved in the Sautrintika school.?

2. Personalist Doctrines

'Although the doctrine which denied a self was certainly
orthodox, from the point of view of the Pali Canon, it is certain
that other Buddhists were perfectly contented with the conception
of a true person (pudgala) which for all practical purposes may be
regarded as an effective self. 'We need not accept from them, any
more than we do from the advocates of the not-self, the view that
their opinion was precisely that of the Buddha ; it is sufficient to
accept the obvious fact that they represent one branch of the early
Buddhist belief, although not the branch which finally prevailed
in the philosophical schools. It is important to note that the
comment on the Kathavatthu, where the heresy of the belief in
a person occupies the first place, ascribes the doctrine to the
Sammitiyas and the Vajjiputtakas within the schools and to many
teachers outside the Buddhist community ; the Vajjiputtakas are
reckoned in the orthodox tradition as the first of the seceders,
a valuable hint of the antiquity of their doctrine.

1 pp. 40 fT. 2 See helow, ch, ix. § 3.
2503 ' F
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The hint is confirmed by the occurrence in the Sanyutia Nikaya'®
of the Stutra of the burden-bearer. We learn there of the bearer
of the burden, the burdeu, the taking up of the burden, and the
laying down of the burden; the burden is the five aggrega'tes
viewed as modes of clinging to existence (upad(ina)f the takfng
up is desire which leads to rebirth; the depositing is the laying
aside of desire ; the bearer is the individual the person ( pudg(.zla)
of such and such a family. He, it is, who on enlightenment, haw.ng
laid aside his heavy burden, does not take up another, but attains
Nirvana. Now it is possible to explain away the Satra, as d'O
Buddhaghosa, Vasubandhu, Candrakirti, and Yacomitra ; but it is
equally obvious that it is mere explaining away, and that th.e
author of the Satra did not entertain the view that the person 1s
nothing save the five aggregates as these authorities insist, and
all those who maintain that the Satra accepts a person are justified,

including Uddyotakara who argues from it that the Buddhists in
accepting the doctrine of the non-ego were contradicting their
own master. To say that the aggregates are the hearer is to
contradict the

text, and the preservation of the doctrine of the
person in the Canon is the most gt

riking proof of its authenticity-

There are other passages which permit of a similar rendering ;
the Buddha declares there are four kinds of persons, he who
applies himself to the good of another not of the self, &c.;? the

self is declared to be the lord of the self, the witness of its good
and evil, in the Dhammapada, and it is clearly no adequate
answer to argue that the gelf is nothing but the thought (citta), for
that is merely a question of phraseology. What we recognize in
such expressions is the fact that there is a dominant element in
the individual, the object of ta

> ming, and we find in the Milinda-
paitha* the analogous conception in the intellectual sphere ; the

intelligence (viftiigng) is compared with the guardian of g city, who,

'L 255 of ARYV. 474 5 (Burnouf. Inir ; Mi d
L 25; c - 4741 - P 507); Minayeff, Recherches,

P 225 0. 23 BCAP. ix 78, NV. 3 ‘g4h "Poussin, JRAS. 1901, p. 808 ;
JA. 1909, ii. 206 1. ; Hardy, JRAS 1501 p. 573,

* AN.ii. 95 PP, p. 54 RV, comm., p. 8.

3160 compared in AKV, anq BCAPD. with 85: cittassa damanarm sadit;
MKV, p. 354,

4 p. 62
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seated ot the cross roads. watches the coming of men from diverse
dircetions,

The contention of the personalists is supported by arguments
of a dialectical character; they appeal, of course, to the obvious
difficulty of any real action of Karman if it is held that the
individual who suffers is not he who sinned; but they use also
the contention! that the Buddha would not have condemned the
proposition that the Tathagata does not exist in Nirvana, unless
the Nirvina were existence, and they contend, of course, that
Nirvina is real, which doubtless accords with the general tone
of the Canon itself. Another scholastic contention is based on
the refusal of the Buddha to answer the questions : ‘Is the Jiva
the same as the body ? Is the Jiva different from the body?’ In
its original sense the questions may have referred to the issue of
the identity of the vital principle (jivitendriya) and the body ; but
the argument of the personalists treats it as applying to the person
(pudgala) and the five aggregates, and they contend that, if the
person were really no more than an insecure method of desecribing
the five aggregates, the Buddha must have accepted as correct the
identification of the Jiva and the body. They can appeal also to
such declarations as the doctrine that the doer of the deed is
neither the same as, nor different from the sufferer of the penalty ;
the person who has a sensation is neither the same as nor different
from the sensation.? Similarly the person is neither identical
with the aggregates, nor yet is he distinct from them; the
relationship is properly described as ineffable (ardcya), a position
which forms the subject of attack by the Madhyamaka as well as
by Vasubandhu.? Its merits, however, are obvious; it mediates,
in the best Buddhist manner, between phenomena with a basis
and the permanent unchanging self of the Brahmanic tradition.
It accords also, though the point seems not to have been noted,

' Poussin, Bouddhisme, p. 162 citing Niagirjuna on MK. xxii. 13, but
Walleser's trs. does not give this.

? SN. ii. 20, 28, 61, 76.

* MKV, p. 283 (cf. p. 64, n. 3); BCAP. ix. 60; Wassilieff. Bouddhisme,
pp. 2562, 220 ; the Saibkrantivadinsg appear (p. 258) as antiphenomenalists;
MA. vi. 146; AKYV. in Poussin, p. 163, n. 2 (theory of Vatsiputriyas
Sammitlyas).
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with the position asserted by Sariputta in his discussions with
Sati,! for there we find that the Tathagata is declared neither to
be the five aggregates nor to be different from ther{l. In truth
the doctrine of the purely phenomenal self was one which presented
interminable difficulties, and it is characteristic of the lack of
serious attempt to deal with these difficulties in the ort.hodox
school that the Canon makes no effort on its own doctrine to

explain the phenomena of memory, leaving the problem for later
definition,

8. The Empirical Self and the Process of Conscionsness

The account of the empirical self given in the Cmn.on is in the
highest degree naive, and, if it is an advance on earlier thought,
that is rerely hecause in the Upanisads mysticism pervades t.he
idens, and ohservation is at a discount. The possibility of precise
and effective observation in Buddhism was in large measure
annullel by the ethical aspect given to all psychical states;
throughout Buddhist philosophy states of mind are laoked nt'_““
essentially good or bad, a point of view which is fatal to precise
psychology.

As we have seen it is difficult to form any precise picture of
the nature of consciousness as il appeared to early Buddhism;
that it wag an ‘intermittent series of psychic throbs associated
with a living organism heating out their coming to know through
one brief span of life* is a conjecture 2 based on the instruction of
Sati alone, and doubtless rnisreprPsentS that text. No other
passage in the Canon even suggests that thought is to be treated
a8 an intermittent series of thought-flashes or of mental electrifi-
cation of the organism, ‘We are, in fact, in the presence of primitive
ideas. and to interpret them in the terms of modein psychology
is fundamentally t, misrepresent, though doubtless largely to
improve, the doctrine of the Canon.

Tntellect (wiitiana) is undoubtedly the chief term which com-

prehensively coverg mental phenomena in the Canon, as might be
' MN. i. 256 ff,

? Mrs. Rhys Davids, Budan, DPsych., p. 16, whose collection of matter is 08
valuable as he

v theories, dominated by an obsolescent psychology, are
unsubstantial : of, Barth, RHR. xlii, 72.
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expected from the earlier Brahmanical tendency to use the word
in this generic way. It represents such unity as there is in the self
of experience. Synonymous with Viiiiana, according to Buddha-
ghosa and to usage, are Citta and Manas, but there are obvious
preferences in use; Viiifiana often occurs in special connexion
with sense cognition; Manas again is, in accordance with
Brahmanical usage, preminently the intellectual function of
counsciousness, and Citta the introspective aspect of self-examination,
but these are only nuances. From Brahmanical tradition the
compound Nama-ropa serves to denote spirit and matter, specialized
normally to denote the comcrete individual, in which Dboth are
united, while the old term self (aft@é) constantly occurs in those
phrases which are the source of its reflexive use in grammar, when
the personis divided mentally into a dominant part and its object.

By a division,! which seems to have no precedent in Brahmani-
cal texts, and which has certainly no merit, logical or psychological,
the individual is divided into five aggregates or groups (khandha),
the Sanskrit equivalent of which means ‘body’ in the phrase
Dharmaskandha in the Clindogya Upanisad. The first is Ropa,
which denotes simply matter, or material quality, and covers
the elements and their compounds; the term aggregate has
obviously considerable appropriateness as applied to the complex
admixture which makes up the human body, and it is clearly
absurd to infer from it any conception of constant dynamic
conditions in the body, which, indeed, is treated by the Canon as
relatively stable and long-lived.

Of the four psyehical aggregates the first in the stereotyped
order 1s feeling (veduna), a term wide enough to cover sensation
but predominantly indicative of pleasure or pain. But, in addition
to these two aspects of feeling, there is recognized a third which
is neutral ; pleasure has stationariness as pleasant, change as
unpleasant, the opposite applies to pain, while neutral feeling has
knowledge as pleasant, ignorance as unpleasant, a statement
which is not enlightening. The psychological heresy of neutral
feeling is prompted doubtless by ethical considerations, for it is

1 Beckh (Buddlismus, ii. 81 £.) compares the three imperfect conceptions
of self as body, made of mind, and made of ideas (saiifia) in DN. i. 195 IL.
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the aim of man in his process of attaining perfection to rid hims.elf
of all positive feeling of any kind. The term aggregat? flpp]le.d
to feeling is obviously intended to indicate that the individual is
constantly experiencing one feeling after another. .

Perception (saiiiia), covers bhoth sense-perception and the wider
form of perception which takes place, not t]u'oug.h the sense, hut
by the agency of mind; the former in the technical terminology
of the Viblarnga is resistance-perception (patiyha-saiiiin), the latter
designative perception (adhivacanu-suitiie), denoting, for instance,
the understanding through speech of the mental state of u'nother,'
although an alternative interpretation assigning to this form (?f
perception the giving of names to objects cognized by sense is
suggested by Vasubandhu.! The term aggregate here is pre-
sumably collective, but the mention of Safifia along with Vinnana
is otiose and decisive proof of the lack of psychological interest or
acumen of the observers.

Fourth in the complex is the aggregate of dispositions (saickhdra),
a term which is explained as denoting that which compounds what
Is composed, whether matter or psychic, a definition peculiarly
without value. The vagueness of the term is illustrated in the
Abhidhamma,? where some fifty mental constituents are subsumed
under it, and generally any other causully induced incorporeal
phenomena exclusive of the other three psychic aggregates. The root
conception is doubtless the impressions resulting in dispositions,”
predispositions or latent tendencies, which will bear fruition in

action in due course, but in the Abhidhamma at any rate it covers
will, attention, application, concentration, zest, faith, energy,

! AKB,, pp. 50 f. ; above ch. iij, 1. This simple sense is found ¢.g. MN.
i. 203; Mil, p. 61; Asl, p. 110;§the term, hO\I\)/cver, also denotes higher
mental activity ; its ambiguity is due to the complex function of mind in
sense-perception and higher ideation; cf. Oldenberg VWW., pp. 6v fI.
In SN. v. 315 resistance-perception is asserted of internal and external
things (dkammas).

2 Below, ch. x. § 4.

3 The denial of this in Kindred Sayings, i. 158, n. 4 is clearly invalid,
Cf. Aung, Compendium, pp. 213 fr. where they are treated as concomitants
performing their respective functiong in combination. When applied to
matter (ripe) physical causes are, of course, meant : the interpolation of
‘mental’ in the trans. of the comm, in Buddl. DPsych., p. b1 makes nonsensc
of the comment, and is wholl

I ly illegitimate, agreeing as it does with Franke's
(DN., pp. 807 ft.) view of Smhkhiras s ideas only,



THE PHILOSOPHY OF SPIRIT AND NATURE 87

mihdfulness, insight, rectitude, modesty, discretion, disinterested-
ness, no covetousness, no malice, grasp and balance and various
other groups. The explanation is simple enough; the category,
having a vague sense, served effectively to cover all those mental
activities for which the division had no obvious and convenient
place; but it hardly needs remark that such a procedure is at
once proof of the paralysing effect of tradition, and proof of lack
of psychological interest. Dispositions, however, it must be
remembered may be physical as well as mental, and the term
Samkhara in the sense of product of disposition is used, like
Dhamma, to apply to the empirical world as consisting of
compounded things. In psychic application the term aggregate
1s obviously wholly appropriate.

The last aggregate is Vififiana, and, as it is credited with
appreciation of feeling-as well as perceptive power, it is clear that,
even in this collection of terms, it practically is wide enough to
include both perception and feeling. This is admitted in a dialogue
in the Majjhima,' and no defence of the failure to revise the fivefold
division seems possible, unless we accept the hint of Buddhaghosa
which suggests that the breaking of intellect into four aggregates
was intended to emphasize the doctrine of non-ego. But in their
account of Viiiliana the early teachers do develop a more
elaborate psychology of perception than is found in the Upanisads,
which were concentrated on fundamental philosophical issues and
not on empirical psychology. But we must not exaggerate their
defects as compared with the Canon.* The senses had already been
distinguished and enumerated as five, although those of smell,
taste, and touch are subordinated in consequence to that of sight,
and touch in particular is not accorded its due importance. But
the idea of a central unity, with its abode in the heart, by which
sense-impressionsare co-ordinated and comprehended, is enunciated,
and it is possible that the question of the comparative activity of
sense or sense-object had raised interest. In Buddhism, if we
find more interest in the object than in the subject, the value of

i, 292 f)
2 l\grs. Rhys Davids, Buddh. Psych., pp. 87 ff.; Oldenberg, VW, pp. 69
fl., 83 f.
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psychological investigation was marred by the love of symmetry
which involves the determination to fit each sense into the same
mould, in place of allowing each its appropriate distinctions.

The canonical ! doctrine of perception runs : ‘ Depending on eye,
in consequence of visible matter (rapa) arises eye-consciousness;
the concourse of the three is contact ; on account of contact arises
feeling’, and then the remaining psychical aggregates are
enumerated or some equivalent of mental development, as for
instance in the Milindapaiiha the series after contact is given as
feeling, perception or idea, thought or will (cetuna), abstraction or
concentration (ekaggata), sense of vitality (jivitindriye) and attention
(manasikara).* Occasionally the matter is simplified by making
the contact of two factors only, the eye and visible matter in the
case of sight.> The third factor involved is clearly, as later
discussion suggests, the consciousness, which is always an essential
part of the individual, in the form of attention directed towards
the eye,! and, when this aspect is' omitted, we may assume that it
is done merely for the sake of simplicity, not as deliberate
modification of the theory, or that it was believed that the physical
contact of matter could create intelligence. The theory is plainly
one of naive realism ; two physical contacts presided over by con-
sciousness ogt?rating in the appropriate sphere produce the mental
%'esults of feeling ; perception ; disposition, in the shape doubtless,
Ly b ks e e

¢ 8 reaction ; and consciousness. In

1 SN. ii. 72; iv. 68, 86 ; MN. iii. 281 . A i i
S ) i . . ] S . . Z
ad;ls I\%l[!’;ht angogpace ((,‘alu‘tamba in MKV.,’p. 15'217%"& 1(1{13;, f;'"tgg 2?%133‘11:
Cwdhad, 0070 3V, 100 R Foussin TDC., pp. 20 f.; Oldenberg,
nli’nd serves as sense and act’. of at.ten.tio'u In the cuse of mental percoptiot
Mil., p. 56 ; at p. 60 the series after cetang initi i i
, Y P wi has initial and applied attention
%Jgalgéa,!w{arfz) 1to which P.- 63 adds consciousness (viﬁ?i':gzu). See also
<62 (1-vi); ch. X. § 4 ; SN, ii. 244 £.; jii. 225 ff. has desiro; DN. ii. 308 fI.
also hoth forms of altention, : sire -1k
8 MN. i. 111 f.; 256 f. (ch. iv. § 1); SN. ii. 97 - .. .
meant is shogn hin SIN iv. (?7, for az 68 tﬁdl:h?ée’ a%g:a:h;i&sl\fi?,t ;‘f‘éﬁ‘fi\{,
two, but p. 5. the three. Cprwusly enough the point is i’nored,in Buddh.
Psych., pp. 63 f.; Psych. Ethics, &

: : p. 6, n. 2. Ti imate "
Buddhist psychology in Buddh. Psych’., p- 61 iy xiﬁt iit;;:;t\cke(:f Sﬁ]:;)ou\s; ;".w of

4 MN. i. 190 bas samanvakdra, act of attention : cxvi. 4, 5; KV
i 6 2:? f. has attent@on an.d a physical mediurz, 'g,z(_) 1]\,‘[;1{,; ?’i(,‘;l.thé c,:so oi‘
mind it is varthu which Geiger (PD., p. 81) would render ¢ matter’ in general.
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the process of consciousness falls the essential aspect of the work
of mind ; the five senses, of which in the Canon sight and hearing
preserve their old pre-eminence, touch being still ignored as of
primary value, have separate spheres and do not interfere one
with another; mind, however, is their resort and shapes their
field and range;! in more modern terminology it succeeds
immediately to simple visual cognition and produces an apparent
unity and simultaneity in the perceptions which we have. Mind
also is the active element in the perception or comprehension of
ideas as opposed to sense-precepts. But, though central and
special in function, it often ranks simply as if it were a sixth sense,
and it has a physical basis, undefined in the Canon, just like
a sense,

Detuilgd effective analysis of the sense apparatus is lacking ; the
idea of doors of sense appears only metaphorically, and is suggested
by the ‘openings (suguyak)’ of the Upanisads, and the question of
the knowledge of like by like is not touched upon expressly until
Buddhaghosa, and does not appear to be known to the early
schools. The lack of ¢uriosity is explained effectively by their
pre-occupation with ethical considerations, and secondarily by the
lack of positive science in the contemporary intellectual sphere.
Amid the many allusions to human activities in the Canon we
hear of practically nothing scientific, save the pseudo-science
of astrology and the practical art of medicine, which unquestion-
ably deeply coloured the outlook and method of the Buddba as
the great healer of human evils. It is this preoccupation with
ethical needs which explains the psychological laxity which uses
the term Dukkha to denote psychological feeling as painful, and the
misery of the world which is implicit in pleasure, if that is the
pleasure of the senses leading on to rebirth. But importance
certainly attaches to the recognition of the fact that feeling
is inseparably bound up with perception.

Of the process of ideation the Canon has nothing syslematic to
tell. Initial consideration (vitaklka) is distinguished from further

! MN. i. 295; SN. v. 218; cf. MKV, p. 83; VM. in Warren, p. 297:
Asl, p. 400; KV. xviii. ¥; Wassiliefl, Bouddhisme, p. 280. Sec also Therag.
S04 ff. ; DN. ii. 338; MN, iii. 8300; SN. v. 74; AN. v. 80; Mil, pp. 54, 86;
KV. ii. 7. 5; PD., p. 81.
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reflective investigation (vicara) ; attention (manasikara) and reflec-
tion are insisted upon, while ethical considerations emphasize the
importance of mindfulness (sati) which is also associated with
memory as the condition of it, but there is no attempt to explain
memory. Self awareness, deliberate intellectual activity leading
to self possession (sampajufiia) is also important in an cthical
aspect, while in other terms regarding investigation stress rests on
the element of volitional effort in inquiry (vicaya, vimaisd, cinla).
Ethical again is the motive which discourages such deliberate
speculation (cinta) on the range of Buddhaship, the intuitive powers
of one sunk in meditative ecstacy, the working of the act, and the
nature of the world.! For higher intellectual activity we find the
terms gnosis (jiiana) and insight (pansna), the latter fated to be deified
in the later conception, but either term may be used of inferior
knowledge. In Jhina and Samadhi we have forms of that deep
concentration in meditation which are essential elements in the
latter stages of the path of salvation. Their importance is great,

and like the other terms for the higher knowledge they indicate

the essential nature of such knowledge, an intuition of the whole

quite distinct from a discursive process of reasoning.

The view of intuition as the source of true knowledge, and at the
same .time a decisive cause of emancipation from rebirth is charac-
tel:xstlc of Buddhism as of the Upanisads, and explains why in
neither do we find any serious contribution to epistemology- The
Buddha, like the sage of the Upanisad, sees things as they truly aré
(yathablutari) by a mystic potency, which is quite other than
reasoning of the discursive type. The truth of his insight is
assured by it alone, for it is obviously incapable of verification in
a“}'meil‘ical manner. But the Canon does not treat intuition
(:g.)anﬁa) as being wholly distinet from, and unconnected with,
discursive knowledge; not only does the term continue to be
used for the lower forms of knowledge, but stress? is laid on the
fact that intuition is intimately connected with intelligence
(viliiiwna), perception (saitiia), and feeling, or, as it is elsewhere put,
it is allied to deliberate and searching mental appreciation (yoniso

L Buddh, Psych., pp. 92 f.; AN. iv. no. 77.
2 MN. i. 292 f. ; Buddh. Psych., p. 133,
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manasikara).  But from intelligence intuition differs by reason that
the former is to be understood, the latter to be cultivated and
developed ; in other words, by means of exercises of coneentration,
which form an essential part of the way of salvation, a high degree
of intuitive power is to be attained, surpassing any mere under-
standing, a condition styled also complete knowledge (pariiiiia) and
elimination (palana), the latter characteristic emphasizing the
elimination of empirical factors of any kind. It may then be
regarded as ‘ that effort of intellectual sympathy by which the mind
can place itself within the mobile reality of things’ in Bergsonian
phraseology.

Of the psychology of will and the emotions the Canon has almost
nothing systematic. The dependence of volition on desire and of
desire on feeling is elaborated in the chain of causation but without
psychological insight or purpose. The connexion of thought and
action is close (cefana, saitcetana) ; thinking, one acts by deed, word,
or thought,' a distinction of modes emphasizing the element
of purpose as essential to characterize the moral quality of action.
The planning out of a course of action or deliberate resolve is
denoted by Saihkappa, a fashioning or moulding. The union
of intellectual activity with attention and pleasure, the product
seems to be denoted by the term Prti, for which zest is perhaps the
best rendering available.

Of emotions we have merely popular classifications especially
the threefold divisions into appetite (lobha), with its congeners,
greed, lust, passion, &e.; aversion (dose) with its congeners, anger,
hate, malevolence, &ec.; and delusion (moha), which is regarded
as ignorance or confused consciousness. In the usual schematic
fashion there are opposed to these disinterestedness (alobla), amity
{«dosa), and intelligence (amolia),? the last being sometimes treated
as equivalent to intuition (pajiiid). But more importance attaches
as part of the exercises of the path of salvation to the generation
of feelings of friendship or love (mecttw), of sympathy with suffering
(karupa), and of sympathy with happiness (mudite).® But these
again are treated of as ethical elements, not psychologically.

L AN. iii. 416. 2 AN. i 134 f. 3 AN. i. 183.
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4. Multer and Spirit in the Universe

On the nature of matter the Canon is practically silent ; it
accepts from Brahmaniecal tradition the four elements, eartl:, fire,
air, water ; on the vexed question of ether (@kdsa) it now counts it
with the elements, now omits it from the list, while in the
Abhidhamma it is severed from the four elements, which are
treated as underived matter, and made a derivate.! From the
nature of the nieditation of the infinity of ether or space, we see
that its conception is what remains when all material things are
eliminated from the field of experience. In what manner the ele-
ments were conceived in early Buddhism there is nothing to show,
nor ha.ve We any reason to treat as primitive the later atomic view.
Wl}ut s clear is that every material thing is a compound (samkhare),
“’l}ld‘ may, as in the case of the body, endure for a long time, but
will nevertheless ultimately pass away. Things are impermanent

(amicca) ; in early Buddhism they are not literally momentary,
a refinement of later thought.

Matter exists not merel
aggregate (Lhandu) in the
body and spirit is clear to
explained to us, and doul

y externally to us, but also as an
empiric individual ; the connexion of
the insight of the saint, but it is not
commania ; . tless was accepted as an obvious da}tum,

on and jnteraction raising no difficulty. There is no
sugges.tlhon that matter always forms an aggregate of some spirit ;
tht:-) Mllt:zflapa)'z/:a’ with perfect orthodoxy emphasizes that matter
exists as m.dependeut of spivit,

T.he wniverse consists of innumerable world systems, each
equxppefl W}u} earth, heavens and hells, and each system or
SP1}91'9 1s thlded into three regions (avacaras), worlds (loku) or
layers (dhatu), thg first the realm of desire (kama), the next of
matter or material fory (rupa), the third that without form
(wrupa).® Il? the first are hells or purgatories eight or more in
nuniber, while others exigt between the spheres (lokantarika ; the

; 3;,1933 ;:fbé;fi 'Jﬂi\hv .Elh.,. Pb. lviii, lix ; DIN. i. 423 ; ii. 17.

1 R Xvi, 8¢ i.‘: W, oL e S il 3 . NISSATes
showing matter as independent, 0 ¥ 93 Vil 7, 8; xii. 3, 4, all passag

3 Cr. Kern, ind, Buddh.

Pp. 57 1. DN
AN, nos. 49, 129 Sulunip 7 {l.; DN,

e no. 14; i. 195; 84 I, ; 210 {5
“iy 1ii 105 on Asuras, SN. 1. 216 5,
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animal world ; the abode of ghosts (prefas); the abode of Asuras
or demons; which make up the places of punishment {apaya);
then comes the abode of men and then six abodes of gods
(devalokas). In the second we have the Brahma-lokas, sixteen in
number of sections according to the number of the gods free from
desire who abide there ; entrance to these is assured to.those who
practice the four Meditations, and to those who are non-retnrners
among the disciples, and who will therefore attain Nirvana in
heaven in lieu of rebirth on earth.! In the world without matter
we find the place of those who cairy out the Formless Meditations ;
thus he who frees his mind from any thought save that of infinite
space is reborn in such a world, abiding there in that mental
condition ; he that has attained to infinity of consciousness or
intelligence (vinfiana) abides in such a world; and so with the
world of nothingness, and of neither ideation nor non-ideation.
These conceptions are, of course, partly popular, borrowed from
the contemporary Brahmanic view of heavens and hells, and partly
philosophical in character. The Upanisads knew a world of Brahma
of celestial delights which is the reward of the soul not yet fitted
for emuncipation by union with the absolnte Brahman; the
Buddhists improve upon this idea, and adapt it te the schemes ot
meditations which they take over from Brahmanism. That these
views were accepted as true by disciples as well as the laity we
can hardly doubt ; the Canon represents the Buddha as visiting the
Brahma-loka ; he represents himself as having received a visit from
Brahma Sahampati ; the gods, Brahma and Indra especially, play
a great part in the tradition, in subordination to the Buddha.?
Was this irony? Did the Buddba himself, did the disciples
know that there were no gods such as the Brahmins feigned? Orv
did they really believe in these gods, as superior beings, though
not immuortal, and not differing in essence from men, to whose
place all men may strive? The answer must be in favour of their

1 Matter hero is subtle ; smell, taste, and touch do not exist, only sicht,
hearing, and mental co-ordination, KV. viii. 7. The abode of Asuras I
denied as separate by KV, viii. 1 against Andhakas and Uttarapathakas en
the strength of MN. i. 73. For the geds as long-lived see AN. ii. 8.

2 MN. i, 826G; 45%; AN, ii. 205 iv. 302 ff.; Kern, Ind. Bwdih.. p. 59/'
Beekh, Dudidhianus, i 55 [
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belief, in the absence of a single hint te the contrary in the texts
of early Buddhism, and in face of the belief of pious Buddhi.sts
throughout the ages. If the master really laughed at these fancies,
we must admit that it has been left to ns to discover the fact.
The course of Buddhist philosophy and religion has ndv:m.ce.d
under the conviction of the existence of all these licings, and it is
not for an age which tolerates spiritualism to attribute greater
reason to early India in the centuries before Christianity.

Speculative questions on the infinity and duration of the \wzr]d
are among those to which the Buddha declined any answer; if he
faced the problem whether there would still persist matter if all
the spirits won liberation, he did not answer it ; in all probability
the idea never occurred to him.! e did believe, we are assnre’d
by the whole evidence of the Canon, in the doctrine of the periodic
dissolution and re-evolution of the universe or the world systems;
there are Aeons of evolution, of dissolution, and of both, an idea
developed by Jainism at tedious length. Fanciful pictures of the
process of evolution as one of decadence, possibly intended as
such, are found in the Canon in the Buddha's mouth, but they
contain nothing of interest or value.?

Of more interest is the possibility that Buddhism bhegan its
philosophical career with a doctrine of six clements, all real,

whose interaction explained the existence of the world, to which

it added the Nirvina element, the state of release.” There was

a precedent for this iy earlier thought,' Pakudha Kaccayana
ght,

recognized the ordinary four, the soul, pleasure, and pain, but

denied interaction, while Ajita, who asserted four elements only,

admitted also tacit]y the existence of space, into which the senses,

creations of the elements, pass on death. To add the conception
of consciousness to the four material elements, to subsume under

1 Above. ch, ii. § 2; Oldenbera,

AN v, no, 77 & Buddho, p. 887 ; lokacints is depreeated ;
DN TTES L85 £ Mhv. i 338 11 ; Kulin, F stackrift Vilelne Thuipseily
pp. 214 fF

3 [tivutiala, 44, 51, 73; immortal clement (amati avate . AN. iv. 423 1 ;
sN. v. 139, 232; AN, iii, 32';‘3; BC(‘]{]\, Budadhisnus, ii. 5” 1210 1 It 15, of conpsc.
alnrd to treat these clements as anything but abaolutely real; of. Aung.
oo e, pp. 255 f. R ;

4 See helow, che vil, § 1.
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it pleasure and pain, and to accept space would be a natural and
logical construction. We have direct evidence of it both in the
Anguttara and the dajjhima Nikiyas; it accords precisely with
the conception of the nature of rebirth described in the DNighu
Nikaya, and, with the omission of space, is adopted in the later
Pali scholasticism. In any case it is essential to note that early
Buddhism in its admission of the four material elements was
realistic, and also admitted that physical changes were based on
such elemental permanent existences,

The distinction between the elements, in the world and as part
of the compiex which makes the individual, is well lrought out
in the AMagjhuma, where the latter are styled as appropriated, taken
up, assimilated (wpadinna); they are the matter which the con-
sciousness assumes as the mode of continuing the existence to
whieh it is hound by its earlier actions.!

VANL QL 1765 MN. D, 239 .5 DN il 635 G, p. 2485 NP, p. 755 Toussin,
TDC, pp. 48 1.



CHAPTER V

THE DOCTRINE OF CAUSATION AND THE ACT.

1. Cuausation

Ix stt'iking conflict with the modern suggestion that the real

Z?g:‘::;;izfnt:ﬁ lti;’uddh.a’s teaching lay in the doctrine of cansality
W8 & new :. nd G e thlf)gs of experience, and that l}lS normalism
and inndequate °Pel:n1c9:|1 revolution of thoug.ht, is the menagre
The ideq ils - €Xamination accorded to causation in the Canon.
heing, thig becgiatedly expressed, regularly in the form: ‘That
that is to say, b les; from .the appearance of th.at, this appears ;
imass’ llppada, id(); ;reason.?f lgnorance &e. (imasminy sati idan hoti ;
cate characte ofL ":‘PPG.UU%; yadidamn avijjapaccayfi).‘ The dupli-
scholastieisy . e 16 formula is explained variously by later
vention of ’Subste-rzes. at any rate to make clear that the inter-
any event the extr;a g_ln .the.form of a self is negated. But in
18 obvioug ;s t),4 ﬁl-:tr Inarily jimperfect character of the definition
condition ; tyq next T‘leml)el" expresses the idea of an essential
generation, 1¢ . 4 coefficient ; and the last, the cause of a
was inculcnted’at lee are assured, the Buddhist chain of causation
sake of t)e conclugj ast a8 much for the sake of the idea as for the
that no further an l;"},.the explanation of misery, it is incredible
the case ig cleay . t}?e)sf.s .Should have been attempted. In truth
_causation wyg w’ho]l origin 0? evil evoked the chain, and interest in
" (i? iSllbordmat.e, and this explains the variations

n eachnl’the chain. The lover of causation would

Ink; for the practical Buddhist all that

Was necessary
. ~ as to sh . .
details could ho Jeft oW that evil was caused, and the minor

vague
. .
Che vagueness of the concentinn .
ception is reflccted in the langunge
1 Cilitne, i, I; MXN. i1, 92

MKV. n 9, i SN.ii. 28, 655 MN. i, 262; ii, 32; iii. 63;
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which uses without attempt at differentiation a whole series of
terms! (letu, paccaya, nidana, samudaya, jatika, pabhava, karana,
nimitta, linga). The point is essential, for it explains how in the
chain of causation the idea of cause is applied in varying aspects
without consciousness of inappropriateness.

2. The Dcvelopment of the Chain of Causation

The insistence on the doctrire of the causation of misery was
doubtless in Buddhism inspired by opposition to the pessimism
of the Ajivakas under Makkhali Gosala, who insisted that purity
and depravity arose without cause or condition, that the fate of
1nen depended neither on their own nor others’ action or effort;
that no human power was efficient, and that all things with life
were without inherent force. Ajita also held that there was no
fruit of good or evil deeds nor result of the deeds of others or
previous lives. Such aoctrines? were, it is plain, destructive of
any orderly conception of existence, and the Buddha’s message
of deliverance is based on the conviction that misery exists
because it is produced and will continue to exist until 1ts process
of production can he stopped.

The essence of the doctrine of the causation of misery is
expressed in the second noble truth; the cause of the origin of
misery is thirst—that is, desire—leading to rebirth, accompanied
by pleasure in the object and attachment, taking pleasure here
and there, the thirst of lust, the thirst of becoming, the thirst
of non-becoming. This brings misery, for it produces, whether
directly aimed at rebirth or not, the fact of such rebirth, and, as
the first truth assures us, birth, age, death, all the incidents of
life, are misery.

This in effect is the kernel of the doctrine, and we may doubt
the emphatic assurance of the texts that the Buddha’s attainment
of enlightenment was closely involved with the gaining of know-
ledge of this further elaboration in the chain of causation in its
stereotyped set of twelve links.3 The doubt is ‘strengthened

! DN. ii. 57; SN. ii. 87, 81; MN. i. 261 ; upanisq, SN. ii. 80; cf. TCD.,
p.61,n. 1; it may be for Upamsad cf. AhV (MS. Burn. f. ]33") in MKV,
p- 76 n. 7.

2 Bclow, ch. vii. § 1. $ MV. i. 1; SN, ii. 10.

2003 G
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when we find the germs of the twelve contained in a text of the
Sultanipata' in which other ancient doctrines are preserved.
There we find a set of eleven couples which illustrate the
principle of causation : ‘ That being, this becomes.” In each case
misery is the second element ; the first aro. in order, action which,
based on ignorance, leads man to constant rebirth ; ignorance;
dispositions (sasikhara), allied to perception (saiiiia); conscious-
ness ; contact; feeling; thirst, which leads to grasping (upadana);
grasping which leads to becoming (blava), rebirth, death, and
misery; efforts; aliments (ahara); and movements. There is
here no attempt to erect an elaborate series, but the chain is
already largely present in germ. Another text? of the same
collection traces discord back to desire (chanda), based on feeling,
based on contact, based on name and form, the empiric indi-
vidual.

These suggest a simple enough idea; misery as rebirth might
have been explained by the individual consciousness under the
influence of ignorance and impressions or dispositions, the result
of .past deeds, entering into contact with the world, receiving
thence feelings of pleasure or pain, conceiving thirst or desire
leading to action or grasping producing a new hecoming. But
the classical formula is less simple ; it runs in twelve members: 3
‘ By reason of ignorance dispositions ; by reason of dispositions
consciousness (vififiana) ; by reason of consciousness name and
form ; by reason of name and form contact ; by reason of contact
feeling ; by reason of feeling thirst; by reason of thirst grasping ;
by reason of grasping becoming; by reason of becoming birth;
by reason of birth old age, death, grief, mourning, pain, sorrow,
and despair’ The reverse order also applies; the destruction of
ignorance serves to set about a chain of destruction as effective as
the creation. This is the formula of dependent (literally going-
towards) production (vaticca-samuppada), a term which moves

1 . . . . .
oD, ‘77364 é’.f., SBE. x. 129. The work exists in Sanskrit, JRAS. 1916,
2 862 ff. ; SBE. x. 159.

* DN. ii. 55 ff.; 32 f£. (the £ ; o omittod i CMN
9 f, 261 AN. & 1971 N(idﬁ rst two links are omitted in DN.); MN. i.

na S,, esp. v. 888 ; Poussin, TDC, :
FBDC. ; Beckh, Buddhismus, ii. 94 fr. P ! ' €.+ Oltramare,
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scholasticism* to ask whether the effect goes towards the cause,
or the cause to the effeet. Frequently as the formula occurs,
there are variants from the normal twelve; sometimes the first
two elements disappear ; in one case the third, fourth, second, and
the last two appear in that order, and there are minor vanants.
The psycholegieal reasons which prompted its development as it
stands are uncertain, but there must be taken into account the
chain of derivation which is given from the absolute in the Iufh«
Upanisad, and of which a later development presents itself in the
Sahkhya system, or the possibility of Yoga influence.?

8. The Linis of the Chain

Ignorance in the chain has, it is certain, a purely limited sense,
and no cosmic significance, similar to that of ignorance in the
Vedanta, through which the absolute passes into the empirieal.
It is repeatedly defined, and is always the individual's ignorance
of the four ncble truths, or an equivalent: the origin and dis-
appearance of the aggregates making up individuality, or the
delusion which recognizes a self. Ignorance is traced in the
Canon ® to diverse causes, the five hindrances (nivaranas), hanker-
ing after the world, the desire to injure, torpor, flurry and worry,
and wavering ; these are nourished by sins of body, speech and
thought ; failure to subdue the senses, to note precisely disagree-
able impressions, imperfect attention, failure to listen to the law
and to frequent the saints. DMore briefly, it is desire or thirst
which produces ignorance, and thirst in turn arises because the
feelings which evoke it are permeated by ignorance.t Thus we
have as long as the one lasts the other; there can be no question
of finding a beginning for ignorance, just as in the Samkhya the
failure to discriminate between soul and nature leaves an impres-
sion on the internal organs which produces in the next birth
the same fatal ignorance. Yet, though the cycle is normally
unending, ignorance has a right to the title of ‘root’ given in the

! MKV., pp. 5 f.; TDC., pp. 48 1. ® Below, ch. vii. § 3.

S AN, v. 113 1.
4 Cf MN. i. 51 f; ignorance and the defilements (isard) as reciproeal

causes; AN, v, 116G, NP, pp. 86, 109 VM, in HOS,, iii. 171; FBDC., p. 34,

a2
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Milindapaniha, for it is the link which can be destroyed by the
gaining of intuition.

The dispositions which ignorance produces can hardly be
misunderstood ; they must be interpreted in the same sense as the
Samiskiras of the Samkhya system, in which ignorance creates
impressions on the inner organ, which 1 a future life result in
continued ignorance, while the attainment of the saving knowledge
prevents the further growth of the seeds of future misery sown
in the Sarhskaras or imprersions of acts done in ignorance. This
leads inevitably to the ¢ -..iusion that ignorance generates ncts
which leave impressicns on the individual, which result in
determining his future existence. This accords well with the
position of the dispositions as one of the aggregates of the indivi-
dual, and with the doctrine that thought takes its stand on the
dispositions to last and develop itself, and in so doing it renews
them and brings them to fruition in act, word, or deed. Yet it is
certain that, although the dispositions are classed as good, bad, or
neutral, or in six classes according to the object which evokes them,
the regular explanation of their occurrence in the chain is that they
are the dispositions of the body, expiration and inspiration; of
speech, initial and continued application, as the preliminary
conditions of speech ; and of thought, ideation or perception
sanfia),! and feeling. To accept this view as valid is impossible;
the crfeation of two such curious bodily complexes alone by ignor-
ance 1s as amazing as the selection of two elements of thought
w.hlch. in the individual form aggregates side by side with the
‘:;‘:I;zs‘tlolgsy “;}l:ile feeling appears in. a p.osil':ion of its own in the
o .of thzn‘e eless, the confusion is sxgnlﬁca.nt of the lack of

. Interpreters of the Canon; the Tibetan translators

gf the. t:ham l.lave ax:nticipated modern investigators in equating

1sposn§1ons with action (karman), and the Sanskrit scholasticism
agrees in this view,

The relation of consciousness to name and form is expressly
made out in the Dighq Nikaya ;2 if consciousness did not enter

! MN. i. 801; SN. iv. 293 Vithas ; JPTS ;
o 5.}3; Warren’ HOS. i Si', Vlbh(nl{](‘l, p. ]36, . 1886, p. 29, MKV-,

?§i. 63; MKV., p. 552.
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the womb, there would be no living embryo; if it did not
continue there, the embryc would die. The evidence is clear;
the action is real; consciousness is even classed with the four
elements and ether as an element (dkatw);! it passes from death
to life whether we regard it as quasi-corporeal in itself—for it is
visible—or as accompanied by a subtle body, a question which
vexed the schools.? But it does in no sense create the matter of
the body, and it is essentially dependent for its development,
rebirth, death, &c., on matter, as it is only in the compound of name
and form that it exists. Hence the doctrine that the two stand
to each otherin the position of two bundles of reeds;? consciousness
cannot exist save with name and form, and name and form cannot
exist without consciousness, the third and fourth links in the chain
thus being mutually dependent, a serious enough logical objection
to such a chain. Name and form must here, it is clear, represent
the individual in whom consciousness is involved with matter ;
the term is old, taken over from a more primitive thought when
the name was treated as if it were a possession and part of the
individual. The logical interpretation of the term must be that
of Jater scholasticism ;* the form is matter, the name is the other
four aggregates, feeling, perception or ideation, dispositions, and
consciousness itself, but, doubtless to make the causal series more
logical, an early text takes name as feeling, ideation, will, contact,

and attention, and later authorities equate it with the three
aggregates other than consciousness itself. T'he vital fact remains
that it essentially represents the union of consciousness with

matter to form the individual; whence, if one causes the other,

it nonetheless is dependent upon it; but the causal relation is

expressed as it is because matter cannot be said to evoke con-

sciousness ; there is matter without connexion with consciousness

and when they coexist the initiative lies with consciousness. The

chain, it must be added, must not be understood as asserting here an

1 AN. i. 176; MN. iii. 289; cf. ch. vii. § 1. .

2 Below, ch. xi. § 2. Cf. SN. ii. 66, 90, 101 as to name and form in
transmigration ; iii. 46, b0, the scnses.

8 SN. ii. 104; DN. ii. 63. .

4 AK. iii. 80; ¢., p. 222; DS. § 1809 ; Vibhanga, p. 186. See SN. ii. 8;
MN. i. 88.
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invariable relation, for at a high stage of development conscicusness
is reborn in the formless or immaterial sphere where matter is not.

The power which drives the consciousness to its new birth and
determines its form is that of action; on this topic the Canon is

emphatic and as clear as the nature of the subject permits: the
force of action cannot be evaded by any device ; excuses are vain ;

punishment is certain and inevitable, save only if the necessary
intuition is found to break the chain of existence; then, though
the law of action is broken for the future, the decds of the past
must be worked out in a form in which their seriousness is lost ;
the man guilty of many murders is repaid by a few blows. This
suggests that between consciousness and dispositions therve is
a transition from the old to a new life.

The six sense organs are viewed in a double light ; the first
ﬁv'e, eye, ear, smell, taste, touch, are material but invisible. thus
being distinguished from the fleshy organ in which they reside;
they function by resistance contact (patigha) ; the same term
(ayatana) is used for the objects as spheres or fields of sense in
another laSPect of the word; these objects are material and
?:::::ce c(')l’nltl:ic:?h;t] iis immaterial, im'i.sible, vot affected by

haracter and 1 i ‘c.omposefl of a mind elem?nt of .ol)scul'e
;otlx exte;ior (:;:;e:tspilys;'catl ]1)11518 o some sort; its obj Qc.ts are
The relation of 1L Sixne( 1:? e‘( by the othe.r senses and ideas.”
veally represent thor, ilsenses to name an(.l form is simple; they

1 another formulation, as the texts® show

which omi i i i
11t from the ligt either the six senses or hoth conscious-
ness and name angd form.

m)(djoiztzgthlisglt)hi?nl?(iimtion' between the senses and their objects.
rendering i thutl o (:]mce n the theo.ry of cognition ; the fairest
attention aspoct of enote§ the collision or co-operation of the

consclousness: directed to the organ in

connexion with : iect - s s .
th an object ; the scholastics interpret it as denoting
T MKV, p. 126, . =
SN iv. 175.1) ;015 Glp, 250, n. 3; Psych. Eth., p. 173 ; TDC., pp. 18 {. ;
12 The mind clement see
clement i AN essont:
Cf‘: S\r‘ i’vmlutlrd'b",“'b essentially consciousness ; cf. Buddh.  Psych. p. 19
A SN av. 1L 3amulm, i 52 117, PD PD. 80 ﬂ" oA
Suttanipate, 870; DN. i, 62; N ii 13 iii. 46, 94
r Ve v ", y . y .

ms indistinguishable from the  consciousnoess
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the consciousness resulting from the contact, and not the contact
itself.

Feeling, as pleasant, painful, or peutral, is the outcome of
contact, simultaneous to it in the canonical view, though later
thought distinguishes the moments of contact, sensation production,
and feeling. Though distinguished from cognition it must have
a cognitive aspect, for contact is the application of consciousness
to the knowledge of an object, and in harmony with this the
Milindapaiha makes contemporaneous with feeling perception,
conceived intention, initial and sustained application and
consciousness, while their intermixture is asserted in the Canon
itself.

Thirst is born of feeling, but only in the case of the unen-
lightened- man whose ignorance renders his feeline a danger ; the
saint has feelings but not thirst. Thirst in its turn nourishes
ignorance, for it produces the delusive conception of being. It is
of six kinds, according to the sense organs and objects; triple as
thirst for union with pleasant feeling, for severance from painful
feeling, and as desire not to be parted from that neutral feeling
which marks states of meditation in which there is no pleasure or
pain but which fend to Nirvana. In the formula of the second
noble truth it is thirst for the things of sense, for existence, or
even for non-existence, also a mistaken craving, since it implies
the reality of existence. Thirst is characterized by attachment,
and thus forms the starting-point for grasping, though according
to the scholastic it arises simultaneously with it.

Grasping is thus an aspect of rather than distinct from thirst ;!
it is hyper-thirst, demanding never to leave the pleasure possessed
and asking more. It is also thirst for existence ; thirst generates
the false idea of a self, and hence we have a fourfold division
of grasping into the contaminations (ilega) of attachment to the
pleasures of sense, to heretical views, to moral and ascetic
practices regarded as adequate to salvation, and to the belief in
the self; the first is pure thirst, the others ignorance. But the
term denotes also the object of attachment or grasping; thus
thirst is the Upadana when consciousness passes io a new

! SN. iii. 14, 101, 167; iv. 89, 400 ; MKV., p. 565.
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exislence, and in this sense we have the doctrine that the fiver
aggregates constituting the individual are the objects grasped.

Akin is the idea that the Upadana serves as support in the senst

of aliment, in the shape of the assimilation of food for the body

and of psychic matter for the spirit; thus grasping is treated as

taking upon oneself the five aggregates, material and psychic, and

making them one’s own by assimilation. Some such idea seems

to explain the term aggregates of grasping (updddna»kl.-hand/m)‘
which often replaces the aggregates in the Canon.?

Becoming or existence (bhava) is in the scholastic definitely
treated as the act which produces future birth, the term then
indicating the effect in lieu of the causes. In the Canon it
normally denotes rebirth, passing from one existence to another,
or three sorts of existence are distinguished, in the sphere of
desi;‘e, in that of matter, in that of non-matter. In the Sanskrit
Scholasticism we have originating existence (upapatti-Uhava), the
continuation of the preceding death existence in the constant
flow of consciousness, each part of which is conditioned by all
the past and conditions the future. But the term is also applied
to the condition of a being in a state intermediate between death
and rebirth.?

Birth denotes strictly the union of consciousness and matter in
tl.xe womb, which is the commencement of the new life, not the
ejection of the foetus,

.The_ last member of the chain is obviously popular rather than
scientifically conceived; old age and death are not in the Canon
causes of the rest of the series, which possibly was omitted in
some forms of the chain. 014 age was doubtless meant literally,
though the Canon? already has the doctrine that even in youth
age, that is change, is setting in, the prototype of the doctrine
of deat}} at every moment, which is made clear in the later
scho!as}uc. That scholastic makes it also clear that at death the
subliminal consciousness (Vhavanga), the foundation of life,

5 AN 55115 i, 2405 SN, i, 94; MKV. xvi. 33 Xxvii. 6.
\K. oalye, P 137; VM. in Warren, p. 201; MKV, p. 656 ; DN. ii. 57;

? BN.v. 217 ; gods die without ageing, NP., p. 23. Sce comm. SN. i. 122.
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disappears in a thought of departure (cyuti-citta) or of death, to
‘reappear after the thought which heralds the new existence

(pratisamdhi-citta).
4. The Interpretation of the Chain

Pali scholasticism ' presents us with a perfectly definite picture
of the significance as a whole of the chain whose links we have
oxamined. Misery arises from action and it from passion or
infection; the chain must be distributed among these three
aspects. Infection is either ignorance or passion or thirst, which
mutually act as cause without beginning or end; this section
includes ignorance, thirst, and grasping. Action again is not
co nomine in the list, but it must cover the dispositions, as they
have moral qualifications, and, more artificially, becoming or
existence treated as the act producing this result. All the other
members fall to the realm of misery. The chain also must be
divided in point of time; the first two members belong to the
past, the next eight to the present, the last two to the future life.

The construction is ingenious, but the objection that the three
lives are so diversely presented is serious; even in the present
life we must imply ignorance and the dispositions, for they
explain why feeling creates thirst in the normal man but not in
the saint; the third life must be regarded merely as set out to
illustrate the nature of misery, and the first must be supplemented
by adding thirst, grasping, and existence taken as volition.
Orthodox, therefore, as it is, the doctrine, though accepted in some
degree by Oldenberg and de la Vallée Poussin, does not impose
itself as necessarily representing the intention of its creators
But the conception presents us with the possibility of pictorial
representation, for it gives a wheel of existence with three spokes,
and it may have attracted general acceptance in that it recalled
memories of the rolling of the wheel of the law by the Blessed
One as well as more philosophic conceptions such as the renewal
of death, the inter-relation of thirst and ignorance.

No other traditional interpretation has any chance of being
original, and among European interpreters divergence is great.

1 Aung, Compendium, pp. 259 ff. ; f. AK. lii. 18 ft.; MKV, p. 522,
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. real chain:
Childers' would solve the rifldle by «(3: ne};]tn-gt;:: yortlzr then is
each item explains ex:s'fmced:l f: getl‘lepevoiution of a concrete
indifferent. BlerOl-'.lf rogar Kern?® holds it to be based on &
entity fro'm notlll.ezls:jgf)?;]g the creation and destruction ,?f :::;
e ti’ E’hftsxes. observed in the phenomen:.x of ll; ‘Z -
world, Sho]‘:;;niw;iei f"rom sleep ; his vague impressm::tio(: -
. . i ’
::;{z‘rej;nl(])wledge; sense l)r'odllc?s feelmg,- gfsuela,{ et treals
bransition period is followed by birth and I?a] 'are not changes
it as an evolution of successive'a phases wt):;(;:nporm'y oxistences
which appearin an organism, but llldependel}rhus vague tendencies,
i by intelligence, yield to . ffected in
:lllz:lff:ern{d \vorldg leads to desire for self'reallezi-tils: , t?) popular
conception ; ignorance is prefixed as a Co;ll(;el; between death
Indian thought; it denotes the dreamless slee
and life, .. . the incoherence “n_d
Other interpretations insist more 011.5 d in further detail
derivative character of the chain. Jacobi,® an arallel is close ;
Pischel,’ derive it from the S‘:Llil.khya'; the (i)isl)ositiolls which
ignorance in both is not cosmic; it produces 1hi) is akin to
determine the next life; the intell?ct .(%;m f]'t' (@haiikard),
consciousness ; the former produces 1ndn‘1dud"5s' ix organs are
which is much the same as name and form ; the't; emphasis is
the same in each; thirst is a Yoga term thol.lgl,l(zl/,u,-,,,au) of the
Buddhist ; grasping is the good and evil .(d/la) nu.t:'di). There is
Sankhya, and existence is the cycle of being (saiitsrs as: the fact
too much insistence in this suggestior on conll)le7telll ,'m&": that the
of Sarikhya inflnenee in itself is patont. Senart f‘“i[ jgnorance
first two terns are borrowed from the Sakhya, ful.’ d the list of
15, as in Buddhism, empiric, it has no claim to he“', thout strict
terms,  The construction is late, an amalgamation, “lt seek ‘une
ovder. of independent categories, in which we must no  uitresse
theovie autanome sorlant tout armdée d’une speculation
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d'elle-méme.’ The aggregates are twice present, in terms two-
eight and again in the ninth. Warren? also holds that there is
contamination, and that to make any sense we must admit that
the connexion is not always causal, but may take the form of the
relation of general and particular. There ave iwo new births
between the second and third and the tenth and eleventh terms,
and the Buddha probably himself added the first two members,
ignorance heing the evil he aimed to desiroy by his science of
knowledge, while the rest was older material, originally not
combined into one chain. Franke® also uses the method of
denying causality in the same sense between the links; all is
really timeless misery, and the chain must be made entirely
ideal. The complex is arbitrary; while most of the links are to
be treated as giving results, this is strained as between ignorance
and presentations, as he takes Samkhiara; name and form are the
content. not the product, of consciousnass ; existence is the logical
consequence of grasping in its nature as mental assumption, there
heing no real hirth whatever.

Oltramare* offers a divergent explanation, based on the view
that the Buddha aimed at explaining misery, not the origin of
life, and at doing so without a self, as if misery were evolving
in abstraclo hy the sole force of ignorance. He wishes his disciples
to say: ‘I live a life of misery, because 1 am born; I am born
hecause I belong to the world of hecoming ; I hecome because I
incessantly nourish existence in myself; I do so hecause I have
thivst, appetites; I have thirst because I have feelings; I feel
hecause I enter into contact with the external world; I enter
into contact because I have senses: my senses act hecause I
oppose myself as individual to the not-self; I am an individual
hecause My consciousness is imbued with the idea of personality;
this consciousness has been so made hy my previous experiences ;
these have infected my consciousness by reason of my ignorance.’
The suggestion is ingenious, but too coherent and logical to be
primitive.

1 J1OS. i, 115, 2 ZDMG. Ixiv, 470 4T,

CEFBDC, pp. 28 £ Dewssen (Gesho do i b 165 11 exaggerades the

econfusion by asserting a contamination o dectrine of desipe as the oot
of being with the Vedanta doctrine of iziirance and e Skandia theery
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Beckh ! suggests a theory, based on his conception of Buddhism
as denying the existence of matter in any form, and as holding
that all that is real is hecoming, which is purely ideal in character,
and on the view that the theory of early Buddhism was strongly
affected by the doctrines of the Smmkhya and Yoga. Moreover.
he rejects absolutely the idea that the chain can be spread over
three lives ; it was discovered by the Buddha as a solution of the
‘-lues.tion how physical existence comes into being and with it,
Inevitably, misery. The senses, contact, feeling, thirst, do not
apply to an existing individual ; they are inherent in the mysteri-
ous bei_ng, Gandhabba of the Canon, which is necessary along with
the un.xon of the parents to bring iuto being the individual, and
l.’°°°mm8 (bhava) has the definite sense of conception. The idea
is paral!el to that of the subtle body of the Sainkhya, but, unlike
3’12 g?’f‘tﬁya,.the Buddhist view denies matter; the process in
; dmkhya 18 one of the gradual development of gross mat.tel'

rom subtle super-sensible matter ; in Buddhism we begin with
a .pl'oce§s of psychic becominy, in lieu of subtle mattef, and end
“V;t’h Inisery, which is the reality in what we call physical matter.
m_‘:t:utl:f accords the fact that to the Smiikhya also the senses
corres pm‘l;;‘ensflble- Nam.e and form as the prius of the senscs
s 2 m[; " ill‘wt']l the egoism (ahaiikara) of the Smnkhya, which
ourselves to us1ton, the l"l'mCll)l? by which we erroneously believe
from action (::c and. suffer, while the true self (purusa) is exeml.’t
imaginar )el' passion. 11'1 Buddhism name and form cover this
becomir VI 'Il‘sonaht?-, which is really nothing save a process of
‘g~ he earlier members of the chain are wholly prior to
p?':si’;‘allt}'3 the relation of consciousness to the dispositions is
i):xl\?] el with the Yoga doctrine? of the working of unconscious
‘vllil‘:ni‘zii;;;lllclzlltll'eveal tlnems:elves ultimately in consciousnes®
material Pyt of e ) chics and therefore differont from 1
personality 2] air 1?. ! amkhya, is cosmic, since it arises b’efole
through igng,. EIves 1ise to the false be]x.et n pessonality. Thus
arises the y] ance of the truth of suffering in a spiritual essence
apparent, “'1210 process, which results in the misery of tht
Individual. In addition to this psychological chain ©of

! Buddhismus, ii, 94 f, 2 YS. ii 4, 12,
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causation we have the cosmological side in the Aggaiiiia Suttanta
with its tale of the decline of heings from happiness to a life of
misery on earth essentially through the evil effects of desire,
which led them to taste the earth, and thus gradually to acquire
material qualities and sex distinctions. This is the Buddhist
parallel to the doctrine of the Fall, not into sin, but into misery.
The suggestion is ingenious, but it assumes erroneously the dis-
belief of early Buddhism in matter, it exaggerates its conception
of becoming, and it reduces the chain too largely into pre-personal,
super-sensible personal, and sensible personal elements, rendering
it more complicated than the traditional version of the scholiasts
and much less easily intelligible.

5. The Significance of the Chain

We can see now the limited character of the chain of causation ;
it is intended to explain the coming into heing of misery, but the
coherence of the whole is not effective, and we can hardly suppose
that even to its compilers the construction had much demonstra-
tive force. Certainly they cannot have believed that they were
announcing a programme for universal causation, an idea wholly
foreign to the Canon. Moreover, it must be remembered that t..e
chain does not explain fully the working of action (karman); that
is essentially one of those reserved issues on which the Buddha
gives no enlightenment.' The reason is simple enough ; to ass.ert
the operation of action was one thing, to show its actual working
something very different, and nothing was farther from the
Buddhist mind than to envisage the whole world and every
happening in it as the result of action.? The question is atf;aclfed
effectively in the Milindapaitha® in connexion with the objection
to the sinlessness of the Buddha that he suffered pain from disease
and when a splinter of rock struck him when Devadatta hurled
a rock against him. But it is emphatically laid down that the
fruit of action is much less than the pain arising from other causes

': 8’ 1}(}‘{]11\';‘30&—2?«\111"13;8' xxi. § and xi. 7, 8 repudiate determinism

of action and generally.  See also Mil.. p. 271.
Spps IO el p 270



110. THE DOCTRINE OF CAUSATION AND THE ACT

m:d tl}at none but a Buddha ean discern the extent of the working
¢iaction, The sufferings of the Buddha were as little due to his
Past deeds as the impact of a clod of earth upon its surface is the
outcome of such an gt by the earth.

tiog“siil::ﬂtler h:md3 as Buddh'aghosn.’ puts it, the chain of causa-
Passive re:i 0 negative the existenco of any permanent self, .the
Without thepfznt of pleasure and of pain; the process is possible
such ap undlvlea' of a s?lf, even if it does not ab.solutely excl.ude
is due to thel ying reﬂl.lt)’. It excludes also the idea that rebirth
who from the mtel've.ntlon. of a personal deity, such as Brahmg,
allotting frestle elx‘otenc point of view appears in the Vedanta as
PrOCessi\vol-k L lives ’.co souls according to their merit, for the
of misory ﬂz mechanically, ’I.‘he fact of the essential depende.nce
whicl, \\'ou‘ld Obopfms the. possibility at least of its destruction,
On the oo l0 Inconceivable if there were a thing in itself.
causes ayoids ¢ liandd’ to make misery dependent on the chain of
which woulg ime anger of asserting that it is caused by another,
the des bruction 0§01t .the d'octrme of annihilation (xcchedavida) of

The syston, y :'lctxon without the fruit being realized.

it iy plain, fo; .mc?herent. enough even so, but it was meant,

Criticize it ¢4, clfsxaftlcal edlﬁcat.:ion, and it would be foolish to
pleasure and Daixle y,’ remembering always that the issue whether
the ing etermingtoy ﬂlf;} self-caused or caused by another is one of
Position by o Pass;; Sut the do.ctrine is placed in a very dimcu.lt
Opposed not merelge ;n the ‘Stftlllyulta Nikaya, where the chain is
producticn by selfy ]-0 fortuitous origin (adhicca), but also f'O
Precisely the doctri’n °Y another, by hoth combined. This is

Possibility of any predof .Buddhapﬁlita in his disproof of the_

vacuity ; hut we nee d° uction at all and the resulting proof of

to the Stwityutte , We IHOt assume that any such idea was present

gerations of thei’n 1ave only one of these characteristic exag-

Portance of t]e chain, parallel to the declaration

( a i
helhible} hat the l'etl'lbuti n OI a(‘ti 11 j' inc mpre-

" Warren, Hog s
LI 113 of 08.%%, 160, ¢f, g, il. 20; FBDC,, p. 81
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6. The DBreaking of the Chain

As the chain itself represents, and sometimes veplaces or is
woven into, the second noble truth, so the chain in reverse action
is occasionally substituted for the third noble truth,.the suppres-
sion of misery by complete detachment. It differs from it in that,
while the noble truth concentrates on the removal of desire, the
chain begins with the suppression of ignorance, a distinction of
form rather than of essence. But we have, of course, the simpler
view of the direct action of the destruction of ignorance on thirst ;
even ufter feeling has arisen, the tendency to create grasping can
be destroyed by the suppression of the nascent thirst.! But the
ordinary course of suppression rests on the effect of misery, which,
by the terror it inspires, destroys thirst; the process is: from
birth comes suffering; thence faith, that is in the Buddha, the
Iaw, and the order; thence lightheartedness, thence zest, thence
confidence, thence pleasure or contentment, thence concentration,
thence the intuition of the truth.? Again, we are told that it is
possible to abandon thirst by thirst, the delusion or pride of self
by pride; there is a good thirst, a good pride, the desire to he
delivered from passions as are the saints.®

The serious difficulty of conceiving the cessation of the chain is
faced in the Potthapada Sutta of the Digha Nikaya* where in con-
nexion with trance the doctrine of the suppression of consciousness
is discussed ; the views alleged include the act of magicians in
infusing consciousness into a man and withdrawing it ; the presence

and absence of the soul: and the suggestion that ideas come to
a man without cause or reason and pass away likewise, conscious-
ness existing or disappearing accordingly. This last assertion is
categorically denied by the Buddha, who insists, that it is for
a reason and a cause that ideas arise, namely, by training (sikk/hi),
by which he means the whole scheme of salvation beginning with
faith in the Buddha as a teacher. But it is clear that the funda-
mental difficulty remains; how is the training possible? IHow
can ignorance existing from all time be brought to a cessation ?

1 SN. iv. 87. 2 SN.Ti. 81 ; &f. N1, p. G6.
3 AN. L 116 ; ef. NP.. . ST. 4120,
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The Canon cuts the knot hy ignoring it ; denying any mtervcfntlo'n
of a deity, it could not adopt the system of divine grace “'}”."h 19
found in the Katha Upanigad, und it was too hone:stly convn{ced
of the Phenomenality of the individual to aseribe to that 'tranSlent
aggregate of factors g power of directing itself to the de‘su'ed goal.
In the Abhidhamma we find a negation of the doctrine of pre-
determination, ascribed to the Andhakas, on the score that tl_‘"s
Nirvana would hecome impossible of attainment by the exclusion
of the Possibility of breaking the chain of existence. The l:}te}’
doetrine * ig équally unable to solve the problem, save by thfa hint,
which cannot he made consistent with the doctrine of imper-
Manency gnq not-self, that thero is an inherent tendency in the
individual to attain release,

7. Causation in Nature

The chain of causation is essentially an explanation of misery ;
it tells yg nothing regarding physical causes, and, as we have seen,
the Abhidhammg expressly denies as heretical the idea of action
ag determining events in the physical world. How far was the
eonception attained t}qt there was causation active in the world
of nature 9 The ideq of absolute regularity of causation was
e)f(:}ud(ed for the world of human action by the necessity of recog-
nzing free iy and tle possibility of release, and in these circum-
stanees it wouiq have been impossible to develop the idea of
a natura] causality Prevailing in the physical sphere. We obtain,
tharefore, nothing moye thncil the vague general assertion?® that
things as €OMpound come jnte being under the effect of causes,
hut we have to put heside this the doctrine that we do not know
anything definjte as to their operation ; we must nct inquire
whetl'ler the worlq js self-made, mads by another, hoth, or neither,
that is, fortuitous, since all these issues belong to the realm of
the indeterminates'o Indeed, if we were so unkind as to press
this doctrine strietly, it would he fatal even to the idea of any

material causation gt all, as the Madhyamauka veadily shows,
; KV. Xi‘ 7: F‘~

See Gt in pra 1118011 5+ Pathek, TBRAS, xviis, 848,
2 ON i ot h{{nmn (18913, p, 25 ; Fathuk, TBR

. . g e, 974
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The vagueness of the canonical view is confirmed by the Milin-
dapanha,' where we find the threefold divisions of beings born of
action as conscious ; of fire and other things growing out of seed,
as cause-horn, the result, that is, of a previously existing material
cause ; and the earth, hills, water, wind, as season-born, depend-
ing for existence on reasons connected with the weather, while
space and Nirvina exist independently of all three forms of cause.
In the face of this to assign to Buddhism faith in the uniformity
of the causal process or of nature is absurd.

8. Tlre Doctrine of the Act

The insistence of the Buddha on the doctrine of the act (karman)
can clearly be explained as an outcome of his revolt against the
pure materialism of teachers like Ajita or the negation of any true
human activity as insisted upon by Parana Kassapa, Pakudha
Kaccayana, and Makkhali Gosila, despite their divergent views
on other points, It is more difficult to ascertain the degree of
originality in this assertion of the doctrine of the rewards and
penalties of action, for the references to the doctrine in the
Upanisads are scanty, enlightenment being the main object of
these treatises.? But we know that the Jatilas were authorized
to be admitted to the Buddhist order without the normal novitiate
of three months because of their belief in the doctrine, and the
success of the teaching of the Buddha in this regard is infinitely
more probable if it were already a widely accepted doctrine of the
ascetics and nobles than if the conception were wholly new, Nor
is the presentation of the doctrine in our texts favourable to the
view that it was new ; the stress laid on the chain of causation
rather than on the mere fact of Karman hints at the originality,
such as it is, of the chain, not of the fact of Karman.

But if we may judge from the case of the Jain doctrine of
Karman, which is frankly materialistic and imagines that bodily
or verbal action creates a subtle matter to envelop the soul and
produce retribution, it was possible for the Buddha to make an
important step in advance, and to Sever the idea from connexion

Vop. 271, 2 Cf. Oldenberg, LUAR., pp. 105 T

2003 1{
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with the old Vedic conception of sin as a sort of physical con-
tamination which might ne removed by fire or water, to whose
influence the Jains succumbed. Acticn for the Buddha seems to
have been volition (cefand), and what is done after volition whether
in the form of action or of speech. To resolve to kill is one thing,
to act another, to approve the act after it has been performed
a third, and all three elements must coincide to make an act
complete. A gift should be accompanied by intention, and to
regret the generosity is to ruin its effect ; a sin, on the other hand,
isin part counteracted by .confession, which is also the accomplish-
ment of the duty of truthfulness, and this fact explains the im-
portance laid by the community on the formal confessior of sins.’
A further and important result is derived from this rationalizing

?f the conception of action. The morality of action predominates

In t.he Buddhist view, and ritual practices such as sacrifice? and

Purification, nay even offerings to the dead, become merely sur-

g“s’fge: superstitious usages (silabbata), which have no value.

thl:at 1t fnl{sz be adfnitfed that there is no attempt to demonstrate

Unti{ni::tlzlfhez which render an act moral or immoral ; it is not

actordin asa't \:e have the sugg.est.ion that an act is.good or bad

then the%e isln enefits one’s neighbour or injures him, and even

0 more far-reaching criterion than the mere idea of

ood .

§ ness as pleasure ang evil as pain. Moreover, the true Buddhist
essentially seeks releage

b

oit and that has nothing in itself to do with
att};; ﬁ’:iﬁ?i:r badness. The monk, indeed, is compelled to
actions like thos, z2n;entrate his interest on himself alone ;3 his
the sake of the s;]f- an ;e 5age of the Upanigads are essentially for
lay aside, as did tl’le l; t(}]’e path of salvation requires that he should
wife or children Sincel;‘ dl}a, a?l the human class of duty towards
releage, ’ mily life is a barrier to the attainment of

1 SN. ii. 99; of.
? Yet it is ;111;3({‘(]1(,‘71‘)’1@‘ %?G; Poussin, Niovana, ch, iii.
Therigatha, 239, and later K‘ryn.dss;, V. vi. 28. 11; on ritual hathing sce
Vasubandhu, Gathasamgrahg (Meé\i'as C.‘zttavit;.u.ddhiprakarm}a (JASB. Ixvii. 2);
dead Petavatthu, (PTS, 1888), - 88lat. viii. 559 ff.); on offerings to the
* Cf. Brhadarunyala Un.,’i. 4, 8;ii.4: iv.p
. 1] . .



CHAPTER VI

THE PATH OF SALVATION, THE SAINT, AND THr
BUDDHA

1. The Path of Salvation

TnuE end of man is to free himself, if possible, in this life from
the intoxicants, the lust of being born again in this world, or in
the world of subtle matter, or the world without matter, and the
ignorance of the four noble truths. His aim is to break the chain
of causation, to destroy any one of its members and thus end the
whole ; to free himself from desire or appetite, aversion and dull-
ness. There are, it is clear, two sidos involved; there is the
extinction of desire, and the extinction of ignorance ; true the two
are intimately related; there can be no extinction of desire if
ignorance prevails, and therefore the extinction of ignorance is
fundamental. But it is not surprising that a purely intellectual
solution for the removal of ignorance is not accepted by Buddbism ;
the training of conduct may be, and indeed is, a lower plane of
endeavour, but it is essential, and, unlike the sage of the Upanisads,
the seeker for liberation must accept the duty of a strict morality.
Hence the doctrine that conduct (sila) concentration (samadhi) and
wisdom or intuition (pa#iiia) are all essential ; that concentration
pervaded by conduct is fruitful; that intuition pervaded by
concentration is fruitful ; and that the self, pervaded by intuition,
is freed from the corruption of desire, becoming, false views and
ignorance. But concentration is rather a stage in the attainment
of intuition than an independent entity, and a Sutta of the Digha
Nikdya mentions conduct and intuition as the essential pair, hoth
inseparably united, since neither without the other performs
its part.?

1 DN.i. 124,
n2
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Conduet, it follows, from the end of man,’ must be such as to
aid him in his end; it must secure for him ecither progress to
Nirvana or rebirth at least in a superior form of life. The action
of Karman may not be unbroken or absolutely regular, but it is
assumed for practical purposes to have these qualities, and man
will profit or suffer according to his own deeds and deserts.
Moreover, man has the power to act; strange as it may seem
when one ground of the denial of a self is remembered, and the
apparent determinism of the chain of causation, the Buddha has
no doubt whatever that the determinism of Makkhali Gosila is
the most detestable of all heresies. The position is the more
remarkable, because one of the arguments in the Canon aud later
against the existence of a self is that such a thing must be
autonomous, while all in the world is conditional and causally
determined. But the issue is solved by the simple process of
ignoring it, and Buddhism rejoices in heing freed from any error
of determinism to menace moral responsibility.

There is no attempt to create a reasoned moral system hased on
acalculus of goods. The main tenets are adopted from Brahmanical
tradition ; they are, however, extended and deepened; the pro-
hibition to kill is applied to all living things to the inconvenience
of the monks in daily life ; all forms of illegitimate uppropriation
are furbidden, and restrictions placed on those allowed ; the order
not 1‘:0 _commit adultery becomes one of colibacy for the monks;
th.e injunction to avoid falsehood is expanded into a eulogy of
friendly speech and the bringing about of concord. But monastic
orders are nothing if not fond of regulations, and the simple lists
are exp.:mded by forbidding all sorts of luxuries harmless and
otherwnse,' as well as the practice of many useful modes of livelihood,
a rul.e ‘“.VhICh resulted in the monks living a life almost without
possﬂ)fhty of useful work othier than the duties arising from the
neces?lties of daily life in a simple community, whose members
supplied food and clothing and, later, vied in providin g monasteries.

1 o ino .
halving Chio duration of the i arerintY fo fhe order at ho cost of
ir the carly history of Buddhist ’discn'ssion, :;s also in gli}l)]l(i](lﬂ?loig:]c:.r;?;lt

later disappear as serious factorss cf, JRAS. 1893, pp. 517 fI.. 763 IT. :
. 8 I ! . JRAS. 189: . 51 3t ; and
Mrs. Rhys Davids, trs. of the le,;,/,.'f/,ﬁ, PTS. 15!09,’ pp. ST, 763 AL an
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Nothing illustrates better the true character of Buddhist ethics
than the conception of friendship or love (mett@) which Pischel?
has compared with the love inculcated, however vainly, by
Christianity. The Buddhist will endure injuries and insults; he
will seek no revenge and offer no resistance ; but he does so because
selfmastery is greater to him than anything else. As part of his
meditations to secure the saving grace of indifference to the world,
he will in a lonely place practise the generation of a feeling of
friendship for all things, hostile or not; the practise has potent
magic powers; by it the Buddha stayed the onslaught of the
elephant instigated against him by the traitor Devadatta, and the
mere ordinary man can guard himself against snake-bite by it.
The element of calculating prudence is ever present; the prince
who spares his enemy in lieu of revenging his murdered parents
wins a kingdom. Moreover, the power deprives others of the
ability effectively to injure us; the wise man can build round
himself a protection which the enemy cannot pierce. But, of
course. in practice, we may well helieve, the love of the Buddhist
was as truly emotional as that of the Christian, and was neither
limited nor motived by formal rules; there are traces of the
vfection of the monks and nuns in their Gathas, and the spirit of
affection for the wild beasts of the woods is as attractive as it is
an undeniable feature of the life of the Buddhist wanderer.

Much more disappointing is the lavish praise given to liberality,
provided that its object was tho monk; the wild exaggerations of
Brahmanical admiration of asceticism, which the Buddha tradi-
tionally reproved, are here reproduced, and the inclusion of the
Vimdnavatthy in the Pali Canon is sulficient proof that nothing
of this kind was too exaggerated to excite distaste among the
redactors of the Canon. Prince Vessantara, driven from his
Kingdom hands over all his goods to beggars, and goes to the wild

! Buddhe,® p. 80, Sec Oldenberg -lus Indien und Iran, p. 121; Aus dem
alten Indien, pp. 1 ff.; Beckh (Buddhismus, ii. 132 () exaggerates its role
in the legend of the futuro Buddha, Metteyya. The essential value of love
is that it frees the heart (cittavimutti) from desire; as universal feeling—not
action—it counteracts particular passion (DN. ii. 251; MN, i. 297, 351;
ii. 207 ; AN. ii. 129). Sympathy in joy and sorrow, and indifferenco do the
same, but love is extolled in Itivutlaka, p. 19 f. as pre-eminent, but this
is isolated.



118 THE PATH OF SALVATION,

with his wife and children ; the god Sakka comes to try his faith
in the shape of a Brahmin, and receives his two children, and
then on a second errand his wife as a free gift. Sakka’s role is
reminiscent of the actions of the gods in sending nymphs to
seduce ascetics when the fervour of their asceticism menaces the
gods themselves, and it is Sakka again who accepts the wise hare’s
gift of his body as alms in the lack of anything else worthy
of presentation to a guest. But, be it noted, self-sacrifice like
this is demanded only of one who will not in the present life
attain enlightenment, and the Buddha performs none of these deeds
in his last earthly life.!

The due observance of the rules of conduct brings with it tho
assurance of the power of self-restraint and corresponding
satisfaction. But there are still further matters to be observed by
the disciple, which cannot be formulated, like the rules of con
(]Elch in precise directions but must be carricd out at his own
discretion.? He must be watchful over the sense intimations
whicfh’ come to him whether direct or as ideas ; he must pmctiso
to 'dxsmterest himself in them, and to prevent any evil states of
Im.nd arising which wonld foster desire. Secondly, he must be
mindful and self-possessed ; in all his deeds the mo’nk must keep
ever before him the nature of the act; its ethical significance;
\jvhether or not it conduces to the end at which he aims ; and the
:;:al facts t'mderlying the mere phenomenon of the outward act;
‘V?fh:‘tllllzrl:h tl‘u; Buddhist analogue to the Christian order:
Vhather therelore yo eat, or driuk, of whatsoever ye o, doall

glory of God.” Thirdly, the monk must study contentment

and be satisfied with the bare minimum of robes and food wherewith

he may travel like a bird with its wings. In diverse fashions

?hese p.rin.ciples are inculcated; the habit of self-observation
is ever u}swted upon as the most effective way to root out thos¢
evil cravings which lead to rebirth and its miseries.

By these means the monk is qualified to lay aside hankering

' Ch. i 9, 10, DP.428; on S v B 294 A of

Bt . . akka cf. Rhys Davids, SB i 5
rohibite ccupzltions I’)ﬂ. i 3 i ii 6t H . 3 ,

p 0“ .b. bd‘ ,0 . ‘, oy i. b8 f, on glﬂ;s, ii. 366 ft. H SBB. 11, 847 1.3

2 DN. i, 62 ff. ; and parallels, SBB. ii. 59 f.
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for the things of the world ; the desire to injure ; torpor of heart
and mind, or mind and body ; flurry and worry ; and perplexity,
the five hinderances (nivaranra); he is as one freed from debt,
disease, prison, slavery, or wandering on a desert road; he is
filled with great joy and peace, and is ready to enter on the First
Meditation (jhana), and thereafter to advance to the final intuition
and enlightenment.

But this scheme of procedure which is laid down in the
Samaiifiaphala Sutta is not the only possibility ; indeed, it is
clear that the ethical and other prescriptions are the result
of much co-operative work and redaction. The oldest form of the
plan of emancipation may be the noble eightfold way, which is
the fourth of the noble truths, and possibly, therefore, to be
attributed to the Buddha himself. It demands right views,
knowledge of the four noble truths; right aspiration towards
renunciation, benevolence, and kindness ; right speech, abstaining
from lying, slander, abuse and idle talk ; right action, abstaining
from taking life, or what is not given, or from carnal indulgence ;
right livelihood, abstaining from any of the forbidden modes
of living; right effort, to suppress the rising of evil states, to
eradicate those which have arisen, to stimulate good states, and to
perfect those which have come into being ; right-mindfulness, the
looking on the body and the spirit in such a way as to remain
ardent, self-possessed and mindful, having overcome both hanker-
ing and dejection ; and right concentration, in the shape of the
Four Meditations. The lack of system and clearness of the path
is probable enough evidence of its age ; the scheme seems to have
been remodelled upon it.!

Without the meditations, to which either system leads up as the
normal climax, the whole makes a natural system of moderately
rigorous ethics intended for monks. For laymen the Buddha has
much the same creed without the elaborate paraphernalia of minor
regulations, and he has five good reasons for righteousness on
the part of householders; the wicked man becomes poor through
sloth ; of evil repute ; loses his place in society ; dies in anxiety ;
and is rewarded by an evil rebirth, while the reverse of these woes

1 Cf. Franke, ZDMG. lxix, 482 fI,
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is secured for the good man. The Sigalovada Sutta® has a charming
little picture of lay ethics; the Buddha reinterprets the worship
of the quarters, and instead inculcates the duties of parents to
guide and protect their children; of children to honour their
parents and maintain the family traditions; of teachers to
instruct their pupils and to receive due honour in return; of
husbands to be courteous, faithful, and respectful to their wives,
to give them authority in the home, and provide them ornaments
in return for fidelity, and due performance of their duties ; of friends
to show courtesy, generosity, and benevolence to one another, .tO
observe the golden rule, and to keep faith ; of imasters to give
just labour tasks to their servants, to feed and pay them, tend
them in illness, and afford them luxuries, if possible, and recreation,
and of servants to rise before and retire after their masters, to be
content, work well and praise their employers ; of laymen to sho\.v
affection by act, word, and thought to monks, and to supply their
temporal needs, and of monks to teach laymen and restrain them
from evil.

On political issues there was no room for a Buddhist creed ; the
Buddha, however, on the occasion of Ajatasattu’s determination
to attack the Vajjians predicted their successful resistance so 1ong
us they observed their old constitution ; met regularly for
counsel ; acted in concord ; made no innovations in institutions;
hearkened to the advice of the elders; permitted no detention
of women or girls among the clans ; honoured the village shrines
and kept up religious rites ; and paid due reverence to Arahants ;
a doctrine of pure conservatism, but probably of practical good
sense, and evidently containing a pointed warning against the
Practice of marriage by capture.?

Precisely the same attitude of conservatism is to be found in the
attitude of the Buddha towards the issue of caste distinctions.
The cl'ear opposition of the Buddhists to the claims of the
Brahmins naturally suggested earlier-in the study of Buddhism
the conception of the master as striving against the privileges of
'fhe Brahmin caste. This theory was, however, so obviously
incompatible with the facts that it evoked instead the suggestion

* DN, iii. 180 ff.; Suttanipata, ii. 4. 14. * DN. ii, 73 I
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that the Buddha failed as a social reformer, since he was content
to recruit his order from the upper classes, the Brihmanas or
Ksatriyas, neglecting the claims of the downtrodden multitude,
eaten by their greedy kings. To this again exception has been
taken, and we ave asked instead to believe that caste, as we under-
stand it, did not exist in the Buddha’s time, and that, if his views
on it had been followed, social divisions would have developed
on western lines and the iniquities of caste would never have
heen perpetrated.!

It is, however, impossible to accept this last opinion; caste, it
is true, was by no means as rigid in the Buddha’s period as it has
come to be, for the institution is essentially one in coustant
growth and modification. But there is the clearest proof that the
great classes of Brihmanas, Ksatriyas, Vaigyas or Qadras existed,
and that the priestly and ruling classes were selfish oppressors in
union of the people and the sarfs or slaves, while each class was
hardening into caste divisions. The Buddha’s formal treatment of
the origin of the castes destroys any possibility of treating him as
a reformer; on the ¢ontrary, in keeping with the doctrine of
action, he traces all to their deeds in the beginning of the present
world system, and thus enunciates a dangerous conservatisni.
His own praclice was in harmony with his theory; the ascetic
communities of his day recognized in theory, and to some extent
in practice, the right of any person to be associated with them ;
the Buddhist excluded slaves unless emancipated, and the
majority of their adherents seem to have belonged to the upper
classes. The Buddha, we may assume in point of fact, was not
a social reformer; he had a message of healing for misery which
consisted in denial of anything in the world of enduring value, and
such a message was not such as to induce its promulgator or his
disciples to strive against the established social order, apart from the
dangers which such an effort would have involved to the new faith.
The Buddha sought, indeed, it would seem, to establish his
followers as Brihmanas, by the adoption of the principle that hirth

! Rhys Davids, SBB. ii. 99 fl. But sce Oldonberg, Buddhe,” It. I, ch. iv. ;
Keith, CIIL i. 92 ff. ‘The contract theovy (DN. iii. 98) of tho origin of
Kingship appears also later in the Makicastu and Jalake; see Law, dncivd
Lidinn Potily, pp, 94 ff. No protest is made against barbarous punishments,
e.g. DN. ii. 332 fF.
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cannot make a man a Brahmana but only virtue, but this attempt,
if seriously intended, failed utterly of success.! He did, however,
it is clear, hold forth the temporal advantages in the shape of
respect and consideration which fell to the lot of a member of the
Order, and we know that there were many mixed motives, as was
inevitable, among its members, fear of royal tyranny, or of robbers,
or worry from debt, while others had no higher motive than that
of finding a comfortable means of livelihood.?

Though stress is normally laid on conduct and intuition, it
must be remembered that the whole edifice of salvation is built
up on the fact of faith in the Buddha. It is when a Budcha
appears and teaches the holy truth, that it becomes possible for
the householder or other person to listen to the teaching, to
attain faith in the teacher, and to realize that worldly life is a
hindrance to purity, and therefore to abandon it for the existence
of a yellow-robed monk.? Faith thus lies at the root of knowledg%
and it is only inferior to knowledge* in the sense that intuition
is a higher stage; a monk begins with faith and ends with
intuition, as a normal rule at any rate, although saints saved by
faith ® seem to have been admitted. Faith, however, is not to be
regarded as an inferior mode of salvation or as unessential ; there
can, it is clear, be no intuition unless there has first heen faith,
save in the case of the Buddha alone.

2. The Forms of Meditation

The Canon is singularly rich in diverse devices intended to secure
the production of a state of mind in which there shall be 1¢
presence of empirical rcality. The Yoga practices of which
Indis has ever been so fond were doubtless the object of O“g;’l
study, and forms of self-hypnosis were the objects of res'ezucl L
We have in all likelihood eclhioes of these experiments I the
records of the power to see heavenly visions and hear heavenly

; Rhys Davids, SBB. ii. 104 £, 138 £, 141. Cf. Brhutdurauyake Up., iV 'fi ﬁf‘;
| n_l"w p- 32, Corruption in the order is attested in Therag. 920 I, a9
'“!,‘3“8; 490 "",; henee regarded as late by Winternitz, Jod. I,_i‘ll. u.ﬁS: I:
CP DN Q625 Mil, p. 36; AN, dii. 21; MN. i 176; Sumaig. 1
Sec algy SN, ii. 31 ; Uddng, i. 8. )3

¢ MV, v. 1, 21 ; SBE. xxxw. 56. n. 1. 5 AN. 1. 118; PP, iil. 9«

231,
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sounds, in the imagination of wrestlings in controversy with the
evil Mara,! in whom the power of desire and the temptations of
the life of the world are personified. The life of the monks and
nuns, with their scanty nutriment and eager desire to secure
experiences of rapture, must have tended to the abnormal devcop-
ment of psychic powers and the induction of hallucinations and
self-hypnosis.  All the methods seem to have aimed at sne end ;
despite cccasional combination in the texts they may fairly be held
to have been originally independent modes of gaining a com-
mon end.

Simplest and least unattractive is the formal practice of regulated
hreathing accompanied by a simple assertion of the act, a device
loved according to tradition by the Buddha himself as occupation
for the rainy season when his wandering life of preaching ceased.?
Repellent in the extreme is the meditation of impurity, demanding
the presence of the monk at a cemetery, and the careful meditation
on all the hateful aspects of a corpse in decay, a drastic measure of
convincing even the greatest lover of human beauty of the vanity
of the love of the flesh, but perhaps necessary for Indian monks,
since even the highest ascetics are regarded by Brahmanical
tradition as singularly apt to fall victims to female blandishments.®
Of much more attractive kind are the forms of meditation which
lead with certainty to rebirth in the world of Brahma, the
Brahma-viharas. In the wild one first practices the feeling of
friendliness to all creatures; then develops sympathy as com-
passion in its place; then sympathy in their joy; and thence
passes to the true end of the meditation, the attainment of
absolute indifference of feeling (upcklhu), a striking warning against
any conception of love as the end of man.* )

More abstruse are the Positions of Mastery (abhibhayatanani)®
which are essentially modes of contemplating external forms
finite or boundless, and coloured blue, yellow, red, white, and
appreciating their true impermanence, and thus presumably render-

! Windisch, Mare und Buddhe ; Oldenberg, Aus Indien und Iran, pp. 101 £}
SN. 1. 103 fT. . )

2 VP, iii. 70 f. ; SN. v. 326 ; Poussin, Bouddkisne (1598), p, 92.

3 DN. N, 292 f, 295 f. ¢ AN. 1. 183; iii. 225; DN. iii. 284,

§ DN. Ii. 110; iii. 260; DS, § 204.
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ing vacant the mind. Akin to these exercises are the iirsi three
of the Stages of Deliverance (vimokkha)! which scem to be, first
the contemplation by a man of his own material form, then of
external form, and then the attainment of intentness. Then by
passing beyond any conception of matter or idea of sensation, and
suppressing the idea of multiformity, he attains the state of mind
in which the only idea present is the infinity of space (akasanaiica).
On this follows a stage in which the infinity or unboundness of
intellect (viftiiananaiica) is alone present. The next stage is reached
when there is nothing at all present to the mind (dkiiicaiitayatana).
Then is achieved the stage when neither the presence of ideas nor
the absence of ideas is specifically present (nevusaitiianusaitiiayatana).
Finally is attained the state where there is suppression of both
sensation and idea (saitiiuvedayitunirodha). The same idea reappears
in a different form in the doctrine of the seven Resting Places
for Consciousness (viitiianathitiyo) and the two Spheres.* The
first of the resting places or stages is that of men, some gods and
dwellers in hell ; the second of the gods, differing in body but
uniform in intelligence, of the Brahma-loka; the third of the
gods uniform in body but not in intelligence ; the fourth of the
All lustrous gods uniform in both ; the last three and the two
Spheres cover the four stages beginning with the infinity of space,

the two Spheres being the realms without idea and where is

neither ideation nor yet non-ideation. The four or five rank as

the Aruppajhiinas, for their essence is that they assume that the
adept has left all conception of matter far behind, and advances
step by step in the sphere of pure consciousness, and finally the
disappearance of any content whatever. e have here an
interesting historical record; which explains to us the presence of
the fifth form in the shaps of the suppression of both idea and
feeling; Alara Kalama and Uddaka Ramaputta, two teachers of
the Buddha, had carried their power of meditation to the extent
of attaining the meditation of nothingness, and neither the presence
nor the absence of ideas; it followed therefore that the Buddha
[))‘.' ’l)‘l"i. l_l}[g),li“[: j{)}l, 1;|,|di'.i,. 262 15 ANLiv. 306, 549 ; DS, §§ 248 T, ; Franke
T DN, LGS 1, ANL iV, SY I
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must go further and invent a fifth meditation, in which everything
disappears save the life and the warmth of the body ; that is, in
effect, a cataleptic condition in the fullest sense.!] We must
assume, therefore, that the Buddha approved this form of medita-
tion. But the addition of four of the forms to the ordinary Four
Meditations in order to make up eight Perfections or Accomplish.
ments is clearly artificial, for the two forms of meditation differ in
essence and cannot be made rationally complementary. They
must have been favoured for different purposes and occasions,
though with one end.

This other set of four ? occurs with great frequency in set
phraseology, and without the variations in enumeration of the
other set. They seem often even in the early school to have been
preceded by a form of concentration intended to aid entry into
them, the Kasinas,” the essential feature of which is the contempla-
tion, say of earth, water, fire, wind, dark blue, yellow, blood-red,
white, light or a narrow aperture. By intense concentrated
gazing on the object chosen he obtains a mental reflex, which is
devoid of the specific character of a simple mental image. The
process is to be carried on to the accompaniment of thoughts on
the wretchedness of sensual pleasure, which produce indifference
to such pleasures ; with reflections on the merits of the Buddha,
the doctrine, and the community of monks, which produce joy
and gladness; and with the deliberate effort thus to become a
partaker of the blessings of isolation. The attainment of this
mental reflex opens the way to the first Meditation or Trance.

This condition, is one in which, freed from all desire and evil
dispositions, the adept enjoys, as a result of isolation and concen-
tration, & condition of zest and pleasure (piti-sukha), while engaged
in initial and sustained application, doubtless to the truths of the
system. By the suppression of either form of application, he
obtains inner peace, the concentration (ckodibhava)* of thought

1 MN. i. 164 f. It is clear there is no disapproval of these states ; Oldenberg,

GGA. 1917, p. 170. Cf. BC. xii. 45 fF.

2 DN. i. 73 fI. ; Heiler, KF., pp. 857 ff. .
3 MN. ji. 14; AN.i. 41; v. 46 £, 60; VM. in Warren, HOS. iii. 293 fI.;

DS. §§ 160 ff ; Poussin, Bouddhisme (1898) pp. 94 ff . »
¢ On this cf. Franke, DN, p. 89. n. 6; Kern SBE. XX1 xvii; l€vi.

MSA. xiv. 14 ; Oldenberg, GGA. 1917, p. 179, n. 1.,
8
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(cetas) produced by deep reflection (samadhi), and characterized by
zest and pleasure. The third stage is one in which zest with the
activity which it implies disappears; the adept remains mindful
and intent (satiman), but indifferent (upckkhaka), enjoying, how-
ever, pleasure; the interpretation of indifference here is not
evidently hedonistic ; the state is not one of neutral feeling, but
intellectual ; the adept looks with impartial tolerance on all mental
states. Then, by the putting away of all pleasure and pain, by
the destruction of elation or dejection, he attains the fourth state
which is one of pure or complete self-possession and indifference
(upekkhasatiparisuddhi) without pleasure or pain. This last state
is not altogether easy of interpretation, for the term, which may
indicate the purity or completeness of self-possession and indiffer-
ence, has also been interpreted as denoting the removal ! of these
qualities from the adept, which would result, therefore, in a
condition somewhat akin to that produced by the last of the other
type of Meditations. In favour of this interpretation can be cited
the fact that otherwise the fourth Meditation appears to leave us
with a condition which seems indistinguishable from the final
intuition of the saint, which it is certainly not to be identified with,®
as.that is represented as following on the last Meditation ; but
this .objection is not fatal, for intuition is more than self-possession
and indifference, which may well be treated as leading up to it. If
so, then this series of Meditations clearly leads to a different
result spiritually than the first, as it starts with a different
procedure, for, although artificial aids to mental concentration are
used, the adept engages in mental reflection on Buddhist truths,
and not in a mere effort to isolate thought.3 Perha‘ps this fact
was regarded as making it inferior, for the other Meditations
appear later to have been preferred to it. Like the former set, it
i not doubtful that the Meditations are taken over from Brahmanic

! Senart, RHL, xlii, i e i
cf, Fi)r“l]ke', DN. p. 76!,1;1.3';? f. On sati ¢f. Rhys Davids, SBB. iii. 322 fF
N. ii. 156; i 88, Intuition includ i iti ’
irth . W03 L 38, es definite recognition of non
rel:lﬁl\d,itl:g; i. B;Lh Cf. Beckh, Buddhismus, ii. 48 f. ®
n (Jha . . n H i
whion includes(it na) is a narrower idea than Samadhi, concentration,

P and is generic; Buddhis _ YS. iii. 1
distinetion of Dlirana, Dhy%‘mn, Samadhi. om has mot tho ¥ i
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practice ; there are traces of them in the Yoga and the Malabharata,
and they are not claimed as original or as inventions in Buddhism.

Both sets of meditations are deemed to be distinguished by
happiness, a view which seems in obvious contradiction with the
absence of pleasure from the last stages in the latter set, and the
catalepsy of the last stage of the former set, but the difficulty
may be resolved by accepting the distinction between the actual
pleasure of the state, and the value of it as tending to the final
end ; this double use of happiness is another proof of the logical
weakness of the Canon.!

It is, however, essential to note that there is nothing necessary
in regard to these trances, though their use was constant among
the monks, and directions are given in the Vinaya to secure that
monks adept in meditation should be located together so as not to
interfere with one another in trance.? A similar form of medita-
tion is contained in the threefold concentration (samadhi), with
initial and continued application ; with the latter only ; without
both, and another set of three views things as void, probably of
lusts and evil dispositions ; without taking note of any special
peculiarity, that is indifferently; and without predilection.?
Ananda, who carried out the former kind of concentration, seems
to have had the vision of an aura and of forms. There is much
similar matter recorded in the mysticism of the west,* but Christian
mystics show distinet characteristics which have been traced to
the double origin of their views in Neo-platonic philosophical
conceptions and the prophetic tradition ; their aim is union with
God ; they recognize the grace of God in the course of the progress
of their meditations, as does the Kafha Upanisad; they show
a personal element which distinguishes the state of each mystic
from that of another.

! Ledi Sadaw, Yamaka, ii. App., p. 248 ; Buddh. Psych., pp. 83 fI.

* Theragatha, 6522 f., 637 f.; MN. i. 276 ; MV. v. 6; CV. iv. 4. 4; Oldonberg,
LUAB., p. 322,

3 MN. iii. 157 ff. ; DN. iii, 219; DS. § 844 ; Togivacara’s X mual, p. xxvii. f.

¢ Besides Heiler, see Brddh. Psych.,p. 107 ff. The set of four is later
alternatively made five by dividing the first into two, initial attention being
eliminated in the second ; DS. §§ 168 ff.
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\r

3. Intuition and Nirvana

The end of the meditations of the disciple is to lead to the final
intuition of the four noble truths which brings with it the .
recognition that there is no chance of rebirth. This is the !
essential fact of Nirvina ; the monk is freed from the intoxicantg
or defilements (@sava)! of desire, of Hecoming, of false views, of
ignorance ; all appetite, all aversion, all dullness and confusion arg
departed ; the outward form remains, it is true, while life lasts, -
but the essential result is achieved, and what happens to the monk
when physical death sets in cannot alter this fact ; we can under.
stand how the Buddha was willing to rule such questionings out
as inadmissible, because he had formed a conception of the
summum Gonum as Nirvana, which provided for its heing attaineq
in this life. The conception is entirely parallel to the map |
released in life ( jivanmukta) of the Vedanta and of the Upanisads,
and was doubtless adopted from earlier speculation. Should then’
since the monk knows that he has attained release, he remaiyn
longer alive in the world? The answer is that, as the world ig |
indifferent to him, so he craves neither for life nor death, but |

awaits Tike a servant his wages—a strange confusion of ideas but,
characteristic ; yet suicide is permissible now and then as Godhika’y
case shows.2  On death there is now no contiruity of conscious.
ness ; .the .Viﬂf'mna transmigrates no longer, for tho chain of
causation is broken for ever, Man has attained the Nirving |
ele.ment (”ibbd”“‘dh‘u“) without any remainder of empiricy)
BXIS.ten(Ee; the Milindapuiiha co-ordinates Nirvina with the ethey
thh 18 uncreate and endless, and the Abhidhamma classifies &.
Nirvina as the uncompound element, distinguishing it radically
from all the passing world.3 °
Positively ?f the state there is asserted happiness or holiness of
release or enlightenment (vimutti—, sambodna--, sukha) ; the termg !
* That of false views (dithi) is omitted in DN. i 83: . 03, 165,
s SR R ol Pl

92, n.8; iii 9 i £ Moy,
& TR r s 2 N85 iii, 28, n. 2; dsrara iz prohably & Mere
Sanskritization; agraya is DPoasible, TDC,, p. é; ,7,,-;;'{,:.{,, IF. x::lixi. 67, n

* Mil, p. 45; cf. Theragatha, 1002 qicide. zee SN, 1 126 f.; DPC
n 255;1(“‘“;‘“), SN, i 128 ¢ f. On suicide, zee SN. i, 120 .5 o ‘

 Mil., p. 2715 Psych, Eth., p. 867 £,
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seem at first sight contradictory since pleasure (sukha) is empirical,
and therefore out of place; ¢ Nirvana is happiness’, Sariputta
asserts, and, when asked how that can be when feeling does not
exist, he asserts that it is happiness because there is no feeling.!
Feeling, as we have seen, is transitory and therefore in the wide
sense misery ; happiness therefore must be distinct from feeling,
but beyond that we cannot go. All empirical qualifications are
unfitted to describe the ineffable. What we are assured by the
overwhelming evidence of the Canon is that Nirvana is the bliss-
ful end for which every one must strive and which, when attained,
is worth the pains to win it.

This is the general aspect of Nirvana, but there are indications
also of a more prosaic kind of the nature of the intuitive con-
sciousness, which is the final product of the Meditations and other
exercises, and from the elaboration with which details of this state
are set out in the Canon and later we would err gravely if we
treated Nirvana in any abstract way. It was, while life lasted,
a state of extremely marked psychic powers, conferring on the
saint powers of a varied, and to western ideas, incongruous kind.?2
The first is the power of perceiving the interrelation of conscious-
ness and the body,® and this leads to the second, higher fruit of
the power to create a body made by,* or of, mind, a conception to
which we owe, it may be feared, the astral body of Spiritualism
and other follies. Then he enjoys magic power (ic?dki); he can
multiply himself and become one again ; be visible or invisible ;
penetrate a wall as if air, or the ground as if water; walk on
water; fly like a bird in the sky ; touch sun and moon, and reach
in body the heaven of Brahma. ‘The next power is less remark-
able; he can hear sounds celestial and human, far and near.
Then he knows the minds of others, in all their manifold natures
and conditions. Then he can remember his former births, through
many an Aeon in all details and modes. Then with the hedvenly

! AN. v. 414; cf. VP. i, 2, 8; Nirviina as happiness, Mil., p. 8183,
3 DN. i. 76 fr. . v
3 The terminology and idea here are decidedly not Samkhya-Yoga. The

relation is real. . .
4 Sumang. i. 222, not followed by Franke; ‘of mind’, SBB. ii. 88 ; Buddh.

Psych., p. 127. This is borna out by DN. i. 195 ; below, p. 209, n. 5.
23938 I
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eye he discerns the destinies of all persons dying azxd b(fing reborn
according to their deserts. Then he directs his mind to the
destruction of the intoxicants of desire, becoming, ignorance, .by
the knowledge first of the four noble truths, and tl.len by like
knowledge of the intoxicants, their origin, their cessation, n.nd the
path. Inhim then is accomplished liberation from the into.xwants;
there arises the knowledge of his emancipation ; ‘ Rebirth has
been destroyed ; the higher life has been fulfilled ; what had to
be done has been done; after this present life there will be no
beyond.” This is the highest fruit of the life of the recluse, to see
as clearly as one can in a clear pool the shells and the pebbles,
and the swimming shoals of fish. )

‘We need not suppose that all these powers were either clalmfad
or enjoyed by all saints; the last is obviously the essential
intuition, but the whole body of the potencies beginning with the
celestial ear is given the style of super knowledge (abhiiifia), and,
with the prior members, of aggregate of intuition ( pal‘iﬁa-kkandha)l
or simply intuition or knowledge (vijja).! Or, again, the wisdom of
the saint is described as the eye of intuition (pusifia-cakklhw) which
ranks not merely above the heavenly eye—-Ananda had it but not
the latter—but also above the eye of the law {dhamma-calklhu), the
technical term for entering on the path which leads to liberation.?
We need not doubt that the possession of such powers was duly
believed in by adepts, nor need we ascribe them to anything more
wonderful than the hallucinations® which the meditations were
certain to produce ; that in the east men claim to-day to remember
Previous births aids

in explaining the origin of such ideas; it
confers no validity upon them.4

4. The Saint and the Buddha

The narrative of the Buddha’s work of conversion shows the

simple form of g disciple realizing forthwith the impermanence
! The technical sense of abhififid i

il. 62, n. 1, hut see DN.
ii. 88 f., 872 f.

2 Itivuitaka, § 61l; S
? See e, g. James,

s found in VP. iii. 87, but is late; SBB.
lii. 281. On iddki see DN. i. 211f,; SBB.

ThBBI} ii. 95, n. 1. &

X 8 Varieties of Religious Experience, pp. 219, 251 f., &e.

* Contrast Eliot, Hinduism and Buddhism, 1, lvii,.; Rhys 'Davids;, Buddh.
Psych., p. 129, ’
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and misery of existence, whence, if he persist in this assurance
and strive hard, he will -*tain by the destruction of desire
Nirvana even in this life. » simple a conception was certain to
be elaborated, especially if the faith were to meet the views of
those who, doubtless many in number, were not altogether
enamoured of Nirvana and could be hetter won to the cause if
they could be offered the chance of happier rebirth, an idea which
appealed with irresistible force to many lay adherents. Hence we
find a classification by four stages. The first is he who has
antered on the stream (sof@panna); he ‘is rid of the first three
honds (saiiyojana) of the false belief in individuality, doubt, and
belief in the efficacy of ceremonial ; he is assured that he cannot
be reborn in the worlds of hell, or animals, or ghosts. The once-
returner (sukadagamin) has further reduced to a minimum affection
(raga), aversion, and dullness ; he will once more only return to
be born on earth. The non-returner (anagamin) has destroyed the
fourth and fifth bonds, attachment to things of sense, and
antipathy ; he will be reborn only in a Brahma-loka, and there
will he find liberation. The last is the saint, Arahant, who has
freed himself: from all the bonds, in whom no defilements remain,
who will never suffer rebirth.2

There is no early evidence that these stages must be strictly
observed, but from the first the rule was clear that Nirvana must
normally be confined to the monk. The exception, however, was
allowed that a layman, who adhered to the faith, might attain
the extinction of rebirth, if his last thought were directed to this
end, and later the general doctrine is laid down that a layman
may attain liberation, but only either by dying on the day he
does 80, or by entering the order at the moment when he attains
it; he who has gained Nirvana cannot remain in secular life.
Later also is the idea that in the barber’s shop at the time of the
tonsure on admission to the order the highly gifted novice attains
Nirvana.®

The qualities of the saint are elaborated in thie texts; he has
four Patisambhidas, powers of comprehension and exegesis;

P MYV. i. passim. 2 DN. ii. 92 f., 200.
8SN. v. 410; Mi ., p.265; KV, iv. 1.
12
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intuition (pafifia, abhififia), true insight (vipassand), quietude
(samatha) ; he works miracles by fourfold exertion (padhana); he
is par excellence noble (ariya) ; as a hearer of the doctrine (savaka)
he can be so designated, though the term applies to any disciple.
But he is inferior to the individual, Pacceka, Buddha,! the solitary,
who in an age when no universal Buddha exists and the order is
dissolved, attains enlightenment but cannot preach it, and who is
inferior in omniscience to the Buddha proper; the later view
is elear that he cannot coexist with a true Buddha, but this is
unknown earlier. In any case the idea is of little consequence.

The universal Buddha ranks high over all saints or Pacceka
Buddhas. The Canon, we have seen, contains traces of the
abnormal character of the Buddha of history, but a strong tendency
to treat emphatically the human side is apparent; the Buddha
compares himself in his destruction of the enveloping covering of
ignorance to the first chicken which breaks its shell;* he is the
eldest but not in essence different from others; they must free
themselves, though they follow his teaching. But even in the
most orthodox view the Buddha possesses characteristics tediously
scholasticized which assign to him the perfection of power, of
wisdom, of peace, of mercy, He claims himself to be omniscient,
all overc'oming; he who has taught himself without a master;
peerloss in the worlds ; the perfectly enligatened one, the highest
?eacher; who has attained Nirvapa. He is 2 hero born for the
Joy of the world to bring gladness to gods and men. The disciple
follows his teaching ; he does not: aspire to become a Buddha, for
fron.x the mere fact that he is a disciple he can make no claim to
attain such aresult. Whether he could become a Pacceka Buddhs
is left obscure in the texts.

Beside the historic Buddha, however, there are others through
the ages, all born in eastern India, with varying length of life,
‘mf: In essence of one type; each preaches the doctrine, and it
;,"‘bldes for a period, only to pass away again ; that of the Buddha
13 to abide five hundred years only, for the admission of nuns

! DN. ii. 142; Apadana; PP. ix. 1.

i He appears later as & hermit
philosopher, Mhy, i ma;
* Suttavibhane, ne. o0l 3 Xern, Ind. Budd., p. 61.

22, See ch, if”’g' 213‘7"3.?"7‘&; i. 1, 4; MN. i. 265. Contrast MV. i. 6. 8; AN. i.
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has shortened the thousand years it else might have claimed.!
No two universal Buddhas can coexist at least in one world
system, though possibly even the Canon recognizes that there
may be other Buddhas in other such systems.

But, if these Buddhas exist and from the teaching of each men
attain knowledge and liberation, will the time come when every
individual shall be set free? The Mahaparinibbana Sutta suggests
an affirmative reply, with the implication that the necessity of
Buddhas themselves would cease, but the Milindapanha suggests
a negative reply and this prevails in the later doctrine.

The relation of the disciple to the Buddha is one of peculiar
character. To the layman® was permitted and inculcated the
merit of the worship of the relics of the dead master by his special
command, and they did not fail to enshrine them in Stapas, and
to adore them at festivals with offerings of flowers, lights, and
ceremonial ablutions. We need not deny the religious quality of
such reverence; whether the Buddha himself claimed divine
power and origin or not, the laity made him divine. But to the
-monks and nuns no less than the laity was it enjoired by the
master himself to make pilgrimage, with assurance of reward. if
dying in the task, to one or other of the four holy places, of his
birth, enlightenment, setting in motion the wheel of the law, and
death. Moreover, every monk and nun can attain liberation only
by taking refuge in the Buddha, the law, and the order. The
Buddha doubtless is dead ; he can extend no grace to the disciple ;
but he is the finder of the way, who taught the saving texts, and
founded the order within whose bosom alone is sainthood to be
won. The reverence he inspires can hardly, then, be denied the
name of religion ; there are races who recognize high gods, though
they have ceased or never begun to make them offerings or to
pray to them, snd gratitude for the ineffable boon of liberation is
surely cause enough for true religious emotion.

It is in accord with a primitive spirit of devotion and reverence
that we find no idea in early Buddhism of seeking to become

'DN.ii.2 f.; CV. xii. 2. 3; x. 1. 6. Asto cocxistence see AN. i. 27; Mhv.
i. 123 ff. ; Mil., Pp. 236 fI.

2 DN. ii. 157; Mil,, p. 69; Mhv. i. 126, . .

# The Arahant is assumed to pay adoration at relic shrines ; KV, xvii. 1.
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a Buddha ; the Buddhas are few and far between ; the advent of
one Buddha to be, namely Metteyya, is recognized in the Canon,
but the full conception of Bodhisattvas®? makes its appearance
only in late texts. Metteyya appears as the Buddha of age to come,
to supervene on a period of exaggerated evil and sin. At lasf,
wearied of self-destruction, men will practise virtue and a.bstam
from sin, growing in length of life generation by generatu.m as
a reward, until the age of man reaches 80,000 years, and malflells
are marriageable at 500 years. It is tempting to regard this as
a picture of a Kingdom of Love ruled over by a Prince of Lo.ve
(metta), but it would be to remodel, not to interpret the Buddhist
record, which does not here develop the conception of love though
it recognizes human solidarity. Nor do the many versions of the
Maitreyasamiti known to us alter essentially the picture.®

; DN. iii. 76; cf. Beckh, Buddhismus, i. 132 f. t
The exact sense of the term is doubtful; normally it may be held to
denote ‘one whose existenc

o e (sallra) or essence is enlightenment’; cf. EREi
U 789. But it has also been rendered ‘a being (destined to become possessec
of) enlightenment’ (cf. Winternitz, Ind. Litt. ii. 89, 867) ; ‘ one who has the
will (satlza) for enlightenment’, a result also obtainable by taking sattra as &
Wisrendering of Pali safta, for ¢akta, ‘having power’, a view defended by
Valleser (Prajiaparamita, P. 5, n. 3) by the analogy of Sutta, mistaken in his
;ne\v for Sutra in Sanskrit in licu of sitkta, ‘well said’—an implausible
syPothesis. Senart (RHR. xlii, 360, n.) finds the cxplanation of the phraso
i the Sawkhya idea of Sattya as the highest of the Gunas, but essentially
“llsplslcated ' material existence as opposed to Purusa.
Pali f«ie E. Leumann, Di Maitreyasamiti, Strassburg, 1919, who re-cdits also the
thel gaga{arama,.a short poem on Metteyya, and fragments of the 812‘01')('1 ’t"
i unknown Iranian dialect styled North-Aryan by Leumann, and ascribed to
¢ Gakas by Konow (GGA. 1912, pp. 551 £) and Luders (SBA. 1919, pp. 73¢ L)



CHAPTER VII

THE PLACE OF BUDDHISM IN EARLY
INDIAN THOUGHT

1. tiarly Indian siaterialism, Fatalism, .nu Agnosticism

krom wne Pali Canon we gather the clear impression that the
systems which caused mo.t interest and evoked most serious
opposition from the Buddha dealt with life either purely
materialistically, or were fatalistic, or denied the possibility of
any knowledge. The glimpses we have of these doctrines is
tantalizingly slight, and give no appreciation of the arguments by
which they were supported. But there is sufficient evidence of
the power of these beliefs in the history of Indian thought to
show that the schools attacked by the Buddha were not visionary
foes, but holders of doctrines popular and widespread among
thinking men,

1he simplest, and most hopeless from the Buddhist point of
view, wus presumably the creed of Ajita of the garment of hair
(kesakambalin), It was a pure materialism; man is built up of
the four elements, which at death are resolved into their native
earth, water, five, and air, while the senses, conceived apparently
as in the classical form of the Carvika doctrine as the product of
the commixtute of the elements, pass into space, whose existence
is also accepted. Hence, there is no true birth, whether from
father and mother or fortuitous; there is no fruit of gift or
sacrifice in this world or the next; wisdom avails not to prevens
annihilation in the grave. An essentially similar doctrine doubt-
less was that of the Lokayatas, who held that the soul was
identical with the body, in the sense that it died with it,
a doctrine evidently very popular in early India and persisting
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later, for the Arthagastra ranks the system with Sarikhya and
Yoga as prevalent doctrines.!

Not much further advanced is the creed of Pakudha Kaceayana;
in it seven permanent substances, uncreated and without change, ‘
are admitted, which do not interact ; the four elements, pleasure,
pain, and the soul. There is, therefore, neither slayer nor causer
of slaying, hearer or speaker, knower, or explainer ; there is, in
effect, a complete fatalism, a soul, pleasure and pain heing merely
thrown in to avoid the obvious difficulties of evolving them from
matter,

Both these theories thus reject transmigration utterly, but
Makkhali Gosala, head of the Ajivakas or Ajivikas, a man well
known to the Jains also, and who was once in close contact with
their leader Mahavrra, is credited with accepting transmigration,
both fools and. wise alike being condemned to wander for

8,400,000 periods before achieving an end of their pain. But he
is entirely fatalistic in dogma ; there is no cause of rectitude or
depravity ; men become pure or impure without reason or cause.
There is no such thing as power, energy, human strength or
buman vigour. Al] is determined ; it is idle by duty, penance,
or righteousness to think that one can counteract the force of
dt?sti.ny. The pessimism of the doctrine can hardly have been
dlmmi?hed by the asceticism of the believers in it ; we learn from
the J a1n scriptures of the utterly repugnant and painful practices
t'o which they resorted, and which it seems impossible to bring

mtX any very logical connexion with their tenets.2

on wsl‘ll:tulril:t}; dlllsqlfieting fioctrine is aseribed to Parana Kassapa. j

view is clea.rlp 3;310511. bftsus he rested doias not appear. But his

making of all t}:’h atalistic; the committing of crime, even the
e obd © Creatures on earth one mass of flesh brings no
guilt; in generosity, ip, self-mastery, in control of the senses, in

! DN. i. 55; cf S§N i )
Mob tp o i, 807; MN. i 515; DS., §§ 1215, 1362, 1364;
iﬁi‘fa’&?"&’ KE, pp. 12 1 951 SRE. xlv. 237: SN, iii. 71; refers to
p. 66, n 3’ eniers of the deed and deniors of existence; KV. i. 6. 60; DN,
. 56, n. 3.
*DN. i 63 ; MN. i, 81, 195 < . NG ek q. i
- i ) T il 238, 250, 483, 512, 524 ; SN. i. 66, 6S; iii. Y,
r‘{,l.l-' )85 AN 1. 83, 986, i 9%, 384; VL. i 8, 201 &s; 1oornle,
XLy Lscaso, pp. 108 ff. ; SBB. {i. 71, n. 1; Franke, DN., p. 66; Jacobi, SBE,
LV, xxix ; Mil, p. 5; Ui, VE., pp. 19, 29.
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speaking truth, there is neither merit nor increase of merit. The
prince who in his realm north of the Ganges gives alms and offers
sacrifice reaps no reward of merit; when he slaughters and
oppresses his foes to the south he acquires no guilt.?

These doctrines were at least definite; but Saifijaya of the
Belattha clan, or gon of Belattht was agnostic pure and simple,
refusing in effect to assert or deny any form of the four possible
modes of framing a proposition: A is B, ; A is not B; A is both
B and not B; A is neither B nor not B.2

It is easy to see how deeply these doctrines affected the Buddha'’s
teaching ; he opposed to them the conviction within limits of
definite knowledge, while he adopted and developed a doctrine
of agnosticism on a wide range of fundamental topics in the eyes of
other thinkers, which in his view did not concern the essential
fact of salvation. Salvation and the means of attaining it by
human effort, by conduct and wisdom, he asserted as absolutely
real against schemes of fatalism; he did not deny the material
world, but he emphasized the essential element in life as psychic
process. It was conviction of this process and its necessity, if
effort were to be admitted, that produces the negation of the self
regarded as something fixed and immutable as in Pakudha’s
doctrine.

In one point all these sages agreed; there were Samanas,
ascetic in some degree, and they shared this peculiarity with the
Jains whose leader Nigantha of the Nata (Natha or Nata) clan
was evidently regarded with hostile eyes by the Buddha.® The
Buddha himself had been a great asce*'c; India admires ascetics
and later Buddhist art portrays with horrible realism the emaciation
of his sufferings ; but, at the expense of some obloquy, he had
risen superior to the excesses of asceticism and held rather that
excessive asceticism was a hindrance, not an aid to the conquest

! DN.i. 58; SN, iii. 69; v. 126 and AN. iii. 888 attribute to him doctrines
of Makkhali. o

2 DN. i. b8 f.; 27; Jacobi, SBE. XLV. xxvi; a scepticism and primitive
stage of criticism of knowledge, Ui, VP, p. 8. 'That this Saijaya’s followers
l"a;sed over to Buddhism (SBE. XLV. xxix) is implausible ; Franke, DN,
- 50, n, 6, .

3 SBB. ii. 74 ; Franke, DN., p. 61 ; SBE. XLV. xxi ff. ; Salrakrlange, i. 1. 1.
17; Ui, VP, pp. 19, 22, The original form was perhaps Jhitr.
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of truth. The Jains reproached the Buddhists with a life of
pleasure, and Buddhists often continued to admire penance, but
the sanity of the founder of the school is undeniable.

2. Buddhism and the Beginnings of the Samkhya

Clear as is the position adopted by the Buddha towards these
aspects of thought, it is much less easy to determine the nature
of his relation to the great philosophical systems then in the
making, the metaphysics of the Vedanta and the Sainkhya.
There can be no serious doubt as to the priority of the older
Upanigads, the Aitareya, Brhadaranyaka, ov Chandogya to our Bud-
d.hist texts, nor need we exaggerate® their dates to accept this result,
since we have seen no ground to place our Pali Canon in the
fourth century .c. But it is not easy precisely to determine the
d?gtn-ine of the Upanisads ; there are traces in it of an insight which
gives us later the famous distinction of two forms of knowledge,
the empiric, and the real, corresponding to the world of pheno-
mena ar'ld. the absolute, whose relations to the former are beyond
3‘}1 possibility of knowledge or expression by empirical determina-
tlons.. But to accept® this as the oldest and fundamental
.Upam?ad doctrine, of which other views are later corruptions is
1mI.3033'1ble- Tl}e main doctrine of the Upanisads is clearly the
}.)ehef in the ex1s.tence of an absolute ; in the main this absolute
1s admitted to exist pantheistically in the world, while the destiny
of the seeming individual is to be reabsorbed in release through
the a.t.talnment of the saving knowledge in this absolute. It is
only in the Kafha Upanisad, which is probably older than any
Buddhist text we have, that we find a real attempt to think out
the existence of the. world and the self in relation to the absolute.
The abso}ute{ concelved as the person or spirit, a conception closely
connected with the idea of the Rigveda that the world is created
by the sacrifice of the primeval person (purusa) gives rise to the
unevolved (aryakta), into which it enters as the great gelf (mahan

! As does Oldenberg, LUAB - - § .
Uprnisad, Chindogya ’ s P. 357, n. 185. A reference to the Aitareyc

and Tailtiriya j e e A
most Lnprobable. irtya in Tevijja Suttn (Walleser, PGAB., p. 67) is

2 Jl\(?ldfo Deussen, Philosoply of the Upanisads and Schrader, JPTS. 1904-05,
pp. 161 f. ‘
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atma), and thus individualized, in a manner common in the
Brahmanical speculation, develops as intellect (buddhi), mind,
senses, and objects of sense. Beyond this speculation, elaborated
in the later Cretigvatara and Maitrayan: Upunisads, no progress
is made in the Upanisads.!

an the classical form of the Samkhya revealed in the Swikhya
Karila of Igvarakrsna we find a system which differs vitally
from the plan of the Kafha Upanisad by abolishing the universal
person or spirit, and opposing to the unmanifested or nature
(prakrti) an infinite number of individual spirits, which, it is
essential to note, are no longer conceived as in any sense enveloped
in matter; from primitive matter intellect, individuation, unknown
to the Katha, mind, the senses and objects arise, but all is
unconscious save through reflection in some degree * in the spirit,
which nonetheless is a mere idle spectator of a process which con-
cerns it not, and which will cease to be such a spectator for good,
when it is realized that there is an eternal distinction and separate-
ness (viveka) between spirit aud matter. So artificial a structure
cannot possibly be an outcome of primitive thought, and a bridge
is provided in the Sarhkhya known to the epic, where, though the
later form of the doctrine begins to appear, we find also the spirit
as universal, an attitude whose priority to the later idea is shown
effectively by its harmony with the conception of nature as one.

That this was a form of thought existing in the period of early
Buddhism cannot seriously be questioned ; the precise view of the
Buddha himself we cannot hope to gather, but it is interesting to
examine how far the growth of the school was affected by these
doctrines. There would, of course, be proof positive of influence
of the Saihkhya on Buddhism did we take seriously the account
in the Buddhacarite of the meeting of the Buddha with the
teacher Arada Kalama and the Saihkhya doctrines—which have
epic parallels—attributed by Ag¢vaghosa to the latter.> Bnt the

! Keith, Smikhye System, ens. i and 1i ; Oldenberg, LUAB. ch. iii. .

2 ef. Garbe, Sankhya-Philosphic,® pp. 568 £, 374 ff. with Dasgupta, Ind. Phil.
1. 224 £, ]

S Jacobi, ZDMG. lii. 4 f.; Qudenberg, 1. 681 ff.; GN. 1917, pp. 24 f.;
Strauss, VOJ. xxvii. 2567 ff. Garbe’s viows (SP., pp. 6 fi.) are plcarl_y unten-
able ; Keith, SS., pp. 22 f. (His views on Pythagoras' borrowings in Greek
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Canon is silent and A¢vaghosa a poet who would have us believe
the Vaicesika pre-Buddhist, so we may leave the argument aside.
Less plausible still is the conjecture that the name of the Buddha's
town, Kapilavatthu, retains a record of the sage Kapila, founder
of the classical Samkhya. The only proof available must be
internal evidence.

The matter is complicated by the aversion of the Buddha to
metaphysical speculations on topics deemed by him unnecessary,
which explains why we have no examination of the conception of
the Aupanisada absolute. The schematic handling of all possible
theories of the continuance of consciousness after death is too
torr.nal to help, but in the Majjhima Nikiya'® we do meet a passage
W]?lch denounces in set terms as folly the conception of the
existence of the self after death as identical with the absolute, the
nearest approach—and that not in the earliest part of the Canon—
to a formal attack on the absolute. This does not, however, take
us necessarily to any connexion with the Samkhya, and it is
doubtful whether any aid is given by the attack 2 on philosophers
who assert the eternity of the self and the world, bringing forth
:}c:thmg new, steadfast as a mountain peak, firmly fixed as a pillar;
S;ﬁln‘:;‘;:hl‘:;tf;: :heli?so:n:ﬁin tf’? is found in epic and clz.a.ssi.cﬂl
is & Sarhkhys oriI;Ii)n forothe ?’nl't al?ne. Equally unconvincing
hetweon the mpessonn, e distinction made by some teachers

ent eye, ear, nose, tongue and body and

the erman: . .

nesspas equ;?; (i:x:l:;f;u:;l:s:.’ for the Samkhya regards conscious-

tral:e r;:lr::(nlf’ atl?elf-;efore, tf) c.onsider whether indirectly we can

results hel‘ey r::, uence in its pre-classical form. More fruitful

similarity betvsee etl;llf the'mselves, There is an unmistakable

of nature and th n the Samkhya conception of the constant process
© general Buddhist conception of the world a8 iB

hil h . oo oihs
ngg?gg{OSl;f;)_ ]725%%) :l‘lll?l ert;at(:‘:‘(_i inler alia by his having overlooked Kaye
i, 138; of. KV. i 1. 242, refuted by Oldenberg, GN. 1917, p. 263.)

2 i1 s R .
mnt{:all"z illl ];'l’l (12 (}l:iscnf; G‘a'bbe: Samkhya-Philosoplic pp. 16 ff. That the ides of
3 18 borrowed from the Sainkhya, it is clearly (despit®

(teiger, PB., p. 81) wholl N
in the’UPm’liélad period cf)‘: 51:1::(()11.&,88 B e On materialistio tendene/C

(GN. 1917, pp. 268 ff). KF., pp. 87 ff. with Oldenberg's corrections
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a perpetual condi‘ion of becoming. There is, moreover, a clear
similarity in both sysicms in regard to the idea that the process
is ruled by causality. True, the comparison of the Samkhya
system of the development of the twenty-four prineiples from
nature downwards is a metaphysica! explanation of empirical be-
ing, and therefore differs seriously from tiie Buddhist chain of causa-
tion of misery ; her ce the efforts of Professor Jacobi? and Pischel to
work out a parallelism between the two has led to untenable
comparisons, such as that of name and form with the individuation
of the Sarkhya or of grasping with good and evil (dkarmadharma).
But there is a real element of truth in the comparison ; the idea
of orderly development, which is already in the Katha, is the
source of the seeking of causal order in the Buddhist formula.
But the connexion goes further than that; the vital element ir
the chain is the conception that ignorance of truth in the individual
—not a cosmic force— produces in the substitute for a self impres-
sions which until counteracted by knowledge, result in producing
ignorance in a future birth and so on ad infinitum, and in the
Samkhya and Yoga, where the doctrine is more fully expounded,
we have the same idea of ignorance—here of the non-connexion
of spirit and matter—producing impressions; both systems like-
wise recognize the importance of the factor of desire. In both
systems of thought, therefore, we have the same picture of a world
of process as in a sense a self-contained and closed system ; there
are two differences of importance, which we may judge Buddhist
innovations. The first is the disappearance of nature as an
ultimate reality when evolution takes place ; this obviously would

have countered too violently Buddhist insistence on becoming.

With it fall the Gunas,? or constituents of being; indeed, the

inclusion among them of the element of goodness (satfva) would

have prevented Buddhism incorporating the conception in a

system which asserted the misery of empirical reality as a ground

for seeking release. Secondly, to the Samkhya the whole process

is unconscious save through reflection or other contact with spirit ;

' UN. 1896, pp. 48 ff; ZDMG. lii. 1 ff. ; Pischel, Buddha,* pp. 65 ff.
? A Saihkhya without Guuas is very dubious ; Keith, SS., p. 23; Oldenberg,
GN. 1917, p, 242, n. 4.

9
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this is impossible for a doctrine which denies the implication o.f &
self in empirical reality, so that phenomena themselves appear s
psychic no less than material. d
There is some evidence also that Buddhism developed .“.n e:-
the influence of the early Samkhya conception of the. sp!l‘lt' as
indeed one, but not as intimately concerned with empiric .re?,llb)’ f
The doctrine expounded in the sermon on the characteristics ©
the not-self implies, as we have seen, the idea of & self as 'Som?.
thing utterly remote from experience, and a similar motive ls:
seen in the sermon of Gaya on the world as enveloped in flames ’e
Weseem here at the standpoint of a self which stands apartasa m?r '
Spectator of the misery of psychic existence, and the Str"ggl.e y
release takes the form, not of an effort within the causal series ©
the psychic happenings to stay its course of pain, but to reallz.e
vhe distinction hetween the self and this psychic complex. T‘hls
idea, akin to the Samkhya recurs quite clearly in the doctrin®
Which makes the enlightened Buddhist say that nature is not h‘si
© is not it, it is not his gelf, in terms which are a precise P“r”'!le
of the recognition in the Samkhya by the spirit of its distinctl'on
frozm nature which is the source of release from connexion with
it © conclusion of horrowing is aided by a verbal similarity—
wire otherwise as hotween Sarakhya and Buddhism ; the conceptio™
of Nivvina without residue of support (upadhi) is inexplioables
unless we remember the doctrine of hoth Vedanta and Sﬁﬁlk}.’ya
by which the Spirit appears to belong to the world of becomin&
because of Upadhis; the transcendental in some way obtains
Support and hecomes transmuted into the empiric reality. t
. 'Ijhe Proof of Samkhya influence is obviously indirect, and 7
In itself complete, It is possible to argue that it is envugh to
a's Sume influence of the doctrine of the absolute without the
%i’g(]]‘::l}:n de:};acl)zpments.x or to assign' the.s.e developments‘ to ei‘ily}j
) gh neither suggestion is perfectly satisfacto
But the case for influence is enormously strengthened by the
.1MV. i.6.38ﬁ‘.; i, 21. i
x,rit?élf“mi‘;{g’s suggestion (LUAB., p. 819), based on MU. vi. 30, that in this

P 5
oes not aces a the spirit itself was regarded ag really bound and suffe

. its,
. rd well with t ist avi imself indeed adm?
and is in itself improblablle.he Buddhist evidence, as he hin
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consideration that the Yoga shows with Buddhism remarkable
similarities, not merely in doctrine but also in terminology, which
suggest irresistibly borrowing, and render indebtedness to the
kindred Samkhya system extremely probable. The alternative,
of Yoga borrowing from Buddhism, need not, as a factor of early
development, be seriously considered; it is enough to note that
Buddhists make no claim to originality in the trances which they
employed, and these trances, though a popular and important
feature of the discipline, favoured personally by the Buddha him-
self, do not in the oldest doctrine as well as later claim to be the
absolutely essential elements of the process of salvation.

8. Buddlism and Yoga

That Yoga, that discipline, physical and mental, which procures
its adepts magic powers as well as the highest reward of rolease
or beatification,! is old in India is unquestioned. Itis a develop-
ment :rn1 rationalization of the asceticism, Tapas, which is
acclaimed in the Veda as all powerful, and it stands clearly in
close relation with the metaphysics both of the Upanisads and the
early Sarkhya. The effort of the thinkers of the Upanisads to
realize the absolute resulted in aiming at the divorce of the self
from the things of empiric life ; in such a result as was attained
in deep dreamless sleep we have a condition suggesting union
with the absolute, and the motive is given to adopt practices which
will produce artificially a trance wherein realization of the absolute
may become real. Butthe end is adaptable; the seeking of trance
is too valuable and attractive to the Indian spirit to fail {o be
accommodated to any system of philosophy, and Yoga persists in
close union with Sarhkhya through the changes of that doctrine.
Its first definite appearance in the Upanisads is, consistently
enough, contemporaneous with the emergence of Samkhya ideas
in the Katha Upanisad. By the time of early Buddhism the
ascetics had perfected Yoga practices more and more energetically,
and the Buddhists took them over with more than good will,

! Poussin, Bowddhisme, p. 361. See Senart, RHR. xlii. 845 t.; Oldenbersg,
LUADB,, pp. 257 ff., 319 fi.; Beekh, Buddhismus, ii. 10 f, 72 f,
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regardless of the fact that the Yogin was a firm believer in the
self which was denied by the Buddhist.

It is, however, an error to exaggerate the situation or to treat
Buddhism as a branch of Yoga. True, the master attained the
saving enlightenment by trance; the four noble truths mention
trance as the last of the members of the noble eightfold path to
the destruction of misery; the téxts contemplate frequent use of
trance. But it does not appear in the chain of causation ; ignorance
and intuition as the cause of misery, and of its removal are not
essentially bound up with trance; and many narratives reveal
the attainment of enlightenment without recourse to this means.
The importance of Buddhism does not rest in its Yoga aspect, but
that is not to deny the powerful influence which Yoga had upon
its theory and practice.

The four ordinary meditations or trances of Buddhism corres:
pond in general with the four stages of conscious concentration
(samadhi) of the classical Yoga, ! and, what is important, we have
in the Makabharate a deseription of the first stage of concentration
which expressly mentions the Buddhist features of initial and
sustained application and of the separation (vivela) of the mind,
doubtless from desire and impurity, for we cannot here read in
the technical Sarmkhya-Yoga terminology of distinction hetween
spirit and matter. 1In the four or five matterless or formless
meditations we have the Yoga? parallel of the achievement of
infinity and the Buddhist conceptions of the attainment of the
infinity of intelligence and infinity of space. Alara Kalama and
Uddaka, two teachers of the Buddha, aitained also the realms of
nothingness and neither ideation ner non-ideation ; the Buddh#
who could surpass them in this regard claims to he able to do 50
through the possession of the five qualities of faith, energy
thought, concentration and wisdom, and these five qualities
appear in the Yoga as the necessary conditions for trance.® There
is a precise parallel in the Yoga 4 for the series of four Brahma-
viharas of friendship, sympathy with sorrow, sympathy with

: }'2 111;77, MBh. xii. 195. 15; Hopkine, JAGS, xxii. 857,

AN 1164, CYS. 1 3y; Kern, Ind, Buddh., p. b4.
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happiness, and indifference, and the term Brahmavihara is
sufficient to prove Brahmanical, and perhaps Yoga origin. Signifi-
cant also is the use of the terminology Citta and Nirodha of thought
and its suppression in either system.

It is possible also that from the Yoga Buddhism borrowed the
conception of a carefully planned regulation of psychical life in
order to attain the desired end, and it is certainly interesting to
recognize that the Yoga, at least in its later representatives, is
conscious of the necessity of avoiding inflicting needless pain on
the body. The rule to choose a pleasant spot of rest for meditation
is in the Qvetacvatara Upanisad as well as in Buddhism, and we
hear of the feeling of lightness and gladness of the Buddhist
monk as well as of the Yogin.

Much more doubtful is the question whether the Yoga influenced
the development of Buddhist theory, since we do not know with
any precision the form of Yoga in the centuries when Buddhism
was forming its Canon. It is possible, in view of the frequency
with which the epic connects the conception of Nirvana with
Yoga, that the term was borrowed hence by Buddhism. It is
certainly remarkable that the Yoga should use of the nature of
existence the terms ‘impermanent, impure, misery, not-self ', and
the presence of ignorance at the head of the chain of causation
can hardly stand apart from the fact that the Yoga with the
Sarhkhya makes ignorance the cause of the misery of the con-
nexion of the spirit and matter, and ranks it also as the first of the
five infections or defilements (kleca),a term taken over by Buddhism,
and the ground of the others. It is far more doubtful if we can
accept the idea that it is from the Yoga that Buddhism horrows
the system of four noble truths; apart from the possibility of a
common borrowing from medical science, the Yoga division is
far too late and unimportant in the system to he accepted as the
origin of the Buddhist.

! The chain of causation may conceivably be connected with 1.'.8. iv. 11
(RHR. xlii, 859). The magic power of a Buddhist is akin to Y'S. iii. 27. It
i3 less likely that the four stages of .Arahantship are connect ' with the four
degrees of Yogins, YS. iii. 51. That, in the Jhiinas, Vitarka m}d .chm-a 1:efor
to cognition of the sensible and super-sensible (YS. i. 44 f.) is implausible,
despite Beckh, Buddhismaus, ii. 46 ; Geiger, PD.. p. 82, n. 1,

2603 K



146 THE PLACE OF BUDDHISM IN

4. The Original Element in Buddhism

The research of origins must not blind us to the essential fact
that there was something new in Buddhism, though it must serve
to warn us against too hasty conclusions as to what that new
element was. We cannot, it must be admitted, claim for Buddhism
the conqeption of causation as something new ; the Samkhya-Yoga
!lad clearly mastered this conception, and had developed also the
1dea of the world as a process of becoming applicable to what Wwe
Tegard as psychic happenings; the Yoga also had reached the
Conception of all nature as impermanent, misery, subject to
change, not.gelf, The further development of the idea by Buddhism
;Va§ accompanied by the refusal to regard as within the sphere of

egitimate inquiry the nature of what, if anything, lay Lehind the
;erld we know. This agnostic element, not in itself original,
acc:ei the way open to the mystery of Nirvina, which some
¢ inp A8 covering nOthi.ngness, while others can tregt gs some-
cat; 8 lneffablfa, and an idea whose mere existence is enough to
lisfy all degires.
syst:l;ll“‘fsﬁonably, howeVer,. the moral training of the Buddhist
deaply 18 marked })y superiority to that of the Yoga, however
conﬁcti};enetrat?d 1t'may be ‘by influences of the latter. '.I‘he
Seriong tn of misgery in Buddhism is real . it demands and receives
ite 1~emore;utnmant; both conduct and intuition are requisite for
evels val, and conduct t.md intuition alike are aided by tl?e
an adli,l;nent of the order in which one succours another b y aid
root ideace. Whatever the defects of monastic organization, the
done thouwﬁstﬁal““ble: and even for the laity something was
POSSi’ble togl 3 Buddha ha('l no such faith as would rend61: it
In the v, ay down a doctrine applicable to all aspects of life.
an idle m'ga, on tl}e otl}er hand, the misery of spirit is after a.ll
not l)ound1;xconceptl:10n; in tnfth there is no misery, and spirit 9
real in it ?n;;mt or. Its. philosophy remains, therefore, far le]ss
confragt g sulfl;iz:i:lt(lm life &n.d thought than Buddhism.. TN;
Buddhisp a conce )tioy fse'en In the missionary ent‘el-pnse }oa
Sarkh e ption for which the ¢old intellectualism of tI
ya and Yoga has no place,
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Yet it would he idle to suppose that these merits would have
secured Buddhism its vast success and popularity save for the
personality of its founder. He appeaved, we must recognize, in
an age when individuality had become recognized, when in India
as in other lands powerful personalities were appearing and
attracting respect and creating schools. Did he preach and
practice love to mankind with a fervour which is almost wholly
lost in the mechanical exercises of the production of the feeling of
universal love which later Buddhism inculeates? Was he conscious
of a mission beyond human power, and did he claim a divinity
which Indian thought would readily concede to spiritual earnest-
ness beyond normal measure? Our answer must vary with our
individuality ; one thing at least we must admit; despite its
philosophical weaknesses and its incoherences, the founder of.
Buddhism must rank as one of the most commanding personalities
ever produced by the eastern world.



PART II

DEVELOPMENTS IN THE HINAYANA
CHAPTER VIII

THE SCHOOLS OF THE HINAYANA
1. The Traditional Lists

Our knowledge of the schools of Hinayana is hopelessly confused
and unsatisfactory ; it depends on accounts handed down in late
aUtho.rities’ whose sources of information are unknown to us, and
Who in all likelihood represent accounts given by one or other of

e schools, and representing therefore, its own opinion of the
eourse of events rather than historical fact. The Ceylonese version
88 presented in the Dipavansa, in the trustworthiness of whose
Sources we have every reason to put little faith, treats the Pali
ﬁanon.as accepted in Ceylon by the Vibhajyavadin school of the
elghﬂwhara as representing the true doctrine of the Theras or

I8, and the actual teaching of the Buddha. Now even I

eylon the Vibhajyavadins were far from holding undisputed
:‘;‘:&Y; when Fa-Hian visited the island at the close of the fourth
. t“}’Y A.D. the Mahrgasaka school was flourishing, and WO.llld
erainly have denied out and out the claim of the Vibhajyavadins.
even ef version of Buddhaghosa and the Dipavaisa differing in detail
mats ‘.rom the Malavasisa,' which is largely based on the same
of V;.‘?“IS, Places the first schism at the time of the Ct.).t.ln“"l
ks ‘?ig, When, as a sequel to the condemnation of. the VﬂJJlP“.t'
sl the Mahasafighikas broke away; from this schismatic

1001 are tywo others, the Gokulikas and the Ekabboharikas ; the
D‘;.K}?;-scgamm" pp. 2 ff.; DV. v. 89'fF. ; cf. Mahdbodhivansa (cd. 1891), pp. 96 fr.

. ahasangitikas and Bahussutak i ff, Recherches, ch. Vil
a ) ; g akas, sce M‘nnye ’ crerchies, €
"X Ko, Ind. Buddi., pp. 111 £, ; Rhys Davids, TRAS. 1891, pp. 409 .
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former of these two gave rise to the Pafifiattivadins and Bahulikas
and later to the Cetiyavadins, apparently all these schools coming
into being in the second century after the Parinirvana. In the
same century there arose in the Theravada the schools of the
Mahinsisakas and the Vajjiputtakas the latter giving rise to four
branches, Dhammuttariyas, Bhadrayanikas, Channagarikas, and
Sammitiyas. From the Mahinsasakas there arose the Sabbatthi-
vidins and the Dhammaguttikas. The former school was prolific ;
it gave birth to the Kassapikas, and these in their turn gave riss
to the Sankantikas, from whom divided off the Suttavadins. Thus,
with the six Mahasafighika schools and the original Theravada,
there is a total of eighteen. But the account of Buddhaghosa adds
six further schools, the Rajagirikas, Hemavatikas, Siddhatthas,
Pubbaseliyas, Aparaseliyas, and Vajiriyas. The Mahasanighikas,’
however, naturally did not accept the view which made the
Vibhajyavadins the true representatives of the Theravada; they
themselves represented the Acaryavada, suggesting a learned origin
for their tenets, and they claimed that the true division was three-
fold, Sthavira, Mahasanghika, and Vibhajyavadin. The Sthaviras
they subdivided into the Sarvastividins and the Vatsiputriyas,
omitting the Mahr¢asakas as a link between the Sthaviras and the
Sarvastivadins. The primacy of the Vibhajyavadins is also
challenged in traditions from the north; the Sarvastivadins are
credited with holding that the Mula-Sarvastivadins were more
primitive than the Vibhajyavadins, though they reckon the monks
of the Mahavibara, but also those of the Abhayagiri and Jetavana
monasteries in Ceylon, as Sthaviras.®

A northern view given by Vasumitra ® accepts the first schism
as that of the Mahasafighikas, who gave rise in the second century
after the Parinirvana to the Ekavyavaharikas, the Lokottaravadins,
and Kukkulikas or Kukkutikas, and later to the Bahugrutryas. In
the next century there arose from it the Prajhaptivadins, the

! Taranatha, Buddhismas, p. 271, Poussin (Bouddhisme, Etudes, p. 84) finds
the Mahigisakas in the Mahiivihara, but not plausibly.
? Taranatha, p. 272.

3 Samayabhedoparacanacakra (before A.p. 557); Wassilieff, Bouddhisme, pp.
227 ff.  Five points raised by Mahideva are made the origin of the trouble ;
Sthaviras, Nagas, Pricyas and Bahugrutiyas all take part in it.
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Caitikas or Caityagailas the Aparagailas anc.l the Uttam_f}all:;tu’fit:
Sthaviravada, on the other hand, in the third .n.nd fou:;l lr e
divided into two main branches, each ““_th furthe with the
developing from it; the first was the Halll_lzt.\rfzta‘;?l,{ o e
Dharmaguptikas, Mahigasakas, Kﬁgyz.prYas, Sanha];{ lt s or
trantikas ; the second the Sarvastivadins, also c.alled ] e]ud‘i Cioions
Vibhajyavadins, with the Vatsiputriyas and their foul‘ sSu ;mitlyas’
of Dharmottarryas, Bhadrayanlyas, Sammatiyas or .']ar ol that
and Sannagarikas. With this account thereo agrees fail Ié e likas
of B:havya,‘ preserved in a Tibetan version ; the_ .l}kas from
disappear from the Mahasafighika list, and the Chal_mag'au' S
that of the Sthaviravada, but in the latter the Mahr¢asakas re pfsion
and the Hetuvidyas and the Vaibadyavadins—a very b.ad v:la o
of Vibhajjavadin in Pali, appear as distinct, tltus brmgmgtl pit s
number to the orthodox eighteen; in Vasumitra apparently All
intended to treat Hetu- and Vibhajya-vadins as one sch.oo.l- . the
thesp schools, we are led to believe, were Indian in omgln; oo
Mahavansa, which confuses the issue considerably, ac?ds that '
more schools, the Dhammarucis and Sagaliyas, arose in Cey.lox:;i .
Our best source for knowledge of these sects or schools is l.s
Kathavattlu of the Abhidharma Litaka, for there is mu.ch that ln
unintelligible in the accounts presexved in Chinese and in moder r
Tibetan accounts, such as the reports of Vasumitra, Blll}VYa’ O‘-
Taranatha. But we are faced with the‘fundamental’ and msupe‘lf
able difficulty that the text itself disdains to mention the nameS"’
the sects holding views which it refutes or discusses,® and we ar®

. -ast
therefore dependent on the account of Buddhaghosa, whose interes
in the ideas may be creditable
authority on the

views.

, but who is obviously a very p.ool';
point of what schools actually held the varian
If we can trust his use of the present tense as indicating
the actual existence of sehools in his day we find only eight as

! Rockhill, Life of the Buddha

, pp. 181 3+ Nikayabhedavibhanigavyakhyana.
? Walleser (Der dltere Vedant

in tes an
a, pp. 11 f.) suggests that Mahinsaka deno s
Andhra school (cf. Mahisamandala; JRAS. 1910, pp. 425 1. ; 191 l,t})p. .81(:122
whose name wag misunderstood as certainly was Vajjiputtaka in the ren
ing Vitsio,
3 All the statem

ents as to schools referred to in the KV. are derived from
the comm, and

are proved only for the fifth century a. p.
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then active, say in the middle of the fifth century a. ., the Sammi-
tiyas, the Sabbatthivadins, Andhakas, Gokulikas, Bhadrayanikas,
Uttarapathakas and Vetulyakas, with probably the Kassapikas, and
possibly the Vajjiputtiyas and Mahasafighikas; we have some
corroboration of these facts in the reports of the Chinese pilgrims
Fa-Hian and Hiuen-Tsang (Yuan-Chwang) who assert the existence
in northern India of the Mahasafighikas, while there were
Mahrgasakas in Ceylon.

The materials are wholly inadequate to attain an intelligible
view of the true connexions of the schools, theiv tenets, or the
date of their appearance. The Vajjiputtakas, Vajjiputtiyas, or
Vatsiputilyas, figure in the Ceylonese tradition as the beginners
of the schism by their failure in points of discipline, and then as
merging, it seems, in the Mahsasanghikas ; the northern accounts
forget this fact, or reject it, and make them an offshoot of the
main school rather than of the Mahasahghikas; they tell us
nothing of their special views. The Gokulikas, if the Sanskrit
version Kukkulika represents the original form of their name, may
have derived it from their doctrine that the world is a fiery mass
of misery (kukkulu),' but they may have really been a local school.
The Andhakas, in the view of Buddhaghosa, are divided into the
Pubba- and Apara-seliyas, who seem to derive their name from
two cliffs facing each other in the region about Kaiicipura and
Amaravatl on the south-east coast in the Andhra country. The
parallelism between the Caityikas, Uttara- and Avara-ailas as
offshoots of the Mahasafighika in the account of Bhavya with the
Caitikas, Uttara- and Apara-gailas in that of Vasumitra has
suggested that there is a real connexion between the Andhaka
schools and the Cetiyavadin ;® now there is evidence both in
Sanskrit texts and late Tibetan tradition that the Caitika
school was founded by a certain Mahadeva, who is credited
with five heretical doctrines to decide which a council was held,
apparently a confusion with the alleged Council to settle the ten
points of the Vajjiputtakas. But Buddhaghosa had evidently no

! KV.ii. 8, where optimism is defended as orthodox. .
% Poussin, JRAS. 1910, pp. 413 {f'; Points of Controrersy, p. xliii (corrected from
P. xxxvi); cf. KV. ii. 1 ff.
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knowledge of the tradition of Mahadeva, and he does not connect
the Cetiyavadins with the Andhakas. Of most of the other
schools our information is even less satisfactory; their names may
indicate the original teachers, as Vasumitra and Bhavya assert, but
we cannot place any implicit faith in so easy assertions.

Greater interest and importance attach to the tradition that the
Sthaviras adopted the name of Haimavatas in the third century
after the Parinirvina when the Hetuvadins broke away from the
main body. The fact of the connexion of the Theravada with the
north is attested effectively by the Milindupaiiha ; it is impossible
to question its northern origin, and there is legendary evidence of
the activity of the Sthaviras in Kashmir ; indeed, the suggestion
has been made that it was from the true fountain of tradition in
Kashmir rather than from Magadha that the Council of Asoka
derived itsdoctrines, and that the Abhidharma literatureis a product
of Kashmir. But this contention can hardly be taken seriously,
when e reflect not merely on the dubiety of the Council, but also
on the fact that the argument is hased on what is now notoriously
wrong, the identity of the Abhidhamme Pitaka of the Pali Canon
with the Abhidharma of the Sarvastivadins, which is connected in
some measure with Kashmir. But we have in the Milindapaitha a
very significant fact, which shows us that the Vibhajyavadins can-
not claim full credence for their assertions of their own antiquity.
The Parivara appendix of the Vinaya Pitaka is certainly a late
work ; it was rejected both by the Dhammarucis of Abhayagiri
and also evidently was ignored by the Milindapatiha.

2. The Vibhajyavadins

The origin of the Vibhajyavadins must remain obscure, though
doubtless ez.).rly. The exact force of the title is uncertain. Butin
the Canon it appears that to be an answerer in detail (vibhajjavadin)
was one of the four rational ways of answering an inquiry. You
n.nght meet it by (1) a general proposition : (2) a number of par-
ticular prc.)p.ositions replying in detail ; (3) a counter question; or
(4) by waiving aside an unintelligible or irrelevant question. It

! Walleser, PGAB., pp. 145 ff.
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has been contended, therefore, that, when established generaliza-
tions were being arraigned by criticism or when in the Asokan age
errors springing from uncritical interpretation of doctrine were to
be expunged, the way to purity of ideas lay especially in the
Distinguo of the second of these methods.! This view is strength-
ened by the fact that once or twice in the Suttas we actually
find the Buddha represented as declining to make the general
assertion anxiously awaited by his interlocutor and replying
instead: * Herein I am a particularizer ; I am no generalizer’, and
in the comment on the Katthavatthu Buddhaghosa ascribes many
of the disputes to want of particularization. A different origin,
though one not out of sympathy with the spirit of the preceding
suggestion, is ascribed in the Abhidkarmakoga, where the name is
traced to the fact that the school answer the old question : ‘Does
all exist 2 with a distinction ; the present and the past which has
not yet borne its fruit exist; the future and the past which has
borne its fruit do not exist.?

It is reasonable to accept the view that the Abkidhamma Pitaka,
as we have it in the Pali Canon, is the definite work of this school,
a systematic scholasticism based on the Suttas, but neverthe-
less often advancing in detail beyond them. The date of the
Abhidharma and its redaction in its present shape are alike
unknown to us, but we may reasonably Dbelieve that it was
composed from the first in Pali, whereas the Vinaya and the
Suttas were redacted in Pali—doubtless with many additions of
original composition—on the basis of earlier work in a dialect
more closely vernacular.

8. Survastivadins, Vaibhasikas, und Sautrantikas

Opposed to the Vibhajyavadins were the Sarvastivadins, asserters
Qf the reality of all things, and among them also we find a set of
Abhidh&rmikas, who developed a philosophical literature of their

VAN. i. 197; Mil, p. 445; Points of Conlroversy, pp. xLf. KV.v.6, distinc-
tion between popular and philosophical truth ; xix. 2, application of idea of the
void erroncously ; xi. b, misinterpretation of term Kappa, age. .

? Poussin, AK., p. vi., following AK. v.25. As known to us the school is of
Coylon, but doubtless derived from the mainland. Later it dJominated Burma
and Siam ; see Eliot, Hinduism and Buddiism, ch. xxxvi. ff.
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own, while the school possessed a Vinaya and a Sutta col]ecti(fn
on the same lines as the Pali Canon, possibly at first written in
some Prakrit, but later certainly in Sanskrit. This Abhidharma
literature begins with the Jianaprasthana of KatyiyanIputra—
variously dated at three hundred or five hundred years after
the Parinirvina—and its six ‘feet (pada),’ Dharmaskandha by
Gariputra; Dhatulaya by Purna; Prajiapticastra by Maudgalyd-
Yana ; Vijranakaya by Devaksema ; Swirgitiparyaya by (}nl'iputl'fl;
and Prakaranapada by Vasumitra ; though it has disappeared in its
Sanskrit form save for odd fragments, it is preserved in a Chinese
rendering.! Chinese records show how that the Jl'u?naprustlum.a
was brought by Safighadeva and Dharmapriya from Kashmir
(a.p. 883) possibly in a Pali-like dialect, while Hiuen Tsa.ng
(a.p. 657) used a Sanskrit version. Some of the Sarvastivadins
clung to these texts as their sole authorily; Dharmatrats,
Ghosaka, Vasumitra, and Buddhadeva are all criticized bY
the Vaibhasikas of Kashmir and Buddhadeva is apparently
the teacher mentioned in a Mathuri inseription (perhaps 60 B.C-~
A-D. 10).  Dharmatrata is traditionally, but apparently mn
error, placed much later, being a pupil of Aryadeva the Mahd-
yanist (perhaps a.p. 200), and Vasumitra is assigned to the
time of a son of Kaniska (a.p. 100).2 These data arve insufficient
t°~ help us to any very definite idea as to the date of the
Jianaprasthang and its supplements; no faith can be plnced on
the alleged authors, the titles heing manifestly intended to convey
the impression of extreme antiquity. But it is clear that the
Abhidharma must go back to at least a century B.c. It is im-
possible to prove whether it preceded, as is at least possible, oF

Was contemporary with, or subsequent to, the compilation of the
Abhidhamma Pitaka.

‘ 1 The Projliapticastra exists in the Tibetan
4s an appendix to his ed. of Abhidharmalke

Cvagarman and, for the Samgitiparyaya, Mahikausthila ; Tarandtha, Buddhism:
w5 PD- 86, 206 ; Takakusu, JPTS. 1904-05, pp. 67 ff; for the latter text, cf.
Dl;{- no. 33 ; SBB. iv. 200 ; above, ch, i. § 1.

Dharmatrita, author of the Udinavarga and Swigpditabhidharmahydayagdsir®
was uncle of Vasumitra, and his work must have been used by A¢vaghosa

thus he probably lived under Kanigka ; Lévi, JA. 1912, ii. 215 . Scc Liiders
SBA. 1914, pp. 101 1. ’

. s t
and is analyscd by Poussin in pil
¢a, 111, pp. 295 ff. The AKV. has
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Under Kaniska who presented a casket with Buddha's
relics to the Sarvastivadins, it seems,! must be placed the writing
of a commentary, Vibhisi, on the Abhidharma, whence the name
of the Vaibhasika school of Buddhism, whose centre was apparently
Kashmir, although in that country itself there were Buddhists
who were not Vaibhistkas, and although we hear of Vaibhasikas
of the outer country, the west, and the northern borders.

To the Vaibhasikas and the Sarvastiviidins there developed
opposition in the school of the Sautrantikas, who insisted that the
Abhidbarma texts and a fortiori the Vibhasa had no authority,
and that such Abhidharma as the Buddha taught was contained
in the Suttas, a doctrine obviously fairly in accord with the
essential facts. Therefore they adhered determinedly to the Satras
alone, although they accepted the Sarvastivadin and the Vaibhasika
views save where they conflicted with their own. Of their views
we have some account in the great work of Vasubandhu, the
AbhLidharmakoga, with his own commentary. The Koga itself in
six hundred stanzas sets forth the views of the Vaibhasika school
of Kashmir, but Vasubandhu was not a Vaibhasika or a Sarvasti-
vadin ; on the contrary he had strong Sautrantika sympathies, and
later himself adopted the Yogacara attitude, with which in his
comment he shows himself familiar. His Bhiagya therefore
criticizes freely the views of the Vaibhasika, a fact which brought
upon him replies from orthodox Vaibhasikas. The date of Vasu-
bandhu, therefore, becomes of special interest to us; the period
A.D. 420-500 suggested by Takakusu ? on the strength of Chinese
evidence may probably he taken to be superseded by the proposal

of Péri which brings his death not later than a.p. 350; a date
substantially earlier is impossible, if we accept the strong tradition

'-There is confusion here between works called Vibhasa and Mahdvibhasd, in
\\_rlnch Kanigka secms referred to as in the past; Watters, Yuan Chweng, i. 274
ft; Takakusu, JRAS, 1905, p. 415 ; JPTS. 1904-05, p. 128. The Vinaya of the
Mala-Sarvastivadin is familiar with the north-west, and alludes to Kaniska ;
T'oung Pao, 1907, p. 115; JA. 1914, ii. 493; see JRAS. 1908, p. 1038 for
casket ; on A¢vaghosa's share, see JRAS, 1905, p. 52,

? BEFEO. 1904, p. 87; Pdri, ibid. 1911, pp. 839 ff; Poussin, AK., pp. viii. f. ;
SC. Vidyabhigana, JASB. 1905, p. 227; Smith, Ealy Iist. of India%, pp. 328-
34; Watters, Yuan Chwang, i. 210, 353-9; Wintornitz, Ind. Litt. ii. 256;
Lévi, MSA. ii. 1 f,
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i i im i vith a son of Candragupta. This
Whlcj}{l b“‘:f: h;Ln :EZO ::sl:lt;jtiln that the Vasuba{ldh'u c::fl'wiz;e.
jbl‘c)idlfg:nalgoga is the brother of Asanga, of thz Y?fz;fif;l Z.Oi )mené
it is just possible to read observations of Ya¢omi ri': .1. .

the Ko¢a to mean that the author refers tf) t is .tl e
(‘)l:d he w:: therefore later, but this suggestl.?n is ozll thle i
;mplausible. The merits of the work are obvxot;s, z;nere»d preatly
its only partial preservation in Sanskrit has :utl 11)0,, hired
Buddhist studies. It covers the whole 'ﬁeld of on tcl> bg}',:ints "
logy, cosmology, the doctrine of salvation andl ;)fB , xgd.} ;ist b,e Ny
a vast proportion of its matter is common to. a u wlly after
Hence it formed the text-book of Buddhists gene ;ln e
Vasubandhu’s death, whether they followed the Hlf:]ay:ce. orte
Mahayana, while it contains incidentally mu?h ev; emmellt -
early Sanskrit Canon. It formed itself the subject of co

i itr: 56 comment
Vasumitra and Gunamati, and later by Yagomitra whos
is preserved to us in Sanskrit.!

4. Precursors of the Malayana

Different as these senools are in view and outhokz the).r‘ all ?]l,:
classed as within the Hrnayina, and therefore as distinct hontl the
Mahayana. The suggestion, however, has been made ’th; bt
apparent distinctness ig illusory and that Buddhaghosa’s 15 is‘-t
least includes sects which would by us be classed as Mah:‘l.y ‘u.l'm:;
In support of thig view it is pointed out ? that the Chinese l?ﬂf;; s
recognize along with Mahasanghikas, Mahigasakas, Sarvastiva "m’.
Sammitryas, Sthaviras, Lokottaravadins, the Parva- and Ap;ha
¢aila Viharas, the Mahayanists and Hrnayanists so that Bud

. Id
ghosa who wrote half 5 century after Fa-Hian (a.p. 400) cou
hardly fail to take

account of schools of the Mahﬂyﬁnﬂu_ iI‘l::;
abstract argument ig aided by the suggestion that a Mahayan
school is to be dete

s
cted in the Vetulyakas who are represented &
! Book IIT is ed. ang trs. Poussin.
Kumaralabdha,

teacher of Crilibha,

is S anti in view.
Yacomitra is Sautrantika in vie
is a eontemporary of N

founded the school, and traditmgglllyzl';‘.’
garjuna (c. a, n. 200) ; Kern, Ind. Buddbh., pp.31r~5, 375';
the date, however, ig clearly uncertain; cf. BEFEO, !s)ll,‘.ll)p._ 5 .4- o
Watters, Yuan (hicany. i, 286 ; Lliot, Hinduism and Buddiism, ii. 86, n. 4,
2 Points of Contrurersy, pp. xlv. .
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docetists, and described according to some manuscripts as teachers
of the great emptiness (malasuniiiatavadins), while an effort has
been made to compare the description of the Mahayana Sutras as
Vaipulyas with their name.! The Uttarapathakas, a vague title,
‘northerners’ must have included Mahnyanists, since they
patronized the doctrine of ‘suchness’ (fathatd) in the sense of the
existence of something unconditioned, while the Mahasanighikas
held views in some respects intermediate between the Maha- and
the Hina-yana. It can hardly be said that this reasoning is
satisfactory. The Vetulyakas appear in history in the third
century A.p. and later as a dissident sect in Ceylon, and there is
nothing to show that the Uttarapathaka doctrine of ‘suchness’
assumed anything like the remarkable shape which it has in the
Mahayifina.?

The Mahasanghikas, again, though doubtless in doctrine form-
ing a bridge to Mahayana ideas were clearly distinct from the
Mahayana. To them belonged the Lokottaravadins, of whom we
have a revised and altered relic in the shape of the Mahavastu,’
which purports to be the Vinaya of the Lokottaravadins, of the
Aryamahasanghikas; both schools are mentioned by the Chinese
pilgrims, and their importance was clearly great, but the Mahavastu
as preserved is decidedly late, since it refers inter alia to Chinese
and Hunnish writing and to Greek astrology.

The Sammitiyas have been even less fortunate, though a (astra
was translated into Chinese between A.p. 360 and 431. They
were, it is clear, closely connected with the Vatsiputriyas, with
whom the Abhidharmakocavyakhya actually identifies them.*

The appearance of the Mahayina in its developed forms as
distinctive schools, Madhyamaka and Vijiianavada, did not mean
the absorption of the Hinayiana schools, which persisted side by
side with them in varying strength, the Sarvastivadins and their

! SBE. XLIX. ii. 188 f; 102 f; Kern, Vaitulya, Vetulla, Velulyaka (Amstordam,
1907) ; Poussin, JRAS. 1907, pp. 482 f,, on the strength of a blunder in a
Kashgar fragment of the Seddharmapuzsdarika when Vaitulya replaces Vaipulya.

2 Below, ch. xii. § 1. _ %ed. Senart, Paris, 1882-97. .

4 In TRD,, p. 46 they as Aryasamitiya appear as Valbha'lglkns,.nnd believers
in a person (pudgala). This is untrustworthy; as regards the 1d.ent1ﬁcat1r'm.
The name may be Sammitiyas or Simmitiyas, and the meaning is uncertain.
In MKV (p. 148, n. 1) it stands for the Iinayana,

10
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subdivisions heing predominant in Northern India; in the second
century A.D. we find the Caitikas at Amaravatr, the M ahasanghikas
at Karli, and the Bhadrayaniyas at Nasik. The eighteen sects are
mentioned by King Guhasena of Valabhr (a.p. 559), and are known
to the Chinese pilgrims, but Hiuen-Tsang obtained scriptures only
f the seven, Sthaviras, Mahasafighikas, Mahi¢asakas, Simmit1yas,
Kagyaplyas, Dharmaguptas, and Sarvastivadins and knows the
Lokottaravadins, while I-Tsing groups the eighteen under the
four heads of Mahasaiighikas, Sthaviras, Sammitiyas, and Mala-
Sarvastivadins. But there were other lines of division, based on
the distinction of Vinaya, Sutra and Abhidharma. and probably
these may have heen more important than the school divisions
proper.

While the relations of the schools among themselves were
complex and varied, their relation to the Mahaiyina was obviously
equally complicated ; there was nothing to prevent the combination
(.)f Mahayina and Hinayina views ; Fa-Hian resided at Pataliputra
In a Mahayinist monastery, but found there the Vinay:'m of the
Mahasanghikas and the Sarvastivadins; in Hiuen-Tsang’s
€numeration of some 183,000 monks, 32,000 only were Mahayand
out and out, 96,000 Hinayana, and 54,500 lived in monasteries
. where hoth faiths were studied, and he reckons some at least of
the' Sthaviras of Ceylon as Mahayanists, a term which in I-TsiB8
;’;i‘:}rls ‘11§ who f‘ead _t}xe Mahayana texts and worship Bodhisattvas:

er 16 not I-Tsing seems to be hostile to the Hinayana, hut
t‘).l‘egard 1t as merely an inferior stage of knowledee and practice
Hiven-Tsang is ecredited with converting Harsa Z\-D. 606-48)—
a very eclectic king—to Mahayina from HInayﬁﬁa beliefs. I1-Tsing
“{)Pﬁl‘ently accepted as all valid the Vinaya of the Mala— Sarvasti
\jaldlns i the Madhyamaka and Yogacara or Vijiianavada systems
regarded as pather complementary than opposed ; and the
Mahiayana religious and ethical brecepts. Eclecticism was doubt-
less. enc?lll'age(l by the existence of such institutions as the gl’e“t
University of Nalanda in Magadha, not far from Gaya, which
appears to have come into prominence after the time of Fa-Hian ;
the district of Valabhi, on the other hand, was the stronghold of
the Sammitivas who, if we are to judge from Hiuen-Tsang’$
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numbers, were at his date the strongest sect, though this was not
the case in that of I-T'sing who assigns pre-eminence to the Mula-
Sarvastivadins, a term which we may interpret as denoting the
Sarvastivadin school proper as opposed to its Vaibhagika and
Sautrantika developments.?

1 See Korn, Ind. Buddh., pp. 128 ff; Rhys Davids, JRAS. 1891, pp. 409 ff;
1892, pp. 1 f¥; Eliot, Hinduism and Buddhism, ch. xxiii; Poussin, Bouddhisme
(1898) ch. ii. Buddhaghosa, the great commentator on the Canon, and author
of the Visuddhimagga, (c. A. D. 460-500) studied first at Gayd and may have been
influenced by the Mahayiana ; Walleser, PRAB., pp. 116 f: JRAS. 1904, p. 871.



CHAPTER IX
THE DOCTRINE OF REALITY

1. Realism

WE have seen that there is no adequate ground for attributing
to early Buddhism any conviction of the ideality of the world, and
the conviction that no such belief prevailed certainly gathers
support from the out-and-out realism of the Sarvastivadins, whose
name is derived from their assertion : ¢ Everything exists’.1 The
whole of reality is comprehended under a division into seventy:
five kinds of existence or Dharmas, of which three alone are
uncompounded (asariiskrta), neither being produced nor dissolving:
These are the ether (@kaga),? the essence of which is freedom from
obstx:uction, and which therefore is regarded as a permnneﬂt
omnipresent material substance ; in other words it may be treatod
a8 space regarded as absolutely real. The second form of
u‘.1°<>mpounded existence, unplanned destruction (apratz'sa;izkhy("”
#irodha), is of relatively slight importance ; it is 1merely in ON®
View the non-perception of objects owing to the shsence of the
Decessary conditions as when in attending to one thing othe’s
are left unnoticed, or rather it denotes the essential characte? ©
things as ever perishing without cause. The third, deliberate
destruction (pratisminkhyd-nirodha), is final deliverance from
‘.)Ondage which endures for ever, and which is attained by folloW*
ing the eightfold path as laid down in the Canon.

1 e o N
Abkiglf;u-fv' i 8, 7_ A_n elaborate ‘account of the school, based on H;f
Py :.akopa,‘Mahf(mbhagﬁgd.slra, &c., is given by Y. Sogen, Systcing of Buddh®”
dnteg' .d A_tomxsx:n is found in Dharmottara’s Abhidkamaahrdayacistza, bab ¥20
o l; ubious ; it is not fpund in the Jitanwprastlana but in the I»Ial»&w‘l{’f’;'g“’.
A P. 26 f.  Both Vaibhasikas and Sautrintikas have it ; 884, 1V, jit- %
Ay 3f; the Madhyamaika rejects it; 1V, i. 4; sso AKB., pp. 111 ff; L';-’
245-:ﬁ§’2>. 48 i; Vasubandhu, ibid., pp. 72 £; Wassilieff, Buuddhisme, pp. 279 ©

]

2 . 2o e H
Or spaca; see § 2; and on the three non-compmnds § 75 MKV, p. 17605
Albin Kern, p, 111,
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The rest of existence is made up of eleven material compounds ;
one compound, mind ; forty-six mental compounds; and fourteen
non-mental compounds. The essential character of matter is its
power of obstruction to the organs of sense, a fact which contrasts
it absolutely with the ether. The unit of matter is the atom
(paramdie), which is composite, as it rests on a fourfold substratum
of colour, smell, taste, and touch. It is invisible, inaudible,
intangible, without taste, indivisible, and unanalysable. But it is
not permanent, but flashes into being ; its essential feature is its
action or function, and therefore may be compared to a focus ot
energy. Seven of these units, clustered around one as the centre,
create the visible atom (ajzu) out of which matter, including the
organs of sense, is composed. The distinctions of the elements ;
earth as rough, water as viscous, fire as hot, wind as movable ; are
due to the predominance in each of its own special characteristics
and the inactivity of the others which are also present, for the
unit has in itself the qualities of all the elements. The mutual
attraction of material things is explained by the presence of the
quality of water in each, their resistance by that of earth and so
on; their collocations in nature are explicable by attraction,
cohesion, heating, clustering, &ec. As real, the cause never actually
perishes ; what happens is a change of state, when it becomes an
effect, involving an alteration of name; thus the clay becomes the
pot, without any real change of nature.

The relation between mental and material things is a case of
causation but of a special kind since it may be said to be
simultaneous, in lieu of subsequent. This raises a difficulty as
suggesting the Vijiianavida theory that there is no real externality
in things, but a mistaken and illusory attribution of extern.ality
to that which is internal, as can be shown from the fact that we
always experience an object and its cognition together. The
Sautrantikas reject this view; the facts are, they argue, clearly
that what we see are objects, as external, not merely internal
modifications of consciousness, to which in point of fact we do not
in everyday life attend at all as such. The idealist admi'sszion
that things appear as if external undermines their who.le position.
for the conception of externality could not rise without reai

2698 L
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ground.‘ There is no real difficulty as to simultaneity be.twecn tlfe
object and the perception of it ; we do not, as the objedtion to this
possibility seems to imply, first know the object and then know
the perception, but the object by contact with the sense organ
impresses its form on the cognition, and then from the form we
conclude by inference the existence of an external object which
causes it, just as we infer nourishment from a thriving appearance,
nationality from language, and love from emotion. The olo)J.ect
moulds our knowledge without ceasing to be itself. Cognition
cannot explain our objects; in itself it is the same and there
would be no differentiation of objects if objects were derived from
it. The diversity of cognitions in an observer, himself remaining
the same, is explicable only by the operation on him of external
things, a fact which gives us the realization of the self as the
conscious subject (@laya-vijiana) in whom individual cognitions
(pravrtti-vijiiana), caused by external things, appear from time
to time.

The Vaibhasikas, though realists, object to this doctrine of the
Sautrantikas—indeed a fanciful etymology gives them their name
because of their habit of styling the doctrine of inferability ¢ con-

tradictory chatter (viruddha blasa)’. 1f knowledge is thus reduced -
to inferability,

) 1y, then there is no object of perception, and, this
being so, there is no basis for the observation of the invariable
‘toncomitance, which is the essential ground of inference, and we
shall have a complete contradiction with all actual experience.
gll;:“.’leige, in fact, is of two kinds; perception as indeterminate,
.t " 18 free from th? operation of imagination, which is authori-
[allve, and determinate perception which is worked up by

imagination and so ig not directly authoritative, although what is
inferred se

TVes 88 a basis for action and common acceptance ;
We can verj

erify by action the truth of inferences, and we can
accept st

contion. Atements op authority as resting ultimately on per-

' SDS., pp. 14 ff.;; of. TR

) . . .40 f, 47 S8S. IV.iii.1 ff
xviii, §§2,8. The Vaibhs - PP o 473 V. iii. 1 ff,
PP- 280, 282) with ile asikas appear to be credited (Was

Mah
colour and so on, not consej
p. 400 ; Sumaiig i, 183; T

; iv. 1; below, ch.
silieff, Bouddhisme,
dsinighika view (KV. xviii. 9) that the eye sees

ousness based on the eye; cf. MKV., p. 88 Asl.,
LC, p. 22, n. 1. The Sautrintikas are credited
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2. The Nature ot Lime and Spece

Though the Canon recognizes the impermanent character of
existence it is devoid of any serious consideration of the meaning
of impermanency. Any effective handling of the question of
time is certainly missing from the Upanisads; the indivisible
non-time of the Blaifrayayri Upanisad is merely a time before the
actual normal time, and in the Atharvaveda and the NMahabharata,
where time appears in the light of a creator, we have nothing
seriously pliilosophical. The explanation of the doctrine is simple
enough ; in the Brahmana speculation Prajapati, the creator, is
also regarded as the year; creation in time leads to the simple
conception of creation by time, and there is certainly no trace
even in the more advanced speculation of the JMahablarate of any
distinction between time as real or transcendent and time as
subjective. Itis hardlysurprising, therefore, that early Buddhism
with its clear dislike for problems not immediately tending to
salvation should have feft the issue scverely alone; the eternity
or other condition of the world is expressly included among the
indeterminates.

The Milindapaitha > shows us a clear advance of interest in the
question of time. Milinda questions Nagasena in detail on this
point, and is informed that there is past, present, and future time ;
time which exists and time which does not exist. This is
explained in the sense that there ave dispositions (samkldra).
which are past in the sense of having ceased to be, or having been
dissolved, or altogether changed ; to them time isnot. But there
are also conditions which are now producing their effect, or have
in them the potentiality of producing effect, or which will other-
wise lead to re-individualization ; to them time is. When there

with three different views of tho nature of the perception of an object. (1)
All its characteristics are represented in thought form and so apprehended ;
(2) thought form is of the total actual presentation only, e.g. of variegated
colour as such; (3) all aspects of the object are presented in thought, but it
synthesizes them ih one view, e.g. the different colours are made one;
‘Wassilioff, Bouddhisme, pp, 275 f.

! Walleser, PGAB., pp. 128 fI. ; Schrader, Ubver den Stand der ind. Fuil., pp.
19 f.; AV, xix. 53, 54; MBh. xii. 227. 29,

2 pp. 50 ft. Cf. KV. i. 8, doctrine of Kassapikas.

L2
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are beings who when dead will be reborn, there is time; \.vhen
there are beings who when dead will not be reborn, there is no
time; and, when heings have been altogether set free by the
attainment of Nirvana and bodily death, there time is essentially
not. The king inquires also as to the root of past, present, tf"d
future time, and is informed that it is in ignorance ; the meaning
of the reply is clear when the answer proceeds to enumerate the
chain of causation beginning with the dispositions, for we have
seen that the idea of time is illustrated by the condition of the
dispositions, Were it not for ignorance, there would be no
dispositions, and therefore no time; the enlightened one is
exempt from connexion with time. Further, it is made clear that
there is no possibility of finding a beginning to time, or ultimate
Point in the past; the position is made clear by the analogy of
t?e seed, fruit, seed ; egg, hen, egg ; and the circle of eye, colours,
Blgbt, contact, feeling, longing, action, and, as the outcome of
&ctlf)n, an eye in a future birth. Finally, the sage insists as
against the suggestion of the king that there may be discontinuity
between the present and the past and the future that there is
S:}Illisct}?r;f continuity, That which has not been becomes, that
passes a3 begun to hecome vanishes away ; past, that is to say,
érofov%rrto the present, and the present passes over to the future.
that “:h'l alleger lfas deduced from these passages the conclu.sw.n
mad’e dx e the ex.lstence of transcendent time is not denied, it 18
a ti;ar ﬁhat tlm.e is reduced to the momentary present, and
necessarile f].s " ideal phenomenon, a result which follows
past ang fy tl?m .the r.eduction of time to the momentary presel‘lt;
or phenon? ure time, if not real, must either be absolutely nothing
accord ‘i’;f’t]l»l and the latter decision is the natural one to adopt
rather to oy 1 .the facts. These couclusion.s,. however, seem
the com OSee_r'eSt‘mate the degree of philosophical competence of
no cleal'llr' : (;,f the Milindapaiika. There is, it must be added,
present : inl:iro abl‘? understanding in the text of a true mome:ntzfry
of time ; th e.zd the true version rather emphasizes the continuity
and £ ) Uhe 1dea that the present is sharply cut off from the past
. u'turt'e, which appeals to the king, is rebuked by Nagasena.
A distinction between phenomenal and transcendental time is not
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present to the composer; his point is different, but quite clear
and satisfactory; time is essentially a thing of the world of
experience alone ; the world exists in it, and the time is ever in
motion ; but in true enlightenment there is as little room for
time as for anything else empirical. Of time as a mental creation
of any sort there is no suggestion ; the text takes it as it is found
in experience, and makes no effort to analyse or explain its nature.

The ideas of the Milindapaitha appear in a varied form in the
Abhidharmakoga,! The Sarvastivadins are there credited with
maintaining the existence of everything past, present or future,
while the Vibhajyavadins distinguish in their usual mode between
(1) the present elements and those among the past which have
not yet produced their fruition, which are existent and (2) future
elements and those among the past which have produced their
fruition, which are non-existent. Of the first view there are
variant aspects. Dharmatrata maintained that the essence of an
element remains unchanged throughout various times, its existence
alone altering, an idea made intelligible by the change of milk
into curds or the breaking of a vessel of gold. The view is
obviously closely akin to the Samkhya in which all change is
merely alteration of an existent without fundamental change of
substance, and is rejected by the Vaibhasikas on that account, for
it implies a permanent substance. In-Ghosaka's view, when an
element appears at different times, the past element retains its
past aspects without being severed from its present and future
aspects, and the present retains its present aspect without com-
pletely losing its past and future aspects, a view which the
Vaibhasikas very sensibly reject on the ground that it simply
destroys distinctions of time, since all the aspects are to coexist.
Buddhadeva adopts the view that, just as a woman can be
regarded as mother, wife, or daughter, so the same entity may be
described as present, future, or past in accoerdance with its relation
to the preceding or succeeding moment; this view also the
Vaibhasikas reject on the ground that it treats all three times as
found together in one.

1 Cf. Poussin, TDC., pp. 87 I.; AK. v. 24 ff; Stceherbatskoi in Dasgupta,
Ind. Phil. i. llo f. F‘m bumkllvn views, sce SS; p. 78.
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The view of Vasumitra, on the other hand, is accepted by the
Vaibhasika school. It holds that difference in time is depende.nt
on difference in officiency; when an entity has performed 1.t8
function and has ceased to act, it is past ; when it is producing it,
it is present; when it has not yet produced it, it is future. In
all three cases there is real existence; this is obvif)us as regards
Present and future, and can be proved as regards the past by t.he
considerations that, if the past were not real, i. e. did not exercise
eﬂ‘lciency—this being the crucial test of reality—it could not be
the object of knowledge nor could deeds done in the past produce
effects in the present.

The Vaibhasika position is not approved by the Sautrantika on
f:he decidedly legitimate ground that all forms of this view really
Involve helief in the existence of a permanent substance persisting
thl:oughout time, the time distinctions appearing in it. If, it is
bointed out, the past exercises efficiency at present, it clearly
cannot he distinguished from the present, an objection which no
attempt to distinguish between efficiencies will enable us to
}'emove. Secondly, we can as experience shows know non-uxist-
ing enf'ities"just as well as we can know existing entities ; now
Ez:-exmting entities have ex hypollesi no efficiency, so that it 1S

.necgssaly that the past should have efficiency to he known-
engt?:n’ tl}f a tlis.tinctiox.l is drawn hetween an efficiency and an
eﬁicizx;c 9‘1‘6 's immediately rfmised the insoluble problem why the

. tnf; S(l;artef] at‘any partxcular. time afld. stopped at another.
entity, 11 Ol;;irl.ne is that there. is no distinction between.t'he
appeal,- o : e gency, and the time of its appearance ;! entities
ceaso to m nou-ex1§tenct.3 ;% they exist for a mon-ment; then they
This b 'emst.. ’I“h.eu' existence activity and action are all one
s i1 armonizes with the fact that, when we remember a (hing

1€ past we do not and cannot know it as existing in the pasti

we it 3 . . .
know it in the same way as we knew it when it was present;

1 i i -
D 38.1)"-“;3,1‘."'}80'111 BCAP. ix.6; TV.,p. 170 ; Bhamali, p. 361 ; Upadegasanasts
b, 369 3_(701 dllpataru, p. 278; and see Qutikara, BS. ii. 2. 20 : Poussin, JA.
Torinit saime it Ksanikale sarvasumskara ; asthiranaon kutak kvya? bhatiy yais@h
eriy san_a larakam saiva cocyale,

46 -cﬂ[ scaspati on SK. 9. Past and future time are mere namcs, TRD.. I
' ’ < L 389; all are mere void; MK. xix: Ui. VPo; p. 46, So a8
regards space ; ibid., pp. 46 f.
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simi.larly it is Not true, as on the Vaibhasika theory, that our past
passions exercise cqugal efficiency upon us; in point of fact they

have left residueg impressed which become the antecedents of the
passion of the present,

The Vaibhasikag jj their

doctrine of time made a distinct change
on the ¢

anonical simplicity, which recognizes merely origin a.nd
passing away' or the three stages of coming into being, decay,
and annihilation ;2 jt interpolates the moment of existence (sthiti),
which, it asserts, was suppressed by the Buddha because of the
danger which it involved to the doctrine of impermanence, but
which is implicitly included in the last stage (sthityanyathatva).®
What is more obvious is that the discrimination is hardly exact.
These four moments of existence were evidently taken by the
school as four kinds of forces, which by coming into combination
with the essence of an entity produced its impermanent manifesta-
tions in life. The idea is curious and interesting ; it shows how
deeply rooted was the realism which converted time into a potency
possessing causative force of its own.

In the Kathavatthu+ ve find an elaborate, but as usual not very
profitable, refutation of the Sarvastivadin view that everything
exists, understood in the sense that past, present, and future
equally exist; the passages of the Suttas in favour of the former
view are refuted effectively enough by other passages, with_out
anything more than dialectical ingenuity. The conclusion” ar-
rived at is that the present alone exists, and the same doctrine is
stoutly maintained against the Kassapikas, who are credited with

! Defended in KV. ii. 7 which denies duration of consciousness. That the
Buddha accepted some duration is possible; cf. MKV., p. 283, n. 1, MK. vii.
discusses origination (u{pada), existence (sthiti) arid destruction (bhaiiga).

? Defended. in KV. xxii. 8 against the momentary doctrine of Pubba-and
Apara-seliyas.  Continuity appears also in xv. 8. See AN. i. 152 ; KV.i, p.
61; Compendium, pp. 25 f.; 125; the attempt to explain it away in Points of
Discourse, pp. 874 f, is absurd. See MKV., pp. 145, 545 f., BSB. I. xvii. 15 (the
characters apply to each moment; to the series, acc. AKYV.) Momentariness
is true of consciousness, however; KV. ii. 7; x. 1 (against the Andhakas).
The Vaibhagikas (ace. to Wassilieff, Bouddhisme, p. 277) divide things as eternal
and non-oternal, and ascribe all compounds to the latter category, but do
not make them monientary. The Sautrintikas reduce all to a series of
moments of coming to be.

3 The four are gi%'en in TRD., p. 46 asjati, sthiti, jard, vinaga. Cf. DS., § 596.

4 6ff
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asserting that some of the past, i.e. that which is to bear fruition
exists, as well as some of the future, i.e. that which is inevitably
to be, as distinet from that which is only contingent. The fact
is extremely interesting and raises an obvious difficulty in the
face of the doctrine which is attributed elsewhere to the Vibha-
Jyavadins! and which certainly appears in the Milinduparniha ;
that text certainly admits the existence of past potentialities of
future action, though it denies the existence of the future and the
bast that has performed its activity. We have in fact in this
point g suggestion that the Kathavaithu as we have it cannot be
regarded as representing always Vibhajyavadin views, and with
this concurs the obvious consideration that in not a few cases the
argument is very obviously much the hetter in the case of the
opponent than of the Vibhajyavadin, and, for example in the case
of the discussion of time itself, we find in the work two distinct
doctrines, The true momentariness of all consciousness is on
the one hand asserted, while on the other hand it is denounced as
8 heresy to hold that all existence is to be reduced to conscio's
::;I}T_;[:%’d the case of the _elen.lentS, trees, &ec., being adduced against
the moy ; (fjl,lalld Stl"ess 1s I;’Hd ?l; the fact that the Canon assumesf"
the senge oreisnf elm{?rllzltler?xlls ence of .extornal sense mattel :
identify either with scbual somaors - oCtS 0 a1y attempt 1o
ese views th eon actfla :lo nchlousness,- We may derive from
was momenta: c—(”:;';?P lionasm ] (Z]l' the Kathavatth ‘ :
800 but fhat material things hag s ey oo ioUe
18y were not ne;lt d‘g:l ‘lad.som'e fendurance, f;hou]ge
relative peym perma . b,darn-md s view is in accord with th
Eatlavatlng oottty doos g ted in the Canon. But the
Of space ‘:Q‘l alnly 1;5 HJCE‘ 'l'nake e}fpllcit the doctrm.e.
In the firgt le la‘,’: n ; € e ’l‘”dflpa{l/l.a’ two inter.estmg noteii
by any of t}}: acf]l- 18 classified with Nirvana as being uncause .
apparent]y ‘tl: s c%l,lsfs’ a?tl?n» seed-cause, or season-cause;
also, like Nirvana, it is to he deemed unproduced, out

¢ consciousness

1
AK. v. g5 2 KV.ii. 7; xxii. 8; MN. i. 190.

8 0 o
cm,;d:’,j{(}; 888; DS, § 638; KV. vj, 4, 6, 7. That space is a montal

1 without objective reality (Points of Controrersy, 1 394) is clewrly
?l?(f meant ; it iy yeal and perceived by minq ;fsoUAll)us' v}" 6.4, COZ]t;ndic“”g

assertin ip Compendium, p. 16. It is 4 mere name ace. TRD., p. 46.
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of time, and imperceptible by any sense organ, except the mind.
In the second passage, also late, it is deseribed as impossible to be
grasped ; the resort of seers, ascetics, gods, and birds ; infinite,
boundless, immeasurable ; not stopped by anything ; and resting
upon nothing. This is certainly a more philosophic view than is
found in the Dhammasangani of the Abhidkamma Pitaka where it
is classified as a material derivative. The contrast between this
view and that of the Sautiantikas which treats ether or space as
unconditioned and therefore on a parallel with Nirvana itself is
explained by the discussions in the Kathavatthu. To the identity
of the infinity of space, attained in meditation, with Nirvana, it
i3 objected that there is birth and death in that sphere, but not
in Nirvana. The more general view, of the Uttarapathakas and
Mahinsasakas, that space is unconditioned, is met in a similar
way ; if so, it must be Nirvana, since two unconditioned things
must be identical ; again, when a well is dug, there is creation
of space, which is absurd if it is unconditioned, and similarly it
is destroyed when a.pitcher is filled, equally absurdly. The last
word here is given to the heretics with some reason ; Buddha-
ghosa helps out orthodoxy by distinguishing occupied space as
conditioned, and empty space or space abstracted from objects as
mere abstract ideas,.which cannot be styled unconditioned.
Finally, the Kathavatthu rejects the Andhaka doctrine that void
space is visible, because then it must be coloured matter, and
visual consciousness according to scripture is not produced by the
eye and space. The argument again leaves the last statement to
the heretic ; Buddhaghosa supplies the answer by asserting the
mental comprehension of space, the doctrine probably intended
in the Milinda.
3. The Ego as a Series
It is in the Sautrantika, to all appearance, that the doctrine of
the self as a continuum first definitely takes shape, but the idea
is certainly contained in germ in the Milindapaiiia.! The point
is there quite explicitly raised ; is the infant the same as the man?
Is the mother of the child the same gs the mother of the man?
The hoy before and after his course of school? The man whe
Ppp 40f
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commits crime and he who has suffered punishment? The
answer is given by the simile of the flame of a lamp which burns
throughout the three watches of the night, and yet the lamp
remains the same. Just so is the continuity of a person or thing
maintained ; one comes into being, another passes away, and the
rebirth is, as it were, simultaneous. Thus neither as the same,
nor as another does man go on to the last phase of his self-
consciousness. So milk turns into curds, but the purchaser who
has left it in the hand of the seller cannot next day repudiate the
purchase ; the thief of a mango cannot escape mutilation hecause
the mango he stole was not the mango the owner planted ; if
a gitl is given in marriage for a price when a child, and her
husband goes abroad, he is entitled on his return to demand her
hack from another who has married her, nor will he be allowed
to evade hig obligation by pleading that the maiden is quite other
than the girl. )
This idea of continuity (switati) is to be found occasionally mn
the Abhidhamma, Buddhaghosa, and in the Neftipakarana ;* it 38
freely found in the Sanskrit texts, the Ciliyiasamuccaya has svasaitint
a0d paraswiiang as equivalent to the self, and the self of others:
Mngs in the Sautrantika are reduced to mere moments (];§aqza)»
3 refinement on the earlier conception of impermanence (anit.‘/“)’
“nd these moments are denied activity in the true sense of the
term, though they are regarded as caused and causes, results and
Anfecedents. ¢ How can there he action on the part of that which
s not enduring? The action and activity of the moments, that
15 their mere existence’? The continuity involved is real; not
only does it take place throughout life, which is easy to recognizé
b}lt it continues on death ; the consciousness which appears ab
birth (al¢17t¢13(tttya;‘u‘fiku) and the consciousness on death (mdarayan
tika) are in essential velation ;" the one is in a sense contem”
1 DS, 55 585,643, 734 ; KV.x. 1; Xi. 6; xxi. 4, and comm. ; ADS. v. 12, 15
16; NP, p.79; . 'pp. 23,126; NB., pp. 18 1. - AK.v; NBh.i. L 2; BOADs
DP- 237, 255, 307, 809, &e.; MKV., pp. 85, 281 283, 310, 312 £, &e.; Sss. 1V-
1v.5-8; Poussin, JA. 1902, ii. 284 ; 1903, 1i. 380 ; TRD , p. 395 Buddhaghiosds
TRAS. 1904, pp. 370 £, '
2 See § 2 i Wassilieff, Bouddhisme, pp. 277 1.

* Mil, p. 47, cit, in MKV, p. 63; galistande Satra, JA. 1902, @i 272 ¢
P+ 226; BCAP jy. 73,
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poraneous with the other, the idea being illumined by the
comparison of the two with the movement of the scales of a balance.
Hence we see at once how the last thought on death has an
essential influence on the form of rebirth.! Moreover, the idea
of the series of cause and effect presents a great advantage from
the point of view of the explanation of the effect of the act
(karman). Each moment is to be regarded as impressing itself
on all that follows, perfuming it, as the phrase (vasanad) specially
affected indicates, just as the jasmine flower assumes various hues
if it has, when in seed form, been imbued with a dye. Man,
therefore, carries with him at every moment his future ; his death
and his fate arc implicit within him ; the fruit of some good deed
done long ages ago may come to action, and reward even with the
Tusita heaven the man whose sins have previously condemned
him to the agonies of the peculiarly horrid hells imagined by
Buddhist piely; or his sins may even carry him to hell in
his life.* The theory affords, morcover, an easy explanation of
memory ;* when any object has been experienced a seed of
memory is implanted in the consciousness continuum, and in the
course of time on the ripening of the seed memory comes causally
into being without the intervention of any needless entity like
a thinker, and so we can explain recognition. It is easy also to
understand how such a series may be continued in a life even in
the world without form.' Nor is it difticult to appreciate that it
is possible to bring this stream of consciousness to an end; or
at any rate, if it is perhaps difficult, it does not require too great
a strain on the faith of the believer. But the possibility is also
open, to become of importance in the Mahayana, that the saint
may impress on lis series the determination to save all creatures,
to be a Bodhisattva rather than become an Arhant. The theory
has, moreover, the obvious benefit that it avoids the difficulties
cither of permanence or destruction; it follows a mean, for the
series is in constant change and therefore there is no permanence,
but it is a series, a line which is without beginning, though it

' The Sabbatthivadins and Uttarapathakas even hold that concentration

CSawmddhiy is continuity of consciousness (citla-saiiati) ; KV, xi. 6. i
2 Mil., pp. 101, 115. 3 BCAP. ix. 24, 101 ; AKV. (Burn. MS. 477%).

* AKY. (Burn. MS. 18%%); JA. 1902, ii. 278, n. 1.
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may come to an end through liberation, and there is not, there-
fore, the fatal possibility of destruction by any other cause than
liberation.

So far we seem to be on sufficiently assured ground ; but is
it possible to attribute to the school two further doctrines, each
of great promise for the rendering logical and complete the
Buddhist conception of the self? In the first place, it may be
that the Sautrantika deserves the credit of having determined to
break away from the doctrine of the possibility of the intervention
of external accident in the course of life.! The Canon, it must be
remembered, has no such assertion; it certainly does not teach
t.,he universal reign of cosmic and psychic law, and the list of
indeterminates includes the issues of the causation of pleasure and
pain. Moreover, we have in the Kathavatthu emphatic testimony
to this effect ; the Rajagirikas and the Siddhatthikas are credited
wifh maintaining that all in the world is due to Karman, and
thl§ view is rejected in an argument which can hardly be called
satisfying. The points raised seem to-be, first that to say that
Karman is the result of Karman is to confuse action with its
effect, and, second, that the theory reduces the present to a mere
effect, without initiative of any sort. The same idea occurs in
a further polemic against the Andhakas and the Uttarapathakas,
who assert that things are by nature immutable, e. g. matter can-
nlot bef:ome one of the spiritual aggregates or vice versa, and that
‘;alc :ct:?lzsﬂz::onl]g:x%ble. T.he answer giv'en is an a‘ppenl.t.o tl}e
life, the one wh‘e; s teaching provides for two umformltles. m
rebeibution af{er dlc the worst offenders are as..sured of imme.dmte
! eath, and the other by which the pathwinner
21:::“;:‘111‘-? fsi::}i Siftilv-ation, while there is :):nothel' group in whic.h
allowed to havo (. xity. The opponent in these arguments 1s

e last word, and certainly the better of the

1 Poussin, Bouddhisme i o i s .
fiafs?iﬁe?lfﬁf Vi 433 TR, prh Mes Rigs Davids shioctions GRS 1005
n.e s 46 an epi};)ﬁ’:nrgn:glf)? :?1 in t}ne opposite sense, by 'l'?dll.cil"lg cm.lsciou.s-

: I sen3c and object contact. Therc is, per confra,
no ground to attribute the doctrine to tho Canon (JA. 1903, ii. 871 notwith-

standing). The Mahasafighikas appear to have held this view ag regards
sounds and sense organs and gencrally (KV. xii. 2 fl.) Cf. p. 286.
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contention.! Yet in the Blilindapaiihn also there is no attempt
to assert the all-pervading power of Karman in any consistent
way ; on the one hand, to its force is traced the fact that the hard
things consumed by lions perish in digestion but the soft embryo
survives; on the other hand, in a decidedly late passage, it is
expressly asserted that the Arahant sutfers bodily pain, over which
he has no mastery, and the whole treatment makes it clear that
the body, without regard to Karman, is considered as affecting
the mind.® The Sautrantikas, as we have seen, accepted the
reality of an external world, as inferred from our sensations, but
they seem, it has been suggested, to have adopted the view that
the form of the world is the result of Karman ; the sins we have
done in the past provide the physical environment and circum-
stances of our punishment ; the murderer by his action creates in
due course the hell in which he suffers the penalties of the damned.
But it must be admitted that on this point we have no certainty ;
the logical conclusion may not have been effectively drawn.

The second advance may he attributed more surely to a section
of the school.® It appears to have faced the problem of self-con-
sciousness with more than usual boldness, and to have discarded
the old and complicated effort to hold that in some manner,
decidedly difficult to understand, the succeeding moment was
conscious of the preceding moment and so generated a sort of
self-consciousness.* The arguments by which they established
their view seem to have been based on similes, whence their style
‘masters of similes’ (darstantikas). The fact of the experience of

+ KV. xvii. 3; xxi. 7, 8. There are acts without fruit, xii. 2 ; xvii. 1. But
another cannot bestow happiness or the reverse, xvi. 3; JA. 1903, ii. 444.
‘I'he orthodox view evidently desired to maintain the freedom of the will,
however illogically and inconsistently with the doctrine of the non-self.

2 Mil., pp. 134 ff.; 180 f., which expressly asserts chance (animitta); 258,
the Arahant cannot control his hody. For interaction cf. KV. vii. 8; ADS.
viii. 9, natural causes co-operate with moral; Buddhaghosa, KV. vii. 8.

$ Poussin, Bouddhisme, p. 182, citing MA., p. 267 ; AKV. (Paris MS.) f. 309",
Not all are users of similes (AKV. Paris MS. 309Y). Cf. Wassilieff, Bouddhisme,
prp- 112, 297; Taraniatha, Buddhismus, p. 274,

4 KV. xvi. 4 denies the view of Aparan—and Pubba-seliyas that attention
to consciousness is simultaneous. For the later doctrine see NB., p. !03;
NBT., p. 14 ; TRD., p. 40; BC.\.ix. 101,15 ff.; €., pp. 284 f.; MKV, pp. 61 £,
114, vii. 9 ; Vedantakalpaiary, p. 293 ; the Vijianavida accepts, the Madhya-
maia denies the doctrine. Some Sautrintikas at least (Wassilieff, p. 285)
aceented the relation of temporal suceession.  Cf. Wassilieff. op. cit.. p. 307.

i1
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meniory : ‘I have seen’ suggests the possibility of know}edge of
the self; the lamp sheds light on the jar, but equally lights up
itself; the word at one and the same moment conveys the s?nse,
which it has, and the sounds, of which it is composed. COI]SCIO}IS-
ness, therefore, can he and is self-conscious, and this fact .exp-lmns
the doctrine that perception of external things is only 1nd1ref;t.
The naive idea that consciousness is in direct contact with reality
is discarded for the more complicated conception that the extel.'nnl
reality is known because consciousness takes through the med}um
of the sense organism the form of the object, and then is conscious
of itself; that objects are external is recognized becaus'e of the
temporary and accidental character of the objects of consciousness,
which shows that they are not essentially parts of consciousness
itself,

We have thus attained some measure of effective personality
without departure from orthodoxy ; indeed, the Samtana seems to
have achieved acceptance widely as the equivalent of personahty.
‘We hear phrases such as ¢ Cakyamuni’s Samtana was then Sunetra ;
‘the Sartana of a multitude of people’; ‘when one speaks of

consclousness ag reincarnating, one means the series of thought’;
and even in popular

form ‘their Samtana is feeble’. Indeed, the
. &chool seems to haye gone so far as to treat the series as possessed
of fl‘?edom of the will, for we are told of the difficulty of directing
the Intellectual serjes (cittasaintana) against the current and of
keep.mg it away from things of sense.! Here again we see how
readllx Popular conceptions were accepted without investigation
of their compatibility with the main tenets of the school. If; as
seems tf) have been the case, the school was impressed with the
conception of the rule of Karman, then it must have been obvious
that in no true sense wag any freedom of the will even conceivable.
If there is a series, each of which is in the relation of cause, effect,
cause an'd 80 om, then, while it can be said that the series as
a WhOle. IS uncaused, it is equally clear that every single link in
the chain is caugeq and without possibility of freedom.
The conception of a Samtana was clearly not acceptable to all
the Hinayana schools ; we have a decidedly emphatic denunciation
! AKV. (Paris Ms, f, 372%) in Poussin, Bowldhisme, p. 183.
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of it in a passage of the Swiyutla Nikaya'® where it is denounced
as an illusion and idle talk, while in the Brahmanical texts
energetic criticism is directed against the whole conception.
Either, it is argued, the plan means that there is a Samtanin, or
subiect, under the moments, which means that the Buddhist is
throwing aside his doctrine of non-ego and momentariness, or thare
is no real continuity at all and the Samtana leaves us with nothing
to solve the problem of individuality.

The naw theory is used by Vasubandhu ? to discredit the doctrine
of the existence of a person (pudgala) as maintained by the
VatsIputrlyas against the more orthodox denial of any person.
The denial of a soul is based on 'the absence of any cause which
would lead us to accept the idea as necessary, just as for instance
the sense organs are necessary to explain perception. Moreover,
any self which really exists must be something over and above
the impermanent factors of empiric individuality. But such a self,
which must be uncaused, eternal, and without change, would be
without activity or practical ficiency (arthakriyakaritva) which
is the essential characteristic of reality. The Vatsiputriyas object
to this train of thought that the person is certainly implicated' in
the elements of empiric individuality or personal life, but though
implicated is separate, and cannot be said either to be the same as,
or different from, the personal elements, just as fire is neither the
same as, nor different from, the burning stick, and yet is something
more than it. They support this contention by the facts of action,
e.g. of walking, which imply a personal agent, and of conscious-
ness which imply an actor. Vasubandhu objects that the appear-
ance of continuity in motion is a misleading result of analogy from
one’s own experience ; what is true is that there is a series of new
productions of motion in different places just as in the case of
moving fire. Similarly there is in consciousness nothing more
than the fact of a series of thought m.oments which are in causal

! iii, 142; cited MKV, p. 41. Cf. ¢., p. 8359; BCAP. ix. 73; Poussin, JA,
1902, ii. 287. Mrs. Rhys Davids (Psych. Etkics, p. Lxxxi) appears to attribute to
Buddhism tho denial of free will, but determinism is unorthodox, KV, xxi.
7, 8 : presumably in Buddhism, pp. 221 ff., the older view is abandoned.

2 See the Pudgalavinigcaye in the AK, viii, rendered by Stcherbatskoi (Budlefir

de 1’ Academie des Sciences de Russie), in Dasgupta, Ind. Phil. i. 117 f. Cf. TRD.
p. 46 where the Padgaia is attributed to the Vaibhiisikas, alias Avyasamitiyas.
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relation. Memory is explained by this tact ; it requires no agent,
merely an earlier experience, and arises when suitable conditions
of attention, freedom from pain, &c., are present.

The conclusion, therefore, is that there is no real self; the term
is accordingly merely a convention; we never know the self as
such, but merely have knowledge of psychic happenings, sensations,
perceptions, feelings, and so on. The same consideration applies
equally to material things; milk, for instance, is a designation
given to certain momentary colours, tastes, &e., fictitiously unified
under the term milk. But there is continuity in the individual !
though not a self, and thus we understand why the Buddha did
not lay down either the identity or diffrence of the soul (jiza)
and the body, since the conception of a soul is a mistaken one.

4. The Doctrine of Causation

The later texts show a decided development in the investigation
of the theory of causation generally. They make the imp:n'tant
distinction between causes generally (paccaya) and the cause
proper (hetw), which is the real producer of the result, the other
causes heing conditions, coefficients or auxiliarvies. In . the

Patthana of the Abhidhamma Pitaka there occurs a very elaborate
classification of conditio

b ! ns under twenty-four heads: position,
object, dominance, cont;

recipracit guity, immediate contiguity, coexistence,

|* 1 . op e !

seqfen A dePendence, sufficing condition, antecedent, con-
ce, succession, gcti

ction (karman), effect, suppor 1

Jhana, m ) (% ), , support, control,

ean iati issociati
_o08, association, dissociation, presence, absence, ahey-
ance, continuance,

: The modes of relation vary according to the
:'telll:tgiz relaft‘ed; t.h“sﬁ mil}d content bears to mind conten:;g the six
s of contiguity, immediate contiguity, absence, abeyance,
suceession, and association. But in all cases the con ception is that
?h‘:‘, condition or cause renders seivice to the effect ; ench thought
is influenced }.)y those related to it, and in very late Buddhism the
power of one idea to affect another becomes styled its ability {safti)-

The essence of the theory in itg application to mentual states is
! This is expressed in the conception Jivitindri . .

X . 1 seption Jivitindriya of the Pali Abhidhumm.
a.r).p‘.le(d'b’(itl’lx tg tmmaterial and material series; sec DS., §§ 19, 635; KV.
vm.klJl,ome,»huug«, P- 1235 Compendium, pp. 17, 156. The iden is nof, however,
worker .
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interesting ; it is the parallel of the Sautraintika view which sces
& complete continuity of consciousness, in which each moment is
charged with all the past, and it offers, if not an explanation, still
the possibility of an explanation of the facts of memory. We
need not assume that the doctrine is anv older than the Sautran-
tika school.?

But the elaboration of twenty-four with its obvious weaknesses
as we can see them in their exposition in the Abhidhammaltthasait-
gaha is opposed by others, who give four causes only, while one
set of Sarvastividins made seven.! The four are the true cause
(hetw), which engenders a thing, like the seed; the support
(alambana) which serves to engender thought and its sequels (citta-
caitta) born of the true cause; the immediately contiguous (sama-
nantara) cause, which is either the destruction of the cause,’ as the
seed is destroyed to produce the shoot, or the stream of thought
which gives room for the presentation in question; and the
dominant (adhipati), denoting that on whose existence the other
depends. The last of these is styled also the means, and the
second and third are classed as embracing (parigrakaka) causes,
since they envelop the true cause, and further its maturity.

Simpler is the series also of four found in the Nettipakarana in
explaining sight perception in elaboration of the old canonical
doctrine of the collision of organ, object, and attention ; we have
the act of attention as cause proper; the eye as dominant cause ;
coloured matter as the support or object ; and light as a dependent
(sannissaya) cause. The act of attention (manasikara) is of the same
character as the resulting visual consciousness; hence it is its
true cause.”

The Vaibhasikas have a sixfold division of causes which marks

! Duka, pp. 8f.; KV.xv.1f.; NP.,p. 78; VM. in JPTS. 1893, pp. 109,188 ;
Vibhanga ; Poussin, TDC., p. 52 ; Compendium, pp. 42 f., 187 f., 259 f,, 279 f.
The attempt in Points of Controversy (pp. 294, n. 8, 890 f.) to see an important
contribution in this doctrine is erroneous.

? Mvy. 115; MK. i. 2; MKV, pp. 7 f.; MA., pp. 87 f.; AKV. in TDC,,
p: 64, n. 2; Bhavya (Rockhill, Life, p. 196); the extra three are Karman,
Ahira, Nigraya. Lafik., p. 85 has six—bravisyat, sambandha, laksana, karand,
ryadjana, and upeksa. .

$ MKV., p. 85; NBh, iv. 1. 1+; SDS., p. 16. See KV. x. 1, negativing

the Mahasafighika view of continuity of the aggregates. See AKV. in MKV .
p- 77 : TRD,, p. 39.

2K08 M
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no special advance: they reckon the efﬁci-ent (karana) cause, “’hi"'hf
does not impede the effect, e.g. the objects a'nd other~cau595.0
vision ; co-operative causes (sahabhi-hetu), e.g. In m-odu?mg me”!;’
correct views, &c.; causes of the same nature (sabhuga?, merit
producing merit; united (swiiprayukta) causes, e.g. faith ”1"(]
intelligence ; omnipresent (sarvatraga) causes, like fa¥se.vlews which
affect every act; and causes of fruition (vipaka), distinguished as
having effects, that is, feelings lifferent in character from the cause
which is an action.! There is more that is useful in the fivefold
division of some schools which reckon efficient causes, e, g. seed ;
causes of knowledge, e.g. smoke showing flame; causes of m"n.i'
festation (vyavijaka), the Jamp, the jar ; causes of destruction (dhvari-
saka), denied by some as heretical as all things are momentary ; and
causes making one attain (prapaka) such an object as Nirvana.?

There is more originality in a theory which expresses satis-
factorily in one aspect the point of view of the Sautrantikas ; the
natura of things is eternal causation, unsubstantial, momentary
(ksanika) ; things exist only in virtue of dependencé (idarpratya-
yaiaphala).  Causation or the relation of cause and effect (karyaka-
rana-bhava) is not a process of the evolution of the cause into the
effect, as in the Samkhya doctrine (sathkdrya-vada), nor of the
creation by the cause of an effect differing from itself, but is the
Necessary succession of determined effects (niyamata) ; its depen-
denca constitutes the whole nature (dharmata), suchness (tathati),
of things ; they have no other reality. Their production is in the
nature of magic (maya) ; no real causality can be attributed to the
impermanent : theiraction and caﬁsality are merely their becoming
and vice versa, Hence we cannot talk rationally of the destruction
of things by a cauge.®

The idea here expressed is not uncanonical, in so far as it deals
with the conception of order (nij/dmata, dhammata), and we find
in Buddhaghosa* an interesting fivefold division of the principle

! NP, p. 80; SDs,, p. 16; cf. NBT., pp. 18, 18; Bhamafi, ii. 2. 21;
Vivaranaprameya, p. 84 ; TRD., p. 89.

; Mvy. 114; AKV. (Burn, MS. f. 183); TDC., p. 55. 3 AKYV. f. 156.

* Qalistamba Sitra, TCD., pp. 62 f.; Bhamat, ii. 2. 19; Vedantakalpatari.
P- 273; MKYV., p. 9; SDS,, p. 17, Cf.KV. vi. 2; xi. 7; trs. pp. 886 .

4 Mrs. Rhys Davids, Buddhism, pp. 119 ff. See Mil., p. 268.
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of oraer: the order of act and result; the physical ovder (ufu-
niyama), e. g. winds and rains; the order of seeds, physical organic
order, e. g. sugary taste from the cane; the order of thought (citta),
the relation of antecedent and subsequent states of consciousness;
and the order of the Law, the phenomena which herald a Bodhi-
sattva’s advent to earth for the last time, cosmic conditions of
production of the norm.

5. The Chain of Causation, Internal and External

It was in this period that the orthodox interpretation of the
chain of causation, conceived as the wheel of the Law came into
being. This view was confronted by, but easily triumphed over,
in the scholasticism, though hardly in the popular idea, a variant
which is preserved in pictorial form at Ajanta as well as in Tibet
and has textual authority. The interpretation rests on the
conception of the being in an intermediate state (antarabhara)
which some schools regarded as existing between one birth and
another; thatis the consciousness, which, defiled by ignorance
and previous dispositions, seizes on name and form and the six
organs; observesa pair—human or animal according to his previoug
desert—in union, feels love for the mother, in desire enters the
father’s head, fixes itself on his thought, grasps the organ of enjoy-
ment, becomes an embryo (bkava) and is duly born.! Even cruder
is another theory known from Brahmanical sources only which
places in the embyyo the development from consciousness to
grasping.?

The Abkidharmakora® presents us with a scholastic view of t.;he
chain which has obvious merits. It is clear that the succession
of the factors cannot be taken too seriously; contact, feeli.ng.
thivst, grasping, are ever remewed in our life; grasping arises
from ignorance and dispositions, which must be ever present to
make feeling lead to it; contact presupposes the existence of
organs, name and form, and consciousness; the whole therefore

. - lell, JTRAS,
! Candamakdrogana Tantra, ch. xvi (JRAS. 1897, p. 468); Waddell, TRA

1894, pp. 367 ff.; Lamaism, pp. 108 ff.; Poussin, TCD., p. 39.
2 Brahmavidyabharana, ii. 2. 19 (SBE. xxxiv. 104 f). . b, 025
S AK. iii. 21 ff. See also alistamba Silra, in MKV, p. 566 Gy P =50
Oltramare, FBDC., pp. 42 f.; TCD., pp. 40 ff.
M2
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are rather simultaneous coefficients of existence (Vharanga). The
vital element, as is ciear from the Canon where consciousness
appears as sixth element, and where it c]earl;r dominates matter
in name and form, is consciousness, and acc?rdmg]y it is existence
(bhavanga) par excellence ; it is the seed which gl‘(_nvs, watered by
thirst, opened up by ignorance in the field of action, which with
thirst engenders it ; these three, therefore, are coefficients to the
eause as consciousness, an idea exactly in harmony «yith the
revised estimate of causes. The chain, therefore, cap now be
regarded properly as a series of states (arasthd) of consciousness
under the influence of these factors. Determined by previous
dispositiong produced by ignorance, it is incarnated ag jebirth
consciousness, or mind, confused however by thg process of birth
renewal. Then it assumes with matter the form of the five
A5gregates, possessing the senses of mind and body, that is touch.?
Then the other four senses develop, and actual birth to)es place.
Then comeg a period of contact, marked by feeling 1yt without
abpreciation of the causes of feeling which is obtaineq in the next
stage of feeling; then comes thirst viewed as especially gexual
desire; then grasping in the shape of the four infections, desire,
heresy, ritualism, helief in the self ; then the act Which produces
a future birth, and ultimately that birth with death to follow.
The Sautrantikas give four aspects of the cause of the production
of Misery g taught in the chain. They hold that thingg st be
looked upon by one who understands them truly g caused
(hetutas) ; 3t is false that there is no cause; as resulting from
Several coefficients : it is false that there is one cause, the I,ord of
the deists or the nature of the Saimkhya ; as produced ; jt is fulse
that things merely develop, and do not have a true beginning
and ag arriving for this reason and that: things do not ¢ome tc
Pass from a deliherate plan, there are many causes in the vorld.?
A furthey departure of interest® is made by the application of
the conceptions emhodied in the chain of eausation to external

1 I{V. Xi\v_

2 agrees with this view against the Pubba—and Aparq.seliyas
\v]'no accept

all six senses in the embryo,
o o VY- 545 Dharmaswigraha, 93 ; AKYV. vii; TDC., pp. 56 f. . .
¢ i Q«laf’!]«mba Safra in TCD., pp. 68 ff,; Latik., pp. 85 f.; NP, pp. 78 '3
o PP 219 qr,
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reality ; it develops parallel with a formal distinction between
two kinds of the chain, the one viewed from the point of view of
the true cause, the other from that of the coefficients, understood
here, however, is the limited and narrow sense of the four elements
and space which the Canon gives as cause of the descent of the
embryo into the womb. This idea is developed in full, one aspect
being the ordinary list of cause sequence, the other dealing with
the part played by these external elements in the process. There
is also given the series of states of the seed from the first to the
development into the flower, which constitutes the true causal
combination (kelipanibandha) of the external chain of causation
(bahya pratitya-samutpada) ; the coefficient series (pratyayopani-
bandha) contains earth, water, fire, wind, ether, and the season,
these co-operating to bring the seed to fruition. The transition from
this view to the parallel conception that in the case of the
development of consciousness the true coefficients are to be found
not so much in the elements as in ignorance, action, and thirst,
Wwas obvious and was easily made.!

The doctrine, though usually illustrated by the case of the seed,
was capable of extension to other material objects, despite their
like of life; we find in the Nettipakarapa as well as the seed the
case of the lamp; the true cause of the flame is itself, the oil,
wick &ec., are but coefficients, an interesting example of the concep-
tion of formal cause.

6. T'he Later Doctrine of Momentariness and Cuausul Eficiency

The Sautrantika doctrine of momentariness received no sub-
stantial development in the school, but was energetically defended
by Ratnakirti (a.p. 950)2 from the attacks made upon it by the
Nyaya-Vaigesika school which declined to accept the denial of
substance and true causation which it involved. The pl‘Oduction
of eftects, he maintains, can he explained on the doctrine of
momentariness and causal efficiency as the characteristics of
existence, and not otherwise. Take any existent object, such as

i VM. xix {Warren, 1108, iii. 242 f).

* Wsapebhangusiddli, Six Buddhist Nyayo Tracts, cd.

(BL 1910), pp- 20-77.  Cf. TRD., pp. 26-=81; 40 explains how mot
is not perceived.

Iaraprasid Shastri
nentaviness
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a jug at present perceived ; it exists in the proauction of the eftect
of my perception of it; it is manifestly absurd to say that this
effect is identical with the past or future, and it is equally absurd
to hold that in the past and future it produces no effect ; if it has
any capacity to be effective, it must manifest it always, or there
is no reason why it should do so now. What now exists, there-
fore, is essentially momentary; the jug which now affects my
senses is not the same as the jug which formerly existed, for they
differ essentially in capacity, and capacity is the essence of
existence.

There are two obvious Nyaya objections to such a statement
which Ratnakirti seeks to meet. The first is that, as capacity 18
rfzgarded as existence, it hecomes impossible to know anything,
since capacity cannot be known until the effect is known, and the
effect in turn cannot be known until its effect is known and sv
on to infinity, a fatal objection in the Nyaya view. Secondly,
momentariness negates the existence of any permanent perceiver
of change, and destroys the possibility of inference which the
Buddhists admit. The reply to the former contention is an appeal
to th? facts ; the existence of seeds means no more than the
capacity of producing shoots; even if the capacity is itself depen-
flent on a fl.n-ther capacity, still the fact is undeniable, and there
18 no objection to an infinity which is in accord with reality. Nor
is there any force in the objection that a cause such as a seed
:T::ﬁ thbfor a 'number of subsidiary conditions, e.g. waten
the s;ed.c;;, . efore it can produce the shoot ; the true view is that
potency to I;‘:nt PrOC.luces the .conditions as well as the shoot, its
which it depen§Z :bfﬁflg explained by earlier causal imoments on
by the analogy of the stashs emetc) ey be illustrated
a large number of obiq tsmg e perceptual moment ‘wlu(:,h rﬁsveuls
as equally unsoundJ cts. The second set of objections is rejected
there is knowled . Facts sl_mw that under certain conditions
granting that :h gl of concom'ltance either positive or negative ;
llevel'thiless it h:;ldno“"le(-lge- is subsequent. to the concomitance,
moment. and this 8 \Ylthm itself the experience of the preceding

’ . serves to supply the place of a permament
observer. The existence of concomitance also is possible, not
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because there are permanent entities, but becuuse of the extrems
similarity of the momentary existences concerned.

These discussions clearly leave unsolved the essential difficulties
of the conception of momentariness and causal efficiency. The
mental series which gives the only self allowed is clearly possessed
in some sense of a causal continuity, each state taking up in itself
the results of previous conditions.” But causation in regard to the
cxternal reality accepted by the school is not rendered intelligible,
and still less the interrelation of the two disparate forms of reality.

The Buddhist argument for momentary activity is presented
with special care in the Sarvadar¢anasamgrala.! Whatever exists
is momentary, because it exists ; existence is admittedly practical
efficiency or activity, and activity has only two possible forms,
successive and non-successive, on the principle of excluded middle.
These two are both inconsistent with permanency, and therefore
activity and existence are momentary. If this inconsistency
with permanence is called into question, it can be established by
a simple dilemma ; does the permament object possess at present
the capacity of past and future activity ? If it does, then it must
produce these effects now, since that, which has capacity, like
a collection of causes, cannot fail to act. If not, then it will never
have the power, and the theory that it has true existence is over-
thrown. Nor is it any use to assume successive subsidiaries with
which the permanent object accomplishes results. fLf these
subsidiaries do not assist the thing, they are idle; if they do, are
they different from the thing or not? If they are different, then
it is they that bring about the result, not the non-changing object,
nor can this fact be avoided by any attempt to argue that it is the
permanent entity that produces with the subsidiaries. If, on
the other hand, it is the case that the subsidiaries are identical
with the original thing, then it is clear that the permanent thing
has' changed its nature, which means that it is not permanent.
It is equally impossible that a permanent thing should have
activity as simultaneous; we have the dilemma: does this
permanent entity after producing these effects at once survive or

! Pp. 7 ft. See Aniruddha on SS. i. 33 -41 who uses the Sarvadur¢anaswigrala,
In SS. v. 92 f. we have an attack on the Buddhist denial of genus, Scealso § 7.
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not? If it does, then it will go on for all time producing these
cffects ; if it does not, its permanence is ¢x lypothesi non-existent.
Hence the permanent can never be active, and, as existence is
activity, the permanent is never existent, and all is momentary.

7. Vedanta Criticisms of Llcalism

Gankara in his exposition of the Brahma Siutra? is explicit in his
refutation of the whole Sarvastivadin doctrine, which he sum-
I.narizos with sufficient practical accuracy. He points out that there
18 no possible explanation of the aggregates which make up the
ewpiric individual ; the material aggregates are unintelligent ;
they cannot, therefore, unite themselves with the psychic elements,
anfl the lighting up of intelligence is dependent on the prior
eXistence of ahody. The denial of the Lord deprives the Buddhists
zi ‘Ll:z means of explanation ab cxtre; the .'.serie's of consciousness
atomsn;?l:]tary cannot be the cause of motlon' in the atoms; the
never be]b-the ?ggl‘egates cannot he self actlve', else f;hey coul.d
impossible lfught jco re.?t m}d release would be impossible. .It is
Causation ° avmfl this d‘m"“l‘t)’ by l'eference.to. the chain of
Mombey ofafl suf}’flic.lent ex.planatlon; even adml.ttmg that ez}ch
Of the foppg t1e chain explains the next, still there is no expla'natlou
o grave cri:’ lon of aggl:egates. Morcover, the chain itself is open
subserves n“’lsm'; as its elfements are momentar).r, l:elease itself
true l‘eleaSGO l;llﬁtﬁse. save itself, anq, tl.xereforfa, is in no se{lso
Fl‘uly mom'enta:l tel’lﬁ.: is really quite unpo.ssﬂale for m,ything
volvey jtg )ersi)"t' O"I«We any causal. efficlency ;ft all ; t‘ 1at
With mome Iita,r' sting into the eﬁ"e'ct, \Ylnlcll is wholly lllCOmpntl.ble
of momenty; lness... The ].3ll.ddhlStS, indeed, a.b:fndo.n the doc(:l“llle
and destl‘uctio:ei-s .m admitting stages <?f origination, duration,
or will aVai’l t01 (’ichese assume a certain degree.) of permanence.
mean that the thiz wy Or.’gmfttmn arfd .destru.ct.xon, for that will
Causality, thyg Savii is evellastm.g. Similarly it is useless to deny
regularity i e g 111f)me11tal-111ess, f:or then the1:e_ would be 1;0
Sarvﬁsﬁvadin ; ulmvelse, ar}d the view contradmfs the whole
is ruined he ‘eofy of ca.usatlon. The whole doct{'me, however,
@ by the facts of experience which no philosopher can
P 2.18-27; o, Ramanuja, ¢rivhasye, ii. 2. 17-26.
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dispose of. All memory and recollection need a permanent and
abiding subject, of which we are conscious in fact as every one
admits, and the judgements ‘this is similar to that’ and ‘this is
the same as that’, if analysed, reveal equally the existence of
permanent objects.

The three uncompounded things of the Sarvastiviidins receive
equally short shrift.! These entities are represented as non-
substantial, merely negative («bhava-matra), devoid of positive
characteristics, Cessation, dependent on a sublative act of mind,
or not so dependent, denotes destruction preceded by an act of
thought and not so preceded,? and either is absolutely impossible
of acceptance. For both forms must refer either to the series of
momentary entities as destroyed or to the entities themselves.
The former is impossible ; analysed, it means that the last link in
the series has no effect ; that means, on the Buddhist doctrine of
causal efficiency as existence, that it does not exist; if so, the
preceding member of the series equally does not exist, and so the
whole series is reduced to nothingness. The second alternative
is equally impossible ;- utter destruction of a momentary existence
is inconceivable ; experience shows us always persistence amid
change, and, even where empirical investigation does not actually
reveal the permanent element, analogy proves that it is still in
existence, an argument possibly suggested by the case of light or
chemical compounds. Moreover, the destruction of nescience,
which is included in the cessations above-mentioned, must either
take place in consequence of perfect intuition or without such
intuition. In the former case then it is caused, and destruction
can no longer be assigned to a special class of uncompounded and
uncaused things; in the latter, the Buddhist teaching is waste of

words.
Space is equally unable to sustain examination as conceived by

! Acc. to TRD., p. 46 space or cther (@kdga) and caused destruction
(suhetula vindpw) are mere names (sanyinid, pratijiid, swucrtiy, vyucaharae). The
same doctrine is asserted of space and Nirvana in MKV., p. 389, a remodcelling
of the citation. Cf. (ribhasye, ii. 2. 21 @,

Y On uncaused cessation sco NB., p. 106s NK., p. 785 Blinatg p. 3605
Yantrocartlila, po 1715 Qlokavarttifka, p. 786 ; NVT.L po 883 MKV, pp. 29, 4145
AKY, IRAN, 1902, p. 871,
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the Buddhist; it must be real in view of the
belonging to it, for earth and other things with
It is useless to maintain that it is really the abg
ing or occupying body, for what is it that en
that there is the absence of a covering body in
in another? The answer can only be space,
which in point of fact the Buddhists themselves assert, air to rest,’
implying its material character and its positive natype, More-
over to the case of space, and the two forms of cessation op destruc-
tion alike the objection applies that the Buddhists tyegt them a8
Dot Positively definable, and yet as eternal, an impossible position,
for eternity or non-eternity can be asserted only of yreal entities,
not of meye negatioas.

» l‘ifaf' DN. ii. 107; Mil, p. 68; MKV., p. 166; AKV. in Burnouf, In(red-

quality of gound
qualities are real.
ence of any cover-
ables yg to aeclare
one place, and not
Or rather ether, on



CHAPTER X

THE PSYCHOLOGY OF CONSCIOUSNESS
1. The Ablkidhamma Ditaka

SAVE as regards the development of a doctrine of relations, there
is practically no advance in the A4bhidhamma Pitaka on the
psychology of the two earlier Pitakas as regards anything save
classification and analysis, and this advance is often a doubtful
improvement. Formulae and definitions make up the stock in
trade of the Abhidhamma books, which, if ever they served any
effective purpose, must have been supplemented by oral discussions,
and which are largely intelligible to-day, in so far as they have
any definite meaning, merely in the light of thé explanations of
Buddhaghosa, which need not always reflect the views of the
compilers.

The analysis of consciousness in the Dhammasangari® is
essentially motived by ethical considerations Consciousness is
analysed into eight types of good consciousness, and twelve types
" of bad consciousness, which are applicable to human beings in
primis but also to infra-human beings, the gods, and other celestials,
but not to beings in the more ethereal Brahma- or Rapa-lokas,
worlds of attenuated matter, or the sphere in which matter no
longer has any existence (arapaloka). Thirdly, there is ethically
indeterminate consciousness. In each case the consciousness is
judged ethically not as causing a result, but as the effect (vipaka)
of earlier action, and a curious result is thus developed, which is
not known to the Sutta Pitaka. The term good is restricted to
telicific or causing welfare ; the welfare caused is reckoned, where-
ever and whenever experienced, as neutral, and is not treated as

1 In addition to the Intr, see Budd@h. Psych. ch. vii. That the I’iﬁall;ﬂblis
carlier than the bulk of the Milindapuiiha as those assumed is neither probable
or proved save as regards the later parts.
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itself felicific, but is classed as neutral or indeterminate (avyakata,)
being neither good or had.!

There is not much psychological insight here, nor much more
in the distinetion between phenomena of the self and those that
are external (bahira, bahiddh«), which merely places the spheres
of the six senses, including mind, against the spheres of the six
sense objects, including mental objects, or the distinction of
aggregates of the self as against those which are external, which
merely sets the five aggregates making up the individual against
the aggregates which are referable by other persons to their selves,
but the distinction deserves notice as it is the nearest nppronch
made to that between subjective and objective, from which it
vbviously differs in essentials. Attenlion (manasikira)is mentioned
among neutral states, but it is only from Buddhaghosa that we
have a threefold aspect, the adverting of sense; the adverting of
mind, ensuing on sense ; or the linking of mind with object as
a charioteer links the horse and the chariot, an interesting echo
")f an Upanisad reminiscence. Memory is mindfulness, bearing
in mind, the opposite of superficiality and obliviousness, but no
light is shed on the problem of forgetfulness or reinstatement, and
we are left merely with the suggestion that consciousness reminds
itself of what it has, implying the involution of the past in the
present, as a treasurer details his revenue to the King.

The distrust of the value of these: lucubrations is increased
when we come to the elaboration of a distinction between Rp,
{nateri.ul form or matter,? which is underived (120 upadda) and which
is derived (upeda). The topic gives us as underived Rapa the
sphere of the tangible. that is those elements which are appreciated

U As indetermi ;

£ nate rank als . .. freving. f irivi. action as
consciousnoss leading t‘ k ‘1150 matter and Nirvana, and Kiriya, acti o
sensution ’lk 1 ng 0 no results; it arises during tho actual process ©
.l\l"l]‘l’lntl \‘]sf 1 1’:"‘"4); its characteristic form is the consciousness of’t-llo
Mabis _“;\{lucln s unproductive of Karman (pp. xci. L 156 I The
B IinbTi]ib HRac ("cp'“’e that all Kayman entails moral result (vipilka) is refuted
}nnn.or:v.l Kd\; ‘f?_w\u'c Andhaka and Uttarapathaka view that error 13
is nnm‘or‘(z] ]\\\,n\ ﬁ'." "}"‘l tho Uttarapathaka view that dream (:onscu)ll.“»ll(‘?-"
955 £, Al RV XRIL G CF RV xxii, 8 (p. 860, . 1) 5 Compendinn, P 19,
2 That matter 1s meant e . . .
..|,bull-:]t'ttblec‘,“:;vlb ';'(‘fflt_‘;r W Berkeleian sense (Comgpendiwi, p.o 2725 is quite
ibsurd ; above chl i § 1. Ity e adicted by DS.. §8 1185 (1, K V. xxii.
8 citing MN. i 190, > contradicted by DS., §§ 1185 1L

,
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by touch, namely the earthy or solid, the lambent or fiery, and
the gaseous or aerial elements or Mahabhuta, ¢ great beings’ in the
traditional phraseology, and the fluid or moist elements. This
simply denotes as ultimate realities, grasped save water by the
sense of touch, these four elements, and is clearly simple and
natural. But the dependent Rapa includes (1) the senses, vision,
hearing, smell, taste, body sensibility (replacing the skin of the
Upanisads as regards touch); (2) sights, sounds, odours, tastes,
but not the object of touch; (8) the faculties of femininity,
masculinity, and vitality ;! (4) intimation by act and by speech ;
(5) the element of space; (6) buoyancy, plasticity, wieldiness,
three qualities of matter, and integration, maintenance, decay,
impermanence,—four phases in the coming into and guing out of
being of matter ; and (7) bodily nutriment. The simple explana-
tion of the classification is that these various classes have all
something to with matter, and in that sense are matter qua -
derived. The senses themselves are subtle matter, and invisible ;
their objects are immediately bound up with matter; the faculties
bound up with life are an aspect of matter as it appears in the
matter aggregate of the individual, and intimation by act and
speech are introduced into the classification on the same ground
of connexion with the material side of the empiric self, while
bodily nutriment is explained in the same way. The inclusion
of space ? is interesting, and a novelty; it appears in the Canon
as if it were a fifth element, and, of course, it would be absurd to
imagine that it appears as derivate matter, because it was a pure
form of intuition or a mental construction. But the difficulty
disappears when we consider that the element of space like the
following seven items is intimately connected with matter. Space
is necessary for the movement of matter, and can just as well be
placed under derivate matter as can the qualities of matter and
the four stages of its coming into being, state of being, decay, and
impermanence, which it may be noted agree with the Sautrintika
doctrine of the four, not three stages, in being.

The most interesting point undoubtedly is the suggestion that
touch is in some way more directly in connexion with matter than

1 Seech. ix. § 8. * Secch. ix. § 2
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the other senses, although it is asserted not to perceive the cohesion
‘_’f \.vater, but only the other three charactoristics, so far as present
Init. But the idea is not explained or {eveloped, further than hy
Bufldhaghosa’s illustration which makes the other senses and
their objects relatively speaking cotton balls striking on cotton
bal.ls on the elemental anvils, while touch is the hammer which
'qml,te.s through the cotton balls to the anvils. To claim this as an
anticipation of the doctrine of the development of the other senses
from touch ig clearly unwise.
thzz:w(;“’e to the Dhammasasigani an attempt to make concrete
states zla‘zn?gﬂ of the te.rm dispositions (sasikhara) by a long list of
term comSl (;\d unde:r it, to which we have already :'llludc'ad.1 The
abtention lem:i end.s.m effect every mental condition, including
result of a:t \.roht.lonal states which is or may be aroused ss the
or ides. ps“c}‘ikpel‘lence on th? occa.sio'n of any i.mprfzssion of sense
logical valyy anitln. ;u.lderstandmg, it is plain, is \Vlt.hou-t psycho-
empirical ba;is thlt 18 a pl:oof of the ]ac'k of mvestn;_;.fatlon on ’nn
the perfectly § p a no serious z?ttempt is made to dispense with
“beginning}i’s;-efen&ble doctrine of the ﬁve. a.ggregufes. But
to the extent tl?:;?g Ig.ad.e.to aXpress more intelhgxbly. the problem
thought (citta) ang 2}1 fvlsmn of me:ntal phe.nom'ena into tqhose of
the formiy rank g gdght properties (cetasz/.-c.z).ls found ;2 1.1nder
mind (manas) o n?t Jive forms of sense f:ogmtxon, the actz.vxty of
latter covers thei t;] l?n, and representative c?gnition, while the
dispositions, Matteel three aggregates of feeling, percepti(?n, and
which agree with thr’ and the uncompounde‘:d element, Nu.'vm;m,
thought, disagree wi izahi:hree a-ggregntes. mentioned as not b‘emg of
thus have the aggre ' ; the.m m'not being thc\ughf; propertics ; we
ree ay rgfl e of intelligence set up r.leﬁmtely as thought ;
tegor gf egates a3 thought preperiies ; and independent
Y the classes of matter of ali kinds, including the

matter aggre
! Above ;5 vg:t: of the individual, and the uncompounded
2 Tho t;:"‘;n' . i See ch, x, § 4,
P"gis""‘mb"‘i*"””!ﬂ-fl;zeuirsaf *st in DN, i. 218; the later use appoars in tho
and Siddhatthikag qq - 249708, p. 421: DS, §; 1i87 . The Rajagirikas
ingeniously makeg cirgy o, 008, KV, vii, 8. ‘The Vaithisike view
ciitase as grasping pnrtic‘:s V'J"m}a the grasping of bare fact (vasrumdlra),
74, 0. 6, ars; AXV (Burn, 3% .28 MY V., pp. ¢35, 0. 3
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element, Nirvana, anc from this is derived the fourfold division
which is accepted in medineval Buddhist texts, such as the
Abhidhammatthasarigahie (12 cent. A.p.). In the Abhidhamma
itself the Kathavaithu gives a list of states which evidently are
intended to cover the sphere of the other three aggregates and to he
treated—whether all or some of them is not stated—as coexistent
accompaniments of thought. The separateness of the four
aggregates is thus being undermined, the intelligence aggregate
being given the central position and designated as thought while
the others are made its accompaniments.

The love of generalization and definition of the Abhidhamma
writers leads inevitably to the extension of their statements to
those worlds which are above man; the study of the animal mind
is neglected, though its importance is obvious, since rebirth as an
animal in consequence of previous sin is a very frequent occurrence,
and only a little less unpleasant than rebirth in a hell o1 purgatory,
But animals though capable, the Milindapaiiha tells us, of reason.
ing in a discursive way, cannot attain intuition and therefore are
debarred from salvation. On the other hand, the gods are
essentially sublimated men, and rebirth as some sort of god in one
or other of their worlds is' the legitimate desire and end of the
ordinary man who desires longer, more serene life, and is not yet
worthy of seeking to become delivered as an Arahant. The
doctrine is early, but the details are reserved for the idle theorizing
of the Abhidhammas Sanskrit and Pali, though in strictness what
is recorded is as in the case of the rest of the system not theory,
but the account given by that intuition which is the source of
enlichtenment and of all our insight into the things, which are
hidden to the ordinary powers of reason. Matter and feeling are
found together in the world of desire ; matter still persists in the
sphere of unconscious beings, which is attained in the third Jhana
by adepts; feeling is there absent, but alone is found in the sphere
of the immaterial world (aripaloka).

2. The Milindapaiha

The Milindapasiha which is interesting for its strict adherence
to the denial of any true soul (jiva, puggala, vedagit) incidentally
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insists on the separateness and necessity of the senses ;1 the
alleged soul is repudiated precisely because it, in theory au.to-
nomous, can only use a specific sense to obtain the corresponding
gense experience, while, if it were really autonomous, it could use
any of the senses or dispense altogether with the use of any of the
sense organs while in fact there can be no sense experience if the
sense organ is removed, a contention which may conceivably have
been directed against the contemporary Sainkhya school. The
relation of sensation to the functions of mind is then investigated,
the issue being whether sensation issues commands to ideation or
ideation hids sensation to act. The question is quaint, and the
answer negates either view ; in place we have the explanation of
Fhe. constant succession of the activity of mind on sense perception
In inclination or natural tendency, as Wwhen rain water runs away
flown aslope ; in existing structure as when in a walled city there
is but one means of ingress and egress; in habitual process, a8

in the order followed by the wagons of a caravanserai; and In

Pmctlc.e, as skill is gained in the arts of writing, arithmetic, and
valuation.

As re.gm'ds.cognition the ideas of initial and sustained mental
itllppllcah?n @vztakka, vicara) are illustrated by similes pointing to
e aP.Pl}catlon of attention followed by the repeated pulsations of
attention thusapplied, The analysis of cognition is of importance

m emphasiz.ing the simultaneity of the elements involved ; the
contact, feeling,

oitia] oy g Perception,. concei\fed intention or volition (cetana),
: Stained attention, which are here united as superven-
”:ge((:tn tlrllfl tilr]1li‘::=:1}1-factorg_,Once reduced to two—of sense organ,
. : lgence directed to the sense, are asserted to be
simulta cous, the factors being capable of :]istinction but not

experi i ini i
p enceq successively or in isolation any movre than the flavours
employed in the making of a

. ) sauce by the royal cook. Later
analysis denied the simultan

: eity. substituting instead swift
succession, doubtless in accord with the Nyaya view.?
On the subject of higher knowledge an interesting development

'z ':[[ﬂl, pPp- 2’) f.; 86 f ;57 ff.
Ml pp. 62 £, 5 56, 63, For the later view, g i8S TPTS. 1914,
pr. 149, and cf. KV, ii.7; xvi. 4. viow, see Ledi Sadaw, 171

)
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is made in tho exposition of a series of types of minds, as a reply
to the difficulty suggested by the fact that, though omniscient, the
Buddha was not always consciously so, but had the power to know
anything to which he might direct his attention. The seven
stages are those of the ordinary sensual man; the man who has
entered on the path to salvation; the man who has so far
progressed that he has but one more life on earth to live before he
will attain the end; the man who will attain the end in heaven ;
the Arahant or enlightened man; the Pacceka or individual
Buddha who knows but does not preach enlightenment; and the
omniscient Buddha, who is actually or potentially all-knowing.
Insight again is discriminated from reasoned thinking (yoniso
manasikara) as elimination as opposed to mental grasp ; the latter
is ascribed to sheep, goats, oxen, buffaloes, camels, asses, but these
representatives of animals are denied insight or intuition. Again,
awareness is attributed to intelligence (viitii@na), discernment to
intuition (pa#ina), and among the results of intuition are placed as
assured miracles like the power to move through the air, or travel
in an instant to the Brahma-world, situated at four months’ journey
of a falling body from the earth.!

Mindfulness (sati) appears definitely here in one place as
equivalent to memory, and the grounds of it are given as sixteen,?
in a manner which exhibits no trace of any serious investigation.
They are {1) extraordinary effort, as when former births are called
to mind ; (2) outward aid, that is, being reminded by others; (3)
impression caused by importance of the occasion or pleasure;
(4) impression made by pain; (5) similarity of appearance; (6)
difference of appearance ; (7) knowledge of speech which produces
memory on being reminded by others; (8) a sign, e.g. a mark on
a bullock ; (9) effort to recollect on the prompting of others; (10)
calculation, as in the knowledge acquired in writing that such and
such a letter follows another ; (11) arithmetic, as when accountants
do big sums by their knowledge of figures; (12) learning by heart,
as in the case of reciters of the scriptures; (13) meditation, as

! Mil,, pp. 102 fr. ; 82, 89, 82.

? Mil, pp. 78 ft. There are actually seventeen causes, which are to be
reduced to sixteen. Cf. KV. i. 8; the Uttaripathakas hold that mind in
recalling is without object ; ix. 6. For the Nyaya view. cf. NS. iii. 2. 44.

2543 N
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when, a monk recollects a temporary earlier experience; (14)
reference to a book, as to a law; (15) a pledge, as when & man
recollects from seeing pledged goods the occasion ; and (1) actual
experience, as when one remembers what one has seen, heard,
tasted, &c. There is, it is clear, practically no appreciation what-
ever of the nature of the problem.

There is also given out in a late chapter a theory of dreams,
Which describes six kinds of men who experience them, he who 18
of a bilious, windy or phlegmatic humour, he who is influenced
by a god, he who habituates himself, and he who does so in the
Way of prognostication, the last sort only of dreams being true.

© Prognostication comes about not by the action of any person,
god Or man, but it enters the mind of the sleeper of itself, and
18 explained to him by one skilled in omens, just as such a person
Prognosticates from external signs such as pimples. Dreams take
Place in ‘monkey-sleep’, a state between waking and deep sleep.
Buf; the theory, naive in its acceptance of popular belief in divine
?SZ;? and in. the autonomy of prognostication, is interesting
for t;ntally 3 148 explained that there is no dream in deep sleep

ought (citta) has then entered into, and become one with the
inat:?;gat and in that state thought does not act, and, bein-g
impossil’ﬂ:i does not expe.rience pleasure or pain, and dreami_n.g 18
s s conceutl' such a condition. 'I.‘he Bhavaﬁgfx, or stream of being,
not explaiﬁel(;m bbare.ly kflown in the Abhidhamma, and there
a contin » but it evidently has .already here the sense of

un 3 . . . >
W which is not consclous, but from which consciousness

€mergeag .
v : » 80d which may therefore be reckoned as sub-conscious.!
olition 2

is de fined asl';jcei'ves little further. explication. The term Cetand
being prepar g«vmg the characteristic of being conceived and the
one who pree » but the. terms.are obscure ; the illustrations of
both suﬁ‘p. pares and gives poison to others with the result that

°F Pain suggest that it denotes deliberate intention

' M
» pp. 2 . =
b. 267, n’plp :lgsﬂ'..,“on Bhnvanga,l .NP'v P. 91; Tika-Patthana, in Compendium,
Aggregates, ;natte: 1;" 8 In AN_- . 79 brava appears with the other three
15positions nlt,h:ellql;g v ]dgatlonf’. 30"31'111% perhaps consciousness and the
. . aya view of dreams cf, .66 f.
P. 61 Conation (vir: s of. ILA., pp. 6

1 < P. . : [ ) b
Cetang cf, Compenaium, pp. 235 ,'4 indriya) is recognized in DS., § 13, On
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followed by effectual action. The doctrine also oceurs that involun-
tary evil is more blameworthy than voluntary, as a man who

intentionally seizes a mass of hot metal suffers less than he
who does so unawares,

8. Buddhaghosa and the Sarvastivadin Schools

In the scholasticism of Buddhaghosa and of his contemporary
Buddhadatta, as well as more developed in mediaeval Pali texts,
we find the doctrine of the Bhavafiga elaborated. In describing
the process of consciousness (viii/idna), Buddhaghosa enumerates
fourteen modes of process,! namely, in reconception; in sub-
consciousness (bhavange) as in sleep, &c.; in adverted attention
(@vajjana) ; in the five modes of special sense impressions; in
recipience of them ; in investigation; in determination; in
complete apprehension ; in registration ; and finally in death. At
the end of registration, then, the process once more becomes that
of the stream of unconscious being, until circumstances arise to
cause adverting once more to supervene. The lapse of the last
subconscious thought (citta) is decease, but immediately there arises
conception and the stream of being flows on uninterrupted unless
a man attains enlightenment. The Abhridhammatthasairgaha
presents us with a complex theory by which in an act of perception
seventeen moments in succession are involved, but its psychological
value is minimal. On the part of mind in sense cognition
Buddhaghosa has much to say, but with decided inconsistence ;
at one time he maintains the simultaneity of the action of mind and
of the sense, at another makes the sense impression the necessary
basis of the action of mind.* He does not raise any question
of the existence of a medium for sense impressions other than
touch, and he is naively realistic in conception as to the action of
matter on spirit. The doctrine that like must be known by like
is first recorded by him, but as old, and he indicates tl.lat .the
practice of saying that one sees length or shortness is denvalilve,
the truth being that touch gives us these matters, and sight

1 VM. xiv; Buddhadatta, Abhidkammaratara; Buddh. Psych., P- 179 Com-

pendium, p. 126, _
2 Asl., pp. 78, 268 ; Compendium, p. 259, n, 1.
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colour alone.! The organ of touch, he insists, is diffused t1.11'0E1g11
the whole body, for ~therwise we could not have the great variety
of tactile experience which we actually do possess. He first
records the heart as the seat of the mind. .

In the realm of thought Buddhaghosa has an interesting doc-
trine of the relations of perception (saiifi@), intelligence (viiifianc),
and intuition (paiia). He compares them? to the differ'ent
reactions provoked by the sight of precious metals in a ch.lld,
which sees in them coloured objects ; in a citizen who recognizes
in them utilities with exchange value; and in an expert who can
tell thoir origin and fashioner. On the topic of zest or interest
(»3ti) he has much to say,® and he illustrates the supeshuman
Powers which are possessed by a person in such a state.

. Im:‘erest attaches to the suggestion that by Buddhaghosa an
ldea.hsﬁc interpretation was given to aspects of sensation and
feeling, in which earlier views saw the interaction of material and
psychical factors ; the Sautrantikas as well as the Vaibhagikas, as
we have Seen, accepted the real interaction of matter and spirit.
%s Bt I?osmble that BUddhaghosa, who was, we know, trained in the
oy l?lofls of India before he came to Ceylon, adopted a more
liﬁ}mtlc. Position, and accepted in effect the Vijfianavada doctrine
(t)hat iﬁ?; eict;})lf Pel'cept.ion as wholly ideal ? It has been .sit.lggested !
old fOrmuls X e‘senSe In which we are to read his exposition of'the
visual GOnSZ'. Because of the eye and visible matter there. arises
by contact lousness; the collision of the two is contact; conditioned

4Ct arises feeling ; what one feels, one perceives, &¢.’ In

Buddhaghos,gﬁ we h . . \ ¢ tter
strikes on for ave the explanation that in the phrase ‘ma

visual sense) gl’ the latte.r words are fa term for f,he eye (f. e. th.e

is held to be ¢ qelfg receptive of the ohject of consciousness. . This

be, the old * ¢lear attempt to resolve the old metaphor, or, 1.t ma)i
» 216 0ld physical concept into terms of subjective experience.

A‘gaml I dealing with the simile of the Milindapasika, which

b AsL, pp. 817 £5 811 £ of LA, b, 101, 1 . o b

};k:b:‘:l":dl"orrowed by Greek {S};‘fo&gliﬁ i’"rgml sl)}ldi:tr ?§f¢(§£»ﬁ g‘:y(zcgfl,nl? 01f4]31,k3. 2);
2 On MN. i. 292,

3 Asl, p. 1155 VM. iv. ; Buaan ; -
; - 1V. « Psych. . 187 ff. ; Compendiwm, p. 243,
, isg""'p”’{;‘éff’ Pp- liv 5 5, n, 2. ; Walleser, PGAB., p, 117, "
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compares the clash of object and organ with the impact of two
cymbals and the butting of two goats, ¢ we ave told by Buddhaghosa
to interpret eye by visual cognition and to take the concussion in
the sense of function (kiccafthen’ eva)’, and he tells us that when
feeling arises through contact the real causal antecedent is mental,
though apparently external.!

It would not appear from these arguments that Buddhaghosa
did more than recognize in cognition and feeling that there was
always present a stream of consciousness which was subject
to modification by external reality, the Sautrintika doctrine, and
this realism of Buddhaghosa is supported by the absence of any
other suggestion that he regarded the world as ideal any more
than did the Vibhajyavadins generally. We have indeed a remark-
able proof of the realism of his thought in the fact that, whereas
the Canon is silent on the point, he is express in asserting the
existence of a heart basis which bears to mind the same relation
as the sense organ does to the sense as psychic activity ; it is the
place where the door objects or sense impressions come, and are
assimilated or received into unity.? Buddhaghosa thus is puncti-
lious in insisting on the physical basis of mind as the most
important of sense organs, and this contradicts any idea of his
being prepared to deny the reality of the external world. Further
doubt is thrown on the interpretation of Buddhaghosa’s view by
the attempt to find in the Dhammasangani itself the view that the
process of sense perception is not materialistically conceived. We
are not told, it is pointed out, where the mutual impact takes place
nor with what a distant ohject impinges. If Dhammas are
conceived as states of consciousness, and Rapa is conceived as
a species of Dhamma, it follows that both the Rupa, which is
external and comes into contact with the Rﬁp}t which is of the
self, and also this latter Rapa are regarded in the light of the two
mental factors, necessary to constitute an act of sensory conscious-
ness, actual or potential. But it is plain that the reasoning rests
on wholly false assumptions, namely that Dhamma is conceived as

! Asl, p. 108; Mil.,, p. 60; Asl., p. 109.
2 Psych. Ethics, pp. Ixxviii ff. ; Compendaum, p. 277, where the attempt to
claim for the Buddha knowledge of the function of the brain is ludicious.
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a state of consciousness and Rupa as a species of it in that sense;
Dhammas include all things of every kind, material and spiritual,
and Rupa is matter. The simple sense of the Dhammasarngani and
the Canonical tradition appears to be that consciousness is directed
towards the eye and object and assists, therefore, as a third element
in the contact which produces feeling, perception, &c. The
Majjima Nikaya' indeed gives the three factors as the objects, the
senses, and the act of attention, and this sense will adequately
fit the views of Buddhaghosa and is entirely in keeping with
the references in the Milindapanha.

The true theory, therefore, seems to be that the Sautrintika
doctrine, whether deliberately or not, takes effective cognizance of
the difficulty, which the Canon ignores, of the nature of attention.
In the anxiety to deny the existence of anything permanent, the
Buddha in his response to Sati? seems even to deny the existence
?f any such thing, by asserting that visual consciousness arises
;:Iltl .the eye .and the object ; it is, of course, clear that no such
wlfi:;n:hwas intended, for that would be in effect a materialism of
Buddha’ N ‘Spu'lfu*}l is an epiphenomenon, but that the point of the

X a's rebuke is that the doctrine asserted by Sati affirmed the
Pﬁ:“};‘:}c{; ljnaltered (anaiifid) of the consciousness (viftiiana)-
the contentla;,: reply insists that, because of the dependence of
it is constagt] CO}I:SCLO}]SHGSS on the sense and the objects of sense,
of explicit exy changing. Tl}e S.autranfiika view fills the lacuna
enables it g :)OSItlo'n of continuity by adopting a .theory v.vhwl;
perception, PPreciate the true sense of the Buddhist doctrine o

We fi
the proczgsalso among the Sarvastivadins a view of the nature of
that categor Styled -perception or ideation (swirjfia), which gives
older ps i:Tf’:,hyla more effective content than it sometimes has in the
}Jerceptiz)n Ofc(f Y We must distinguish between the mere actual
’ exampl . < is
blue’ when the obi ple, of blue, and the judgement °this I

Ject Is fi ing gi that
We may treat perception xed by being given a name, so

' MN as involving two kinds of contact,
.i.190. : . e

3 AK. iii. 30 \viLI: %IIN._. i 256, Cf. on the cansation of cognition, ch. 1x.§4.
SBB. iii. 59, n. 1; meﬂ (1:‘ 50). Contra Vibhaiiga, p. 6 with comm.:

Dharmasamgrana, 28 (p. 41)1;1(1.1’:; L pdal, Poycl, pp. 49 £ CF. ARY. D

ris MS. f. 241%) in MKV., p. 74, n. 6. -
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the simple one of resistance and one of denomination; it is
tempting to assume that some such idea really underlay che dis-
tinction of resistance-perception and denominative-perception
(patigha- and adhivacana-safifia) in the Vibhatiga, but the view of
Buddhaghosa is different.

In general there is nothing very novel in the Sarvastivadin
psychology; the senses are material, each being divided into
a principal consisting of a combination of pure and minute units
while the accessory is made of flesh ; the differences between the
tive depend on the difference of their atoric combinations. They
possess each the power of natural perceptual discrimination, but
it lies with intellect (mano-vijigna) to exercise the function
of discrimination of things as past, present, and future, and
the power of recollection and recognition. Mind (manas), here
appears in its usual role of co-ordinating intellectual activity, but
the conception of the relation of sensation and mind is by no
means clear of confusion. In its capacity as will the mind appears
as Citta. Every act, feeling, or thought is accompanied by a latent
state, which later comes to fruition, and thus bridges the gulf
between the cause and the effect in the working of the principle
of action. In the case of verbal or bodily action the impress is
quasi-material (avijiapti).

The details of the scheme ave occasionally interesting ; the sense
of sight grasps not merely colour, but also configuration (sas:-
sthana) ; e. g. long, short, round, square, high, low, straight, and
crooked. The sense of touch appreciates the four elements, and
also the qualities of smoothness, roughness, lightness, heaviness,
cold, hunger, and thirst. These qualities fall under touch, because
they represent the feelings generated in sentient beings by objects ;
thus thirst is caused by a touch which excites the physical body
when the element of fire becomes active and predominates over
other energies. In some of these dicta and in the general view

the closeness of connexion with the Nyaya-Vaigesika system is
obvious.
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4. The Classifications of Phenomena

In all the schools great attention was devoted to classification’
and division of phenomena, material and psychic, a process indi-
cating in the view of the Mahayana some failure to realize the
truth of the doctrine of momentariness, since the theories took
the aspect of regarding existence as made up of temporary
complexes, indeed, but of complexes derived from a number of
irreducible factors, a conception really heretical.

The Theravadin classification, as we have seen, is based on the
old doctrine of the five aggregates ; it reckons under matter (rupa)
the strange miscellany recited above ; under feeling it accepts the
t?n‘ee classes of pleasure, pain, and neutral feeling, adding some-
tlm_e:% mental and physical sensation ; under perception or ideation
(sa.nna) we have the ideas corresponding to the five senses and to
?]:‘:1: a:reth;;ix_:hv; 0; .d.is.positions or mentul. qualities (sa.lilkhara)
(0i7n) there aro eighty-uine. macced foams the point ¢ "‘?e“e"tf
the merit or dem;l'% 1.}"111[-1'9, classed from the point of view o
alone are of suf’ﬁciEI: ; lte Sl‘lltmg- Of these tlfe mental quahtlesi
qualities are comml mtelest o deserve mentl?n' Seven mentnl
contact, feeling idea':in 0 ﬁv?"y act ?f consciousness : mentfl
alertness (jivi t,indri on, volition (cetana), concentration, (ckaggaltlr),

ya), and attention (manasikara). Six mental

properties . e eys .
applicatio mgy or may not he present: initial and sustained
1 . . " ~ .

o (cl’ e;cxdmg (adhimolkha), effort, zest, and impulse O
l .
anda). These thirteen are unmoral. There are fourteen

evil mental qualities- ! ' '
areed errolq alities: dullness,impudence, recklessness, distraction,
. e . :
and P’el‘ple}:' ¢ oncelt, hate, envy, selfishness, worry, sloth, torpor
vl Y. . . . L .
faith eX1ty.  There are nineteen virtuous mental qualities:
aith, mindfulness,

non-eovetous shame or prudence, modesty, discretion
€ss or disinterestedness, amity or non-hatred, balanc®

of mtd, composurs of body? or of mind, buoyancy of body

or of mind, pliancy of body or of mind, adaptability of body o
1 ror

(l«}\'(gtfivelzlh:l(‘il?:ﬁ:\g’] M“h’"‘!ﬂ‘?)m Buddhism, c¢h. vii; DS. and AK.; for the
2 That hinva ]; ‘_‘l_( 8 ADS.; Compendian, pp. 257 1. ,

e AS].. li ]5% ;l’:‘l"‘)ﬂsns the aggregates other than citie (Compedinn p. 9"‘!

and bS §’ 62 15 to Sal] § 40) is very dubious. The contrast hetwoen ADS.

{ e as to Sahkhiras is interesting as a token of claboration.
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of mind, proficiency of hody or of mind, rectitude of body or of
mind. There are three forms of propriety or abstinence (virati),
right speech, right action, and right livelihood ; two illimitables.
pity and appreciation ; and one supreme possession, intuition.

The Sarvastivadin divisions, based on the distinction between
uncompounded and compounded things, recognize seventy-two of
the latter. Under matter they class five sense objects, five sense
organs, and latent matter (avijiiapti), the impression left by vocal
or bodily action on the bodily organism. The mental element is
single, though there are six forms of consciousness, the five
senses and mind consciousness. There are forty-six divisions
of mental qualities, corresponding to the dispositions of the
Theravadins. Ten neutral elements are always present : sensation
or feeling, ideation, volition, contact, impulse, intellect (mati),
memory, attention, deciding (adhimoksa), concentration (samadhi).
There are ten good elements which are always present: faith,
diligence, indifference, shame, modesty, non-covetousness, non-
hatred, harmlessness, serenity, temperance or non-slackness.
There are six great evil elements: dullness or nescience, intem-
perateness, indolence, disbelief, sloth or idleness, distraction or
rashness. There are two non-virtuous great elements: shameless-
ness, immodesty. There are ten lesser evil elements, not present
in all forms of sentiency, but only in those forms of life which
are possessed of self-consciousness: wrath, hypocrisy, envy,
Jealousy, anguish, injury, rancour, deceit, trickery, and arrogance.
Finally, there are eight miscellaneous minor (aniyatablimika)
mental qualities : repentance, torpor, judgement (vitarka), investiga-
tion (vicara)—that is initial and applied attention, cupidity, anger,
pride, and doubt. Finally, there are fourteen miscellaneous
elements classed as non-mental compounds (cittaviprayulta dharma).
They are attainment, non-attainment, general characteristics
(sabhugata), unconsciousness (aswijiiita), ecstacy with loss of
consciousness (aswisjiiisamapatti), continuation of this, equivalent
to cessation of existence (nirodhasamapatti), life, birth, continuance
(sthiti), decay (jara), impermanency (anityati) words, sentence, and
letters.

This not very happy attempt at an objective description is
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accompanied by a subjective classification ; this recognizes the five
aggregates making up the individual, which correspond with the
seventy-five things of the objective classification and the twelve
bases (@yatanas) of mental action, namely the five senses, the five
sense objects, the mind and ideas,' being the necessary materials
for the functioning of consciousness, while the eighteen factors
(dhatus) of consciousness consist of the twelve bases together
with the six forms of consciousness, the five senses and mind. In
the whole scheme as in that of the Theravadins we find little
of philosophical insight or importance in this, clearly a very
important side in its own eyes of the activity of the school.
1 TRD,, pp. 81 f. ;

; ADS. vii. 8, Compendium, pp. 254 ff. For the relation of
the Pudgala to themn

in the Vatsiputriya view sec Wassilieff, Bouddhisme, pp-
252 f. Cf. above, ch. iv, § 4.



CHAPTER XI

THE THEORY OF ACTION AND BUDDHOLOGY

1. The Mechanism of the Act

To the Abhidharmakoga we are indebted for a full development
of the theory of the mechanism of the act and its fruition,
which unites into a more or less coherent whole the vaguer hints
of the earlier texts. Insistence is laid on the necessity of volition
for action; the accidental destruction of a human being when
aiming at a pumpkin is no murder, and issue on this point is
taken with the Jain view, which curiously enough is repeated in
the Milindapaiiha. The Jain argument is that the man who
slays, however unwittingly, is guilty of murder, just as the man
who touches fire, however unknowingly, is burned. But this is
rejected as absurd; the mother and the embryo would each be
guilty of injuring the other; a murdered man would be guilty as
the cause angd origin of the slaying; if the analogy of fire is
pressed, it results in holding that a man who induces another to
kill is no murderer, since he did not sirike the blow, while
unconseious sin would be graver than conscious sin, just as the
man who incautiously touches fire suffers more than he who does
80 knowing]y,l

The element of intention is differentiated from bodily or verbal
action by its effects; it leaves only an impression (vasand) on the
mental series, while bodily and verbal actions as material create
something also quasi-material styled by the scholastics Avijiiapti,
Wwhich persists and develops without consciousness on the part of
the individual. This curious doctrine contains in itself the
recognition of a real fact ; the taking of a religious vow impresses
on n man’s character a peculiar bent, which is not consciously

! MKV, pp. 806 f.; AK. iv; Poussin, Nirtdpe, p. 89; el. Mil., p. 158.
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Present but none the less must definitely affect the trend of his
actions.! .
The criterion of action remains dubious, for the doctrine that
a good act is one that benefits a neighbour is incidental only, and
the general rule is merely that a good act is one which matures
into a pleasurable existence in future, while a bad act leads to
bain.  Or again, an act is good if it aims at pleasure in a future
existence, hut not if it seeks happiness in this, a doctrine which
has obvious limitations, since it may lead, as in the case of Nanda,
a kinsman of Cakyamuni, to acceptance of the tonsure and separation
from hig wife, merely to gain the delights of celestial brides in the
}vol‘]d of heaven.2 The system allows also excessive room to the
Inculeation of the virtue of generosity ; even if a man sins not,
and thus secuyes rebirth as a man, he will be poqr if he has failed
in generosity ; if he sins, but is generous, he will pay for the S.i"
by rebirth ip hell or as an animal or ghost, but thereafter he will
1¢4P the reward of birth on earth as a rieh man or asa god in
heaven, 73 accords with this that the casuistry of the gift is
elaborateq, A gift depends for its value on such factors as the
faith, learning, morality, and intention of the giver; the manner
and moment of donation ; the qualities of the object given ; and,
last n.ot least, the qualities of the recipient or field (ksetra) of
f(':l(::::f:-og. A man, however wicked, is a more.worthy obje?t]l()f
‘ lan an animal ; gifts to the poor and sick are especially
fl:lllthI5 8ifts in return for services are laudable, and gifts to a
virtuoug and enlightened saint are best of all. In every case of
course desire of in:mediate reward in this life is excluded.
. ¢ Mechanijsy of transmigration, vaguely conceived earlier,
N no.w bro“ght into effective connexion with action. Normﬂ!ly
2 be{ng, 80d, man o animal, lives its life without essentisl
Physica] Change’ though occasionally punishment for crime 11.133'
change 5 man into 4 woman or transfer him into a hell being
1 Poussi . P jon
o LTS 0 T sttt b g i ki
/u‘hikug:‘:;;g;;/ “P. cil, p. 76, n, 2; Saundaranande Kfi',’{/“ (JA. 1912, 1:.11)&;
. W lc<u~nu71)zcy_;yam, AKYV. (Paris MS.) f. 236%, That Buddhisn

hedonistic is admitieq jy, Dsych. Ethics, pp. 1xxxiii T ; the attainmont, or even

hesecking: : ? , e lenaiiros - I s
lt)l"l.' 582(:'}(01\;]1'.'0 iftor, enlightenment is pleasant beyond other pleasures ; Buddhisis
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without the intervention of death. But death is normaliy the
portal to the next existence and the last consciousness of life is
determined in form by appropriateness to the new birth to--be
achieved, which in its turn depends on the action to be rewarded
or punished.” If the fate of the man on death is to he hell, he
hears the cries of the tormented, and his rebirth or conception
consciousness (pratisaiidhi-vijiiana) is a continuation of this last
consciousness hefore death. An animal is incapable of. action
proper ; but an ancient deed may reward it with rebirth as a man,
and its dying consciousness takes the form of ideas, desires or
images which are continued in an infant birth. The process is
complex, since each individual series extends indefinitely into the
past, and the future rebirth cannot be predicted, though a meri.
torious person may often secure the kind of rebirth he desires by
intense thought of it before death.!

The process of rebirth may be immediate ; thus gods and beings
of hell are not conceived, but the last consciousness of the dying
man creates in some fashion for itself the necessary divine or
infernal body out of unorganized matter. In the case of men,
animals or ghosts there may be delays in rebirth if circumstances
are not propitious, and in the meantime it may exist as a Gandharva,
for seven or forty-nine days, before it finds its way to fashion swith
the aid of the conceptional elements the necessary embryo, and
errors are possible in detail at least; the consciousness may be
born in jackal, not dog shape. i

There is obviously a difficulty in determining the time of the
reward or punishment of action, which the.scholastic states
without explaining. We must distinguish between acts which
are supernatural (lokottara), leading to release, neither born
of desire nor leading to it, and destructive of the reward of
earlier deeds, and those acts which, born of desire, lead to rebirth
or reward. Some of those acts need not be rewarded ; a saint may
obtain release without the tedium of enjoying in heaven the
reward of his good deeds, and he who has won the position of
a non-returner (andgamin) has not to suffer in hell or on earth or

! Poussin, Nirvana, pp. 85 fI. Cf. the mediaeval Ceylonese doctrine,

Compendium, pp. 73 ff,

13
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in an inferior heaven the fruits of past (]e“:'ds" Of those deeds ltfhl:s
bear reward some may be requited in this life; a good man il
commits some minor sin will pay the penalty ere his death, ‘Vt in
a bad man who committed the same fault would suﬁ’e? ?ormen .,
‘hell.  On the other hand such grave crimes as pamc‘d.e rece;ns
inevitably punishment in the next life. .But most serious ; o
may be punished then or their retributmf\ may be de]ag’e the
permit the retribution of other acts, or in rare cases by ited
attainment of sanctity they are turned into deeds to be requl
in this life, :
Artificial as the theory is, it serves to explain the \}'hol.e natul:
of existence of sentjent heings. An evil deed results in bn-th'.asd.
hell being, and if wicked enough the sin may comp.el long pertods
of rebirth in such astate. The birth and the sufferings underg(’;‘e
are the fruit of ripening of the sin (vipakaphala). But at lasii t;:;
force of birth projection by the sin is les§ened; an a.nn;};e
existence oy existences follows, whose suffermgs are? agan it
fruit of ripening, while the character of the birth is the fl:u}
similar to the action (nigyanda-phula) as when. thfa rmfrderel 12
reborn ag 4 tiger. The power of birth projection is at 1”'5‘
exhausted, and the way is open for some deed done in a former
birth which haq merit, and which now projects a human birth,
but the life that, follows will be coloured by a fruit similar to the
ancient gjn i the murderer will be erushed to death,! the thief
Poor. . Moreover, he will have a character tinged by the nature of
his son ; the murderer will be evil disposed.? .
But it ig not merely each organism which is brought into b.e u:g
by the effect of action. The world in which the organism 18 do
exist owes jtg existence to the same cause ; it is material indee¢
ut its actyg) condition is not due to any nature of its own; ft -
the fruit of mastery (adhipatiphala) of the acts of beingg. This lxs
Séen most clearly at the beginning of a cosmic age ;3 the whc;l e
material universe ig the fruit of mastery of all the deeds of the

) . an
! A thorn which Pricks the Buddha's foot is the fruit of a slaying of & m
1n the 91st Acon hence ; TRD., p. 26,

. . o1 Od
? Can one in hell 4o good ? KV, xiii. 2 does not deal with this, bu.t “]l{t:p%g"
done by one who hag already committed a erime dooming him for a
* On this topic, see AKB., pp. 99 f,
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world of living beings. The rule is universal, and applies to the
divine sphere with a completeness and boldness unknown to
Brahmanical thought. In the cosmic evolution the acts of the
being whose merits are to secure his appearance as the Brahma of
the age produce his divine palace, in which the god comes into
being, to delude himself into the belief that he is self created
(svayam-bhi). By a similar delusion he imagines that the other
beings who come into existence as his companions in his heaven are
creatures of his desire for companionship, instead of being produced
by the merits of ancient days, and hence is derived the worship of
Brahma as creator and overlord, ideas merely idle;! Brahma in
truth like gods of inferior rank has come into being as the reward
of noble actions and deep meditations, the Brahma-vihiaras, in
previous existences, but power he has none, and he differs from
the monk set on release in that his acts in the past have aimed at
wordly motives.

2. The Mode of Transmigration

On one point in special in the process of the working of action,
we find an interesting divergence in the schools, on the precise
mode of transmigration. Popular ideas attributed birth to the
co-operation with the parents of an entity, the Gandharva,’
representing in some vague way the soul which was to be born.
Acting on this doctrine the Sammitiyas and Pubbaseliyas held
that after death there was an intermediate state before rebirth,
a view with which we may connect the opinion of both the
Pubba- and Apara-seliyas that the embryo was immediately
provided with a full sense apparatus.* The Sarvastivadins
adhered to the view as regards all those to be reborn in the
worlds of desire and matter as contrasted with those to be reborn
in the world of non-matter, a distinction suggesting that the
intermediate being must be treated as quasi-material, with a

! DN. i. 17 f1,, 220 ff.
2 Cf, M‘I ii. 137 Mil., p. 123 ; J. v. 830 ; Divyav., pp. 1, 440; AK. iii. 12

(pp 18, 23, 25, 65, 2‘34) For the Vedic 1d«,a see Oldenberg. Rel, des Veda®, pp.

8 KV. viii. 2; xiv. 2; Wassilieff, Bouddhisme, pp. 242, 249, 2565 ; Poussin,
JA. 1902, ii. 296 ff. ; BCAP. ix. 43 Qlokavaritika, p. 404 Ss. m 10 with

comm. ; Kelth. SS., pp 36, 82 ; KM., pp. 59, 65.
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transporting (ativahika) body, analogous to the subtle body of the
Samkhya. The Vaibhagikas seem to have accepted the inte.r-
mediate being, supporting the view by the consideration that it 1s
not always possible for the suitable rebirth to be obtained
immediately on death.

On the other hand the idea is rejected by the Mahasanghikas,
the Ekavyavaharikas, Lokottaravadins, and Kukkutikas, and the
Milindapasila?® clearly has no belief in any body to transport the
consciousness from one destiny to another; the difficultios of .
the king are resolved by the reflection that one can as rapidly
send one’s thought to Kashmir as to Kalasi, 200 leagues as against
twelve. We learn also from Cankara that the passage of the soul
into a new life was conceived as taking place without any body by
the Buddhists whose views he combats. If for soul we say series
of consciousness, this may stand for the Sautrantika view, but it
is possible that, realists as they were, they were willing to accept
Some subtle matter as accompanying consciousness ; the important
fact, however, is that their doctrine of continuity enableg them
to meet adequately the difficulty of continued existence, In any
case from their standpoint it is clear that the consciousnegs is the
essential element which determines the new life ; whether or not
1t takes a body with it, it is the seed of consciousness, which
through the physiological apparatus of the union of tho parents
produces the shoot of name and form, the concrete individual.

8. The Nature of the Buddha

Whatever the element of divinity asserted for Limself or
accorded to the Buddha by his early disciples, the P3li Canon
undoubtedly is sincere in emphasizing the humanity of the
Buddha ; his epithet of ‘superior to the world (lokuttara)’ denotes
him merely as one who has attained a perfection of enlightenment
and release from the cycle of rebirth. But we learn from the
Kathavatthu that other philosophieal schools took a distinctive
view of the nature of the Buddha, and were supernaturalists in
the sense that they did not admit the true or coraplete humanity
of the tencher. There was, indeed, an obvious difficulty in the

! p. 83; Canikarn, BS. iii. 1, 1.
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orthodox view ; the attainment by the Buddha of enlightenment
is accomplished by the same processes as that by which he enters
into the state in which he absolutely passes away. It becomes,
therefore, obviously not a little difficult to accept the ordinary
version of the life of the Buddha; how can a person who has
attained in becoming a Buddha the same state as is attained on the
final Nirviina be supposed to have been accessible to mere mundane
emotions like pity, and the Uttarapathakas! are recorded as
denying that the Buddha felt pity. There is the same difficulty
regarding the preaching of the law; the older tradition asserts
that from the night of the illumination to his passing away the
Buddha said nothing false; for this, is substituted the idea that
he said nothing at all.? But some explanation of the teaching
of the law is required, more satisfactory than picturesque
concoptions of the enlightenment being imparted by the bright
hairs on the Buddha’s forehead, or the eloquence of the walls of
the place of instruction, and a solution for the difficulties is found
by the Vetulyakas, a mysterious school, in the doctrine that the
Buddha never lived in the world of sense but displayed himself
on earth in a specially created form, while the doctrine was
preached by the disciple Ananda.® This is to carry the matter
further than is necessary, and we find among the Lokottaravadins
of the Mahasanghikas a more modified .concept.! Cikyamuni
there is represented as having taken, long ages ago in_the
presence of a Buddha of the same name, the vow to become a
Buddha and to have followed up his purpose through the
elaborate process of the acquisition of the ten perfections. Then
incarnating himself for the last time he enters into the womb
of the virgin Mays, in a mental or spiritual (maromaya)® form in
which he is able to give instruction to mankind. A difficulty

1 KV. xviii. 8; see Mil., p. 110. .
-+ 2 KV. ii. 8; xviii. 8 (Poussin, Bouddhisme, p. 258); AN. ii. 24; BCAP. ix.

36 ; MKYV., p. 866. )
8 Clokavarttika, p. 86 ; KV. xviii. 1; Kashgar frag. of Saddharmapundariia,

JRAS. 1907, p. 434. Cf. C., p. 284. . .
4 Mahdarvastu; Poussin, Bouddhisme, pp. 248 ff.  See also Oltramare, 3Muséon,

1916, pp. 8 ff. L.
s Orl,)p‘ mind made’ possibly ; Mhv. i. 218, but this lacks plausibility in view

of the vegular use, DN, i, 84, 77, 187. Cf. ERE. viii. 329; above, p. 129, n. 4.

2A9% 0
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for the school obviously here presents itself ; u'P. tmdi‘twﬂ"& !
account of the Buddha gave him one—or three’-—:—\\’lves; “f‘d m
order to enhance the glory of his self-sacrifice in becoming &
Buddha, insists on the pleasures of sense which he enjoyed In
the harem; a son Rahula is also attributed to him; he 18
converted to a sense of the futility of life by the spectacle of a
sick man, a corpse, and a monk, but performs vain and pro]o?gefi
austerities before he attains the desired end.  Clearly it 18
impossible to attribute such actions even to the spiritual form;
complaisance with the world (lokanuvartana) may be carried 'tOO
far, and therefore these matters are treated as mere edifying
stories, or, at any rate, if they represent fact, the acts were dox.le
merely for our edification. Certainly, however, the Buddha 1_11
his earthly life was wholly exempt from physical desires and his
wife, whose existence is admitted, was a virgin.  On the other
hand, it is clear that the Nirvana of this spiritual Buddha cannot
be treated as imaginary, nor are we to regard his form as merely
spiritual. This view asserted by Udayin is expressly contradicted ;
the body, if subtle, belongs to the world of matter ; it is visible
because it is material, spiritual. because it is not generated
according to the law of physical desire but comes into being
spontaneously ; indeed, it appears that from the eighth state of
their advance in the perfections, future Buddhas possess a body
of this kind.

There is ohviously much confusion of thoaght apparent even
in the scant sources available. The evidence, however, IS
interesting as suggesting that the Mahasinghikas represent 2
strong and early belief in the divinity of the Buddha, although
it is only in a fragmentary and late form that their views 81®
preserved to us.?

A question of importance is presented by the attitude of the

Milindapaiiha® to the difficult problem of the efficacy of gifts t©
1 Peri, BEFEO. 1918; no. 2.
2 The Vaibhasikas treated the Buddha as eossentially human; the
Sautrantikas secm to have recognized a large number of Buddhas and the

doctrine of the Dharmakiya, body of the law, of each; Wassilieff, Bouddhism®s
pp- 272, 285 f.

3 pp..95 ff.,, 177 f.; KV. xvi. 1-3. Gifts to the dead are approved, Mil., I'
294 ff, ; disapproved as a Rijagirika and Siddhatthika heresy ; KV. vii. 6.
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the Buddha. The issue is clear; the Buddha is absolutely
departed ; neither in life, nor yet more in death can he accept
gifts ; if there’be no recipient, how can homage to him avail ?
But Nigasena insists on the merit of acts of homage and seeks to
explain this quality by similes; if a great fire goes out, men
kindle one for themselves; so men by erecting a shrine do
homage to the supreme god under the form of the jewel treasure
of his wisdom and win rebirth as a man, or god, as even release.
Seed sown on the earth grows into trees, though the earth is
unconscious. Diseases come to men without their consent from
former evil deeds; hence, it follows that a good deed must bear
fruit apart from consent, just as ill deeds done to a saint bring
retribution without his desire. But we have also in the text a
reference to the beautiful doctrine that a man may transfer his
merit, instead of keeping it to himself alone; if a man were to
keep on transferring the merit of his good deeds to others, still he
would only increase himself in merit; the stress laid is on the
latter part of the proposition but the existence of the former
conception is clearly indicated. It is, however, clearly unorthodox,
for the Kathavaithu delivers a polemic against the Mahasinghika
doctrine that the attainment of power in this world must include
the control of the consciousness of others, so that what one man
does another may enjoy. It condemns also the kindred topic
that one can help the mind of another, and the Hetuvadin
doctrine that one can cause happiness to another, except in the
indirect sense of promoting conditions—as did the Buddha by his
teaching—whence happiness may be produced, each for himself,
by every one.

The Kathavatthu also is strictly orthodox regarding the career
of a Bodhisattva. The idea encouraged by the Jataka literature
that the Buddha adopted deliberately in the past for the benefit
of men such evil dooms as existence in hell, rebirth, the
performance of hard tasks, and of penance under alien masters, is
emphatically rebuked as a heresy of the Andhakas. The reality

1 xxiii. 8 (J. no. 514) ; iv. 8 (MN. ii. 46 £.). An anticipation of the later

; i ; i and Kacyapa, whieh
loctrine may be seen in the legends of Pindola anc _Kacyapa,
:mnt(\,n]])]ate ft\r]mnts awaiting Maitreya's ndvent; JA, 1916, if. 198, 270,

02
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of the experiences of the Bodhisattva could not, of course, be
denied without repudialing the tradition, but to claim that th?se
experiences were voluntarily undergone implies a“doctrine whx.ch
is wholly unacceptable to the Vibhajyavadins. The school denies
nlso the belief of the Andhakas founded on a Sutta that
Cakyamuni entered on the path of assurance under the dispensa-
tion of the Buddha Kassapa; if this were true, then he must
have been a disciple of Kassapa, and this contradicts the essential
nature of a Buddha which is to he self-developed.

4. The Perfections of the Saint

Especial stress was laid in the schools on the development
of the view of the character of the Arhant, which assumed in the
opinion of the Vibhajyavadins a rigidity, excluding human
weaknesses and imperfections, Thus they deny strenuously the
possibility of the falling away of an emancipated one, even in
the case of one who attains only oceasionally in meditation full
emancipation, against the view of the Sammitiya, Vajjiputtiyas,
Sabbatthivadins and some Mahasafighikas that the Arhant is
liable to fall away. They deny also the doctrine of the Pubba-
and Apara-seliyas that the gods of the Mara group can impose
physical impurities on saints.! As against the Andhakas it is
maintained that the saint has complete knowledge, that he
cannot doubt, and that he cannot be surpassed in knowledge by
others, while against Mahasafighika and Andhaka views it is
claimed that he casts aside every fetter of ignorance and doubt in
attaining his end.> But the saint is human ; the Uttaraipathakas,
who h?ld that he is entirely free in every regard from any
connexion with the four intoxicants, desire, lust for rebirth, false
opinion, and ignorance, are reminded that his body and his sense
organs cannot be deemed uncontaminated by these intoxicants;
and that only the path, its fruits, Nirvana, and the factors leading
to insight are really free from connexion with the intoxicants:
Similarly, though the saint is indifferent as to sense impressions
as part of his character, his indifference is manifested under
W"a ‘;(s{l}'le }%’2130::&(?]‘% s?,ge;sll)l;)l.yz%ge ﬁ(‘tf Mahadeva’s five points, JRAS. 1910, p. 4183

2 KV. ti, 2-4; iv. 10; xxii, 1,
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human conditions; he cannot attend to more than one sense
impression or idea™at the same time, for his consciousness is
essentially mothentary, as also is that of a god.! The gods also
are forced into human mould; it is' » mistake to hold, as the
Sammitiyas do, that there is no self culture among the gods of
the higher heavens of the worlds of desire and matter, save,
of course, in the realm of the unconscious gods, for the Andhaka
doctrine that consciousness really exists there is absolutely
rejected.” Again, the progress to sainthood must be carried out
in strict accordance with the stages marked out; the Andhakas
are wrong in defining saintship, so as to cover the simultaneous
putting aside of all the fetters; in the first three stages five of
the fetters are removed; in the last the aspirant rids himself
of the desire for rebirth either in the world of matter or of non-
matter (rapa-, arapa-, raga), conceit, distraction, and ignorance.
The Uttarapathakas are also wrong in ascribing to a learner the
insight of a saint.”

The saint by his actions, gifts to the order, saluting shrines
and so forth doeg not accumulate any action to continue to bear
fruit; if he could win .merit he could also win demerit, which is
impossible.* Nor is“x necessary that he should experience the
results of all his former action before his death, so that he cannot
die an untimely death, as asserted by the Rajagirikas and the
Siddhatthikas, in accordance with their general doctrine that all
is derived from action. Still less can a saint fall away from
sainthood because, as held by the Pubbaseliyas and the Sammi-
tiyas, in a previous birth he has calumniated a saint.

The state of the saint in passing away raises difficulty; it is
denied that he possesses an ethical consciousness at such a
moment, which is contrary to the extinction of ethical considera-
tions for the sage, though asserted by the Andhakas. Nor is the
Uttarapathaka doctrine right, under which the saint attains the

! KV. iv. 8, 5; doubt and ignorance of Arhatship are two of Mahadeva’s
points; contrast MN. iii. 110; AN. v. 165, 162 ; ERE. i. 744.

2 KV.i. 8; iii. 11; they do not practise moral control, iii. 10.

$ KV.iv. 105 v. 2,

¢ KV. xvii. 1; 2; viii. 11.  The Prajiaptividins deny untimely death;
Wassilieff, p. 244.
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completion of existence in imperturbable absorption of medita-
tion; on the contrary in accordance with the Canon we must
recognize that he passes out of meditation before death, and that
therefore he dies with possession of that sub-consciousness
(bhavanga-citta) which is the normal characteristic of life, and
which is non-ethical and purely resultant.

No person may become a saint unless he has laid aside the life
of a layman, canonical texts to the contrary and the views of the
Uttarapathakas notwithstanding; it is impossible also for any

embryo to become a saint at the moment of rebirth nor can a
dreamer attain this state.?

4. Nirvana as the Unconditioned

There is comparatively little development in the schools of the
conception of release. The Milindapasiha® in the older portion
Insists on the conception of release as cessation of birth, old age,
death, and the attendant woes of life; it is held that he who has
overcome the tendencies to rebirth is aware of his success in
producing cessation of craving leading to it, while those, who
have not, still know the excellence of release by hearing of it
from‘ those who have experience of it, precisely as the pains of
mutilation are Tnown by listening to the moans of the sufferers.
In. the later portions we have, after an assertion of the non-
‘GXIStex?ce_of any true being in the world, a discussion of space
‘.‘f‘d Nirvana as uncaused by any of the recognized causes; there
18 2 cause of the realization of Nirvana, but not of its origin,
i[:f:s;i 0n§.can 80 to the Himalayas, hut cannot bring them to
be ' 'Vina is uncompounded ; it cannot be said to have

o Pl‘Odt.lced, O not to have been produced, or to be possible
of producti

. on, to .be Past, future, or present, or perceptible by any
sense organ. Nirvana existg al

with a pure heart, fy d i perceptiblfa by the l'nifld;

! » Iree from obstacles and cravings the disciple

can see 1?11‘\’51.13- Its nature can be explained only by similes,

Just as wind cannot be grasped, though it most assuredly exists.

Andhak al; 1 ) _‘:’eﬁ]l;ai){ :;ls:ixm. 1 may sanction married lifo according to the
S pp. 50, 69 ; 268, 271 £, 813 fr,
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Nirvana is utter bliss, without pain; though its form, figure,
duration, or size cannot be explained, yet something may be said
of its qualities. It is untarnished by evil dispositions; it cools
the fever arising thence ; it is baundless, full of saints ; it blossoms
with the flowers of purity, knowledge, and emancipation. It is
infinite, is satisfying to all desires, it is very exalted, and
immovable. It can be realized by freedom from distress and
danger, by peace, calm, bliss, delicacy, and purity. There is no
place where Nirvana is stored up, save only right living.

The Dhammasangani almost ignores the term Nibbana, but in
the ancient supplementary exposition or comment (atthuddhara)
Nibbana is invariably substituted for the term uncompounded
element. Yet it is noteworthy that in the text itself the uncom-
pounded element is never identified with the fruit of sainthood
which is certainly one aspect of Nirviana. This uncompounded
element is described by a long series of negatives; it is not
connected with thought in any form, nor with the fetters, the
contagions, the ties, corruption, grasping, joy, ease, disinterested-
ness; it is, however, positively described as supra-mundane ; it is
invisible, non-impinging, without material form; uncaused; it
cannot be affected by insight or culture; it is indeterminate and
produces no result.!

In the Kathavatthi we meet the Andhaka conception of Nirvana
as morally good, but this view is rejected, since morally good
means positively that which will produce a good rebirth, and
this ig inappropriate to Nirvana. An interesting discussion arises
on the dictum on the Majjhima Nikaya that the enlightened man
does not think about Nirvana. This leads to the Pubbaseliya
doctrine that Nirvana as an object of thought is really a hindrance,
a view very imperfectly refuted by the Theravadin, while
Buddhaghosa is so perplexed by the issue—the Pubbaseliya being
accorded the last word in the discussion—that he falls back on
the quite impossible solution that Nirvana here is simply temporal
well being, a matter connected with the satisfaction of natural

desires only.?

1 Psych. Eth., pp. 359, 361,367 ff. 'There is nothing new in ADS. vi, 14;ix. 9.
? xix. 6; ix. 2; MN. i. 4. On Nirvana as void, see ch, xiii, § 1.



PART III
THE PHILOSOPHY OF THE MAHAYANA

CHAPTER XII
MAHAYANA ORIGINS AND AUTHORITIES

1. The Origin of the Mahayana

Is it possible to deduce the origin and development of the Maha-
Z’}i:lla} f:om fac'tors immanent in the Hinayana, or must we allow for
Infi il:grod'llx‘ctmn of an element of influence of foreign thought on
hYPotilesis he;e _are facts which tell in favour of the latter
the first ax;d t is clear that the rise of Mahayana was rapid in
after Greek .Besond ceflturies A.D., and this was the time when
Was reignin an ]IP arthian and Qaka princes the Kusan dynasty
days of the ]g3 lgdhndla. .Matters had greatly changed since the
commerce ha(lll a3 forelgn_el‘s had freely penetrated the country,
most metaph grown, and it is not without importance that the
Milin dapaﬁhpa ysical of the treatises of early Buddhism the
and a Greek Iill;‘ports to be a dialogue between an Indian sage
texts, the foundl;,t?r' -The most important of all Madhyamaka
mit, the ooy, ct 1;);1'111 asense of the.) Ma.hayﬂna is the Prajiiapara-
sister of the Soph; ¢ perfection of intuition or knowledge, twin
of the Trikayap;}lla or the Gnosis of Asiatic Greece. The doctrine
abruptly as to, ) © three hodies of a Buddha, seems to appear so
sudden activity ol:'gtieSt bOrrowing{ from without. Moreover, the
the preaching of & 19 N.[ahayana, its convietion of the necessity of
lay aside the (h.ea Vablo‘n, al.ld the doctrine of the duty of man to
himself, and to cham of swift release from transmigration for
the sake of the re] 00se Instead the career of a Buddha to be for
introduction of 4 ease of .the world from tribulation, suggest the

new spirit, which India was eager and able to
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assimilate, but which could not have arisen in such a form
unless there had been external influences at work.!

Such in effect is the case which can be presented for foreign
influence, nor is it possible to deny that such influences may have
been at work. The fact of the introduction of new peoples and
new ideas to India is obvious enough in the field of art where
actual remains exist to tell a conclusive tale. To deny the same
influence in other spheres, because it is less easy to prove it, is
clearly illegitimate. The development of the Mahayina was
parallel with the introduction of Greek astrology 2 into India; we
cannot assert that Aryadeva who apparently knew the latter
must have been ignorant of any other side of Asianic thought.
‘What we can establish, and that with a considerable degree of
probability, is that there existed in India itself, partly even in
early Buddhism the germs of the results which are revealed in the
Mahayana; we cannot deny that these seeds may have been
stirred to active life by the intellectual ferment which must have
been caused by the introduction of new peoples to India. History
has shown us how able are Indians to assimilate in their own
distinctive manner foreign conceptions, in ways which it is
difficult or impossible effectively to trace, and from this fact we
may be warned not to deny foreign influences in the past, because
the traces of them are slight. When India appropriated, it was
with an activity of its own, which made the borrowing appear
an integral part of the ancient thought.

The view of the Mahayana itself is simple; it wholly denies
that it is anything save the true doctrine of the Buddha, which,
however, as too important and abstruse, was not made known
generally by the master, a fact which accounts for its non-
appearance in the Pali Canon or at least for its comparative
insignificance. In point of fact it is present even there; the

! 8. Lévi, MSA. ii. 16 ff. Manichacan influence on the doctrine of
defilement of thought and Neoplatonic on the idealist system are suggested.
Con;;ast Kennedy, JRAS. 1902, pp. 377 [f.; Eliot, Winduism and Buidhism,
iii. 445 f¥,

2 As to the drama cf Lindenau, Fesischrit Windisch, pp. 38 ff.; Lt?Vi,
JA. 1902, i. 123; as to logic, Keith, ILA., p. 18; as to romance, Keith,
JRAS. 1915, pp. 784 ff.
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Katyayanavada in the Saiyutta Nikaya' is acclaimed as asserti.ng
the doctrine of the vacuity of things, since it denies the reality
of either existence or non-existence. ~Moreover, the Parva- and
the Apara-gaila schools are asserted to have had the Prajiapara-
mita Sutra and other Mshayana texts written in Prakrit. The
Makavastu, again, which is a Mahasafighika text, contains thf’
essentially Mahayana doctrines of the ten stages of the Bodhi:
sattva’s progress as well as of the perfections. The doctrine of the
magic body of a Buddha, and therefore also of the three bodies,
18 necessitated by the stories related of the Buddha by the
Hinayana itself ; how else could he have acted, as is there
Teported of him? On the contrary, their own doctrine does not
In any way depart from the true teaching of the Buddha; the
systems of the Hrnayana need not be utterly rejected, but they
Tepresent merely an inferior stage of truth, suited for minds
unable to appreciate the true reality.?

’The defence of the Mahayana cannot be accepted as wholly con-
vineing. As regards their allegation of early Mahayana Sutras
In Prakrit certainty is unattainable, but we have no possible
Yeason to treat the Purva- or Apara-gaila schools as early, and the
existence of a Prakiit Prajiaparamite at an early date is quite
unproved.  The insistence of the school on attributing to
a Bodhisattys Iike Maitreya its most important texts suggests a0
Uheasy consciousnesg of posteriority, and, unless we are devout
B“ddhiStS, We are not called on to believe that the teaching of
Nagarjuna is inspired by the Buddha himself. Historically
We may reasonably say in view of the Chinese translations of the
Secondcentury 4. p, that the Mahiyana movement became effective
in the first century a.p.3 and, as will be seen, it rested largely on
elemeflts Present in primitive Buddhism.

If 18 clear, indeed, that the doctrine of vacuity or in the
Vijiianavada of empty thought is a development, natural and

Ui, 17,

! \VaSSi,liﬂdﬁ{(‘;;zgid%?r;w, pp. 264 f.; MA., pp. 21, 184; Gafikara, BS. i
% 32; SDS., p. 7; BOA, ix, 45-7; MK. xxvil. o

Ratnakila Sitra hefore 170 a, v, ; Alsobhyavyivle, Dagasahasyilid Prajiaparamitds
Mahasukhavats hefore 186 A.D.; P:)uss'in, Bowddhisme, p. 260, n. The ecarliet

work (trs, 67 5 D.) of K& e p % seotions, doos not clearly
i S oyapa Mitafiga, Sitra of 42 sections, doos no
contain any Mahiyina doctrine ; Eliot, Hinduism and Buddhism, i, 71, n. 2
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Perhaps inevitable of the insistence of primitive Buddhism
On the transitory character and non-substantiality of all things,
and of the Buddha’s long list of indeterminates. Granted that
f’arly Buddhism was realistic in a naive way, it contained within
itself the seeds of negativism ; if the chain of causation, as the
Swiyutta Nikaya' boasts, overthrows the doctrine that the misery
of existence is made by self, by another, by both or by neither, it
Is not a difficult step to assert the invalidity or vacuity ? of every
Possible idea, as does the Prajiiaparamita, with an elaboration
of repetition which suggests the fascination of the theorem for
Philosophically immature intellects. There was a sense also in
Which this negativism has more affinity to early Buddhism that
the Sautrantika doctrine, which doubtless most nearly affected
the growth of the Mahayana. The Sautrantika and Sarvastivadin
theory accepted the world as the product of the unstable combina-
tions of seventy-five stable elements; they had thus indirectly
assailed the true doctrine of impermanence, for, though they
admitted constant change, they recognized the changing forms as
having beneath them something real and permanent.
The Vijiiinavada again could fairly argue that its doctrine was
a mere legitimate development in an improved form of the con-
ception of the ego-series of the Sautrantika. The receptacle
intellect or consciousness (@laya-vijiana), as contrasted with the
individual intellectual acts (pravrtti-vijiiana), expressed more clearly
than could the Sautrintika the fundamental fact that each moment
in the intellectual series is charged with the whole accumulated
experience of the individual from endless time. Nor could it be
said that the metaphysical conception of the void intellect as the
Drius of all things was wholly incompatible with the Hinayana;
the earlier Buddhist thought would have denied the possibility

of such an assertion, but it did not wholly exclude it.
It is less easy at first to trace the transition from the narrow

1 ii. 3

2 Iln %(13 xix. 2 void as a synonym of Nirviinais assumed by the 'I‘}}gravidin,
who rejects vacuity as part of the dispositions aggregate ; so also iii. 2; x. 8.
The world, however, is only void of soul ; 1 1. 241 _(SN. iv. 54); Nirvana
allows of no positive concept, hut voidness in the Pali texts.seoms to have
specific reference to soul ; DN. iii. 219 DS., §§ 121, 344 fi., 514 ff.; KV,
i. 1. 241; SN. iv. 54; ADS. ix. 9; vi. 14.
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ideal of the Arhant to the generous conception of the Bodhisattva
who seeks not Nirvana, but Buddhahood for the salvation of the
world. But we cannot doubt that from the first there was
a party in the faith which felt that the ideal of the Arhant was
narrow and rather selfish; that some doubted whether true
release could so easily be won; that some were by no means
assured that release was what they desired, and would have
preferred to be assured of a lifo of greater blisy in the future.
India has always been the home of fervent devotion' and we
find in the Jafakas the lively expression of the conception of the
Buddha as one who in a series of past lives has practised with
devotion the highest perfections; granted that the Bodhisattva
ideal did not penetrate deeply into the Pali Canon in its older parts,
it was too strong to be entirely excluded, and the Mahayana con-
ception cannot be said to be inconsistent with a natural development
of the idea. The argument is all the stronger when it is remem-
bered that in the period of the growth of the Mahayana there must
have been developing the doctrine of the Avatars of Visnu, ani-
mated by the desire to bring succour to mankind. Itis possiblealso
that the doctrine of the stages of Bodhisattva’s advance are really
borrowed by the Mabayana from the Mahasafighikas, and not
a Mahayanist interpolation in the Mahavasty, and the Sautrantikas
may have entertained the doctrine independently.

The break between the Buddhology of the Hinayana and that
of the Mahayana at first presents a graver problem, but there is
a real sense in which the Mahayana returns in its Buddhology
to a position in closer harmony with the views of the Buddha
than was the developed Hinayana school. We certainly have the
impression in the early texts that there is no very essential
difference hetween the disciples and the master so far as attaining
the goal of release is concerned, although the master has the
inimitable privilege of revealing the way. But the later
Hinayana seems to place a great gulf between the mere Arhant
and the Buddha, a distinction which the Mahayana in a sense
minimizes by encouraging every one to aim at Buddhahood as

! The parallelism of the Bhakti of the Bhagaradyild and the Saddharmapunda-
" vika is patent ; Kern, SBE. XXI. xuv. fl,, Ind. Buddh., p. 122.
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a just endeavour. In general, however, the Mahayana, perhaps in
accord with a very early movement in Buddhism, is intent on
magnifying the personality of the Buddha, and in minimizing his
humanity. There are for this obvious precedents in the Hinayana
itself. 'We have the out-and-out docetism of the Vetulyakas, who
hold that the Buddha abode in the Tusita heaven while a magic
shape taught to Ananda the doctrine on earth.' We have the claim
of the Andhakas that in all his speech the Buddha was ultra-
mundane, and that he had power (iddhi) to reverse even the rules
of causality, while the Mahasafighikas held the doctrine of the
omnipresence of the Buddha.? The Sautrantikas agree with the
Mahiyana in the doctrine of the ten powers peculiar to the Buddhas
and are asserted to accept the theory of a body of bliss (sambdhoga
Laya), which is an essential element of the doctrine of the Trikiya.®
Moreover, the conception of the law as the body of the Buddha is
foreshadowed in the Canon, so that in germ the whole conception
of the three bodies of a Buddha, which certainly at first sight
seems strange, is latent in the Hinayana. The motive power
which accounts for this development of theism is simple ; the age
was one of the predominance in the popular mind of the great
sectarian gods with the doctrine of devotion and salvation by
grace, and it was inevitable that a faith which sought to be popular,
since its votaries essentially depended for their subsistence and
all their comforts on the generosity of lay supporters, shculd find
it neccssary to supply the need of its adherents. We maysurmise
that at no time was the popularity of Buddhism unaffected by its
religious associations, and in the Mahayina we find this element
frankly and effectively developed in the doctrine of the grace of the
Bodhisattvas and Buddhas, and the possibility of the transference of
merit. It is characteristic that in the new faith the deity Ami-
tabha assumes a high place; he is clearly a sun god transferred to
Buddhist use, a striking sign of the interpenetration of Buddhism
with popular religion. It is important to remember also that,
side by side with the doctrine of the Arhant, there existed the
! KV. xviii. 1, 2; Kashgar fr. of Saddharmapundarika, JRAS. 1907, p. 434.
2 KV.ii. 10; xxi. 4; 6.

$ Poussin, Bouddhisme, p. 290. Cf. ch. xvi. § 2 for the dovbt on this point.
They accepted the Dharmakiya which is preluded in the Canon.

14
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devotion of the people to relic and shrine worship, attested in art,
which in the Gandhara sculpture passes into the open veneri-
tion, not of symbols merely, but of representations of the Buddhas
and Bodhisattvas. The practice of personal representation was
doubtless borrowed from Greek art,'! hut it proved acceptable

because the idea of the divinity of the Buddhas was already
prevalent.

There are also in minor details coincidenc es betweenthe Hina-
yina and the Mahayina which show the continuity of develop-
ment of Buddhist thought. The doctrine of the double form of
teaching of the Hinayina?® is repeated in the strengthened form of
degrees of reality and truth in the Mahayana. While the Hinayiana
is not convinced that everything is void, it permits meditations on
things as void,® and the Vetulyakas, that mysterious sect, even
appears on one reading as champions of the great void.* Moreover,
the Uttarapathakas are credited with a doctrine of thusness?® or
suchness (tathata, from tatha, ¢ true’) as indicating the uncondi-
tioned element at the bottom of things which may well be
a precursor of the system of the Mahayanacraddhotpada.

2. The ILiterature
Of the liter

 the ature of the Mahayana itself and of schools with
Mahuyumst' leanings much indeed has been preserved, but infinitely
more hag dlsappem‘ed, and of what has heen left a great part as yet

exists °.nly for us in Chinese or Tibetan versions. Unfortunately,
the Chinese records rendey

: ) it extremely difficult to determine the
precise condition of the tex

ts translated and, despite the numerous
1 .
b,_”"lﬁl“".‘,‘f(?'f; d }’}lHIIi._xxx. 840; JA. 1903, ii. 208 f., 819 f,, 327; L'Art yiico-
2 The person e ® (1905) 3 Beginnings of Buddhist drt, pp. 111 .
oeneral (‘O}I;-nt I"udgala) IS thus taught; it is a sommuti-sacca, truth DY
&V commn 0% ut really erroncous; Poussin, JA. 1903, ii. 262, n. 3;
3 DN, ii. 319 ; DS .
. E:m’"] ’;?I'()\S/ §8 121, 844, 514 ff.; ADS. ix. 9; ef. vi. 14 and p. 6T
RV VORV. xvile 6, v, Mahapunnavidins, We cannot prove
'h?m’\?l RV. xvii. 6, to he pre-Mahayana.
t }K k!}htf. NHm.tS_ of the receptacle consciousness, Alayavijiiana, are
N \'slce]n_ nthe ~Ii\llus'unghlka doctrine of a root (mile) consciousness and
the "(." xnlr;us’aka doctrine of something over and above the apgregates:
Suzuki, Busim v, (1904, 376 £, An interesting example of the way of
changing alleged Satras’is seen in MKV., p. 389 as against TRD.. p. 44
Nirvenu being wade nnveal, Qf. MKV.. p. 176, u. 33 SN. v. 430, :

\
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notices which we have of the dates when translations were made,
it is not always easy to ascertain to what precise text the date is
applicable. The texts, which are preserved in mixed Sanskrit, or
Sanskrit, present also grave difficulties of chronology; the
impression is often inevitable that they are conglomerates, in
which old matter and new are confused, and to which therefore it
is impossible to ascribe any one period.

The most important text to shed a light on the origin of
Mahiyana ideas is doubtless the Mahavastu,! claiming to be the
Vinaya of the Lokottaravadin school of the Mahasafnighikas, a
style which it deserves only in so far as, like the Mahavagga of
the Vinaya Pitaka it does give an account of the first conversions
and of the founding of the community of monks, following upon
an immense narrative of the life of the Buddha, in the main in
accord with the Pali tradition. Distinctively Mahayana is un-
doubtedly the account of the ten stages of the Bodhisattva’s
progress to Buddhahood; we find also the doctrine of the exis-
tence of many Buddhas, and the view that the worship of the
Blessed One is sufficient to win Nirvana. Unhappily, we cannot
ascertain the date of the text ; its Hunnish and Chinese references,
its recognition of the halo, introduced from Greek art into the art
of Gandhara, prove comparatively late redaction, though much
may be older, as is suggested by the fact that the whole is com-
posed in mixed Sanskrit without the addition of passages in purer
Sanskrit as in the Mahayina Satras proper.

Equally vague in date is the famous Lalitavistara,® whose title,
‘ Full account of the Play ’ of the Buddha marks its full acceptance
of the supramundane character of the Buddha. It is clearly
the hiography of the master according to the Sarviistivadin school,
remodelled finally as a Mahayina Vaipulyasttra as it expressly
calls itself, in which the humanity of the founder of the faith has
disappeared. Its dato is uncertain, since we do not know how far

' Ed. . Senart, Paris, 1882-97; Barth, Journal des Savants, 1899; pp. 459
ff., 617 ff., 623 ff.; E. Windisch, Die Composition des Mahdcastr (1909);
Oldenberg, GN. 1912, pp. 128 ff.; Winternitz, Ind, Litt. ii. 187 iI. (the reference,
p. 193, to Yogiciaras (i. 120) as a sect is erroneous). .

2 Ld. S. Lefmann, Halle a. 8. 1202-8; trs, Ed. Foucaux, Paris, 1884-92;
Winternitz, ii. 194 ff. Possibly originally composed in language akin to
that of the Mahiarvastu 3 ¥, Weller, Zume Lalitavistara, Teipzig, 1915
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our text represents what was translated into Chinese about
A.D. 800. But.the parallelism between the text and Gandharan
art ! suggests that Buddha worship flourished in the second cen-
tury A.p. and much of the Lalitavistara may go back to that d“.te ;
it contains probably still older materfal. ~More precise dating
would be possible, if we could be sure that it was from it, as it
stands, that Agvaghosa derived the material for his Buddhacarite,
but that is far from certain.

Of the Mahayzana or Vaipulya Sotras proper, vasts texts of which
some were probably first written in Prakrit but later turned into
Sanskrit, while others from the first were composed in the language®
which had become dominant for all literary purposes, the most
important for the doctrine of negativism or the void (r;z‘(nyam)
is the series of Prajiiaparamitas,® extolling the perfection of
intuition, the highest perfection which a Buddha can have. The
texts are of various size ; tradition asserts on the one hand that
the original was in 125,000 glokas or lines of thirty-two syllables;
then was reduced to 100,000, 25,000, 10,000 and 8,000, while
another version makes the 8,000 line text the original of which
the others are mere amplifications ; a large variety extending from
_100,000 lines to 700 lines is indeed known to us. The length
in .fact is unimportant ; the substance is given in the ghort
Vajracchedika, the intuition ‘which cuts like a diamond ’, which
translated into Chinese in a. p. 401 forms with the Prajfidparami-
takrdaya, in which the metaphysics is neatly packed into a magic
formula, the leading text of the Shin-gon sect in Japan. It 1s
impossible to extricate the real facts of the composition of the text ;
some.form in 10,000 lines existed in Chinese by . p. 179. The
doctrine of the void is here taught without argument merely it
the.f'orm of the dogmatic negation of every concept both in its
positive and in its negative form on the authority of the Buddha.

1 F ’ . . . . . )
L 40T Grimaaid, Bud K, . 0 el SRS 915, g, 107
dates the art edrlier, but on dubious grounds. .

* See-Walleser's trans. of the Astasahasrika and Vajracchedind, Gittingor
1914, pp. 15 R, The latter is trans, Max Mller, SBE. XLIX. ii. 109 fT.;
the former ed. BI. 1888; the Gatasahasrika, ibid. 1902 ff.; the Vajracchedikt

in Buddhist texts from Japam, 1, Oxford, 1881; it exists in whole or part I
many renderings; Winternitz, ii, 249, n. 1.
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The Samadhiraja® deals with the supreme meditation which
produces the highest knowledge, the recognition of the vacuity of
all things; in meditation the Buddha is to be conceived as the
law, the beginning of all thjngs, of endless might and goodness.
The Suvarnaprabhasa,® rendered into Chinese in the fifth century
(c. 420), . p., maintains the doctrines of the void and the law as
the true body of the Buddha as against the search for corporeal
relics of a human Buddha, but its great renown in Nepal, Tibet,
and Mongolia is due to its character as a glorification of the power
of spells (dharanis) in the style of the Hindu Purinas and
Mahatmyas. The Rastrapalapariprechd,® translated into Chinese
between 589 and 618 a.p., describes the characteristics of a
Buddha, illustrating them with Jataka tales, and is interesting
for the censure it conveys on the degeneracy of a Buddhism in
which celibacy has disappeared.

For the idealist or Vijiianavida or Yogicira school of Buddhism
there is important evidence in the La#kavatara* which was ren-
dered into Chinese in 443 and 513 A. p., though perhaps our text
was later interpolated. It is, indeed, our best authority in
Sanskrit for the Vijiianavida, together with the Mahayanasra-
ddhotpada which, however, possesses individual features of its own.
Moreover, it is important in giving us polemical disquisitions on
the doctrines of the Sarmkhya, Vaigesika and Pagupata schools _
among others. Its quaint title is derived from the fiction that
the discourse was delivered by Buddha to the demon Ravana,lord of
Lanka, both, of course, as the Satrais careful to remind us, utter’'y
non-existent. The ten stages of the progress of the Bodhisattva
described here are also expounded in a form accepted by both the
Madhyamaka and the Vijiianavada schools in the Dagabkimaka,’
styled in one version Dagabhimi¢vara, translated into Chinese

between 265 and 816 a.p.

1 NBL., pp. 207 f.; or Candrapradipa Sitra; cited in MKV.; €.; and

BCAP. viii. 106. . o
? Ed. Sarad Chandra, Calcutta, 1898 ; NBL,, pp. 241 ff. ; Winternitz, ii. 245.

8 Ed. L. Finot, Petrograd, 1901 ; Poussin, Muséon, iv (1903), 806 fI.
¢ The ed. of the Buddhist Text Society (1900) is very impgrfect. Cf.
NBL., pp. 118 ff. ; JASB. 1905, pp. 1569 ff. ; JRAS. 1905, pp. 831 fi.

8 NBL., pp. 81 ff.
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Deﬁnitively religious is the famous Saddharmapfqz(?arﬂfttl',;;nt}ixs
otus of the Good Law, translated in the same period, wri i
Gnthaﬂ, verses in mixed Sanskrit, and in moderately 0011‘:' o
anskrit prose, which is often later than the Gathas, thouiaSed
S0me cases the Gathas are themselves mere late patc}.lwork e
on the older style. Cakyamuni here appears deprived ‘;) ot
UManity, a5 3 great god, who teaches Buddhahood as the hes .
4 8r god, A v form
Paths, in preforence to the ‘Hinayana, and inculcates evelyXI o
of Worship, even in play, as leading to Nirvana. C.hapters X -
XXv1 are later additions, though included in the Chinese refldell ri,
e in chapter XX 17 is g eulogy of the Bodhisattva A\{alokltes‘r"‘; o
® saviour of cregtures par excellence. His merits form od
Subject of the Avalokitegraragunakarandavyiha, usually S}.lorten .
d”“?‘(zavyzllza,z ‘full account of the basket’ of .t-}fe vu't:uesvas
® lorq Which exists in a prose and a verse t.mdltlon, and ‘for
Tendered into Chinese by A.p. 270. This text is remarl::able 1
‘ts. patronage of the doctrine of an Adi Buddha, the prius of I}Ie
88, while the cult of Avalokitegvara was knox.vn to th
hineg Pilgrim, Fa-Hian, in a.p. 400. Another Bodhisattva, ‘the
ation of k;owledge ,is Mafijugrt, whose merits are the sub_]ec;
o the ndavyaha or Avatatisaka Satra,® translateq between 81
od 42 A.D, The Sukhavatiwyiha,! translated in some _fOl'm
o bween 148 anq 170 5. D., and preserved in two Sanskrit versions,
ls-dev“e to the praise of the Buddha Amitabha or Amita.yu's, and
%; the Amitayurdhyana Sutra® inculeates mediation "t’:
"8 28 the mode of gaining this paradise, and the three tex :
Orical importance since they are the scrll).t‘ll‘es of t‘t";r
cla.if;1 Sects, the Jo-do-sha and the Shin-sha, of which gledl:;; ot
sect, 8 the argest number of adherents of any Japanese Bu

® Karunapundarika, translated in the sixth contury;

18 pargg;
Amity
are 0

XXi; of ?mg"n and B, Nanjio, BB. x, Petrograd, 1908 fI.; trans. SBE-
' - 1916, . 269 ff. »
Bul‘nosze ;;f”‘i‘m ed’-pspatyavrata Samagrami, Calcutta, 1878 ; NBL., pp. 95T
s o o PP 196 ff.; ERE. ii. 256 ff, . )
trang bL" PP- 90 &, o s:action, the Bhadracari, is ed. K. l‘gvsilgmabe, with
E.d eumann, Leipzig, 1912; cf. Pelliob, JA. 1914, 11 *
s T . OXford, 1883; trans. SBE. XLIX, ii, . 916'
B o, 7Fom Chinoso SBE, XLIX, il, 169 ff. ; Walleser, Heidelberg, 1
“" Caleutts, 189 NBL., pp. 285 ff.
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similarly glorifies the Buddha Padmottara and his paradise, while
the Buddha Aksobhya is the theme of the Aksoblhyavyithu, trans-
lated before a.p. 185. But the number of Sutras known by name
and citation or existing in Chinese versions is extrernely large ;
the Rutnakita Sutra is said to have been translated before a. p. 170,
and, without paying too great attention to the exact dates, there
is sufficient evidence that the Sutra literature must have been
abundant by the second century a.p. and presumably somewhat
earlier.

Apart from the Sutras, and of not less importance,. are works
by authors whose personality is more or less known to us. The
earliest in time perhaps is Agvaghosa, son of Suvarnakst, educated
as a Brahmin, then an adherent of the Sarviistivadins and later a
precursor of the Mahayana. His date is obscure, for the tradition
of his connexion with Kanigka is not altogether supported by the
tone of the references to that king contained in the Safralaiiikira,
but it is not improbable that he flourished under or shortly after
that prince, whose own date, however, still remains in controversy ;
a date about a.p. 100 is not improbable for the poet. His great
epic, the Buddhacarital is hased either on the Lalitavistara or on
the same materials, and, save in its spirit of devotion to the Buddha,
is not markedly different from the Hinayana. The Sutralaiikara,?
even through the medium of a translation from the Chinese, shows
much merit ; it is a collection of edifying legends of the Jataka
type, in which A¢vaghosa applies the resources of his poetic spirit
to adorn the teachings of the faith. The Vajrasici,’ a polemical
tract in which the author seeks to overthrow the Brahmanical
caste system on the score of citations from the Veda, the
Mahabharata and the Manava Dharmagdstra, is of dubious origin,
for by one source it is attributed to Dharmakirti. Far more

1 Ed. Cowell, Oxford, 1893 ; trans. SBE. XLIX. ii.; Formichi, Bari, 1912;
Uber die chinesische Version von Asvaghos«’s Buddhacariia, Leipzig, 1916. On
Kaniska’s date see reff. in Winternitz, ii. 375; Rapson, CHI. i. 583 fI.
The Raja Ag¢vaghosa (EIL viii. 171 f.; JRAS. 1912, pp. 701 fi.} is probably
dlge'i‘i?:‘s. Ed. Huber, Paris, 1908 ; Lévi, JA. 1908, ii. 57 ff. Sa_mskrit ti!.]g:,
Kalpanamandinika, acc. to Liiders, DLZ. 1919, p. 474 ; cf. Bruchstiicke buddhisti-
scher Dramen, p. 63 ; Poussin, Muséon, x (1909), 86 ff. .

3 Weber, Uber die Vajrasici (1869); Lévi, JA. 1908, ii. 90 ff.
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important is the issue regarding the ll[ahﬁydnm;rgdd:w?)]t;d(;;[t.h:
Rise of Faith in the Mahayana, which is on¢ of the 931 0 - uddhis
philosophical treatises, and worthy even _Of, Agvaghosa's fa.mt.a;
The doctrine in this work, however, d‘S?mCtly fldvanced, !
represents a form of the Vijiianavida in which the ‘1deas of such-
ness and the Tathagatagarbha, womb of the 'latl}nga%n., are
developed in an absolutist sense. It i, of course, illegitimate
a priori to hold that such doctrines could not b? adopted or pr.omul-
gated by Acvaghosa, but the evidence for his alfthors}np is not
very convincing ; the work was rendered into Chinese in 55:1 and
710 A. p. and our knowledge of it is derived from a translation ?f
this later version. An older Chinese tradition does not contain
the attribution to Ag¢vaghosa, and.it is easy enough .to understand
how the work was attributed to him later, while it is remarkable,
if he were the true author of it that we should not have more
convineing evidence of his authorship. We have possibly some
ground for doubting the attribution in the fact that we find the
doctrine of vacuity alluded to in the Saundarananda® which deals
with the conversion of Buddha’s half brother Nanda very much
against his will, and incidentally gives much information on the
faith, and the same doctrine, together with the distinction of
absolute and apparent truth, is found in another treatise attributed
on Chinese authority to Agvaghosa® The questicn is of some
historical importance ; if Agvaghosa were really the author of the
Mahayanagraddlotpada, then we must assume that the doctrine of
idealism developed effectively before that of vacuity. This seems
contrary to tradition, and even to probability ; the idealism of the
Vijfianavada presents rather the appearance of an effort to render
more plausible the negativism of the Madhyamaka. But the
material is clearly inadequate to permit of certainty.
Agvaghosa’s literary efforts on behalf of Buddhism extended
also to the sphere of drama ; fragments of his works are preserved

1 Discourse on the Awakening of Faith in the Mahdyana, by T.Suzuki, Chicago,
1900. Cf. Winternitz, ii. 211; Ui, VP., p. 44, 1. 8. '

? Ed. Haraprasid Shastri, BI. 1910; cf. Baston, JA. 1912, i, 79 ff.;
Hultzsch, ZDMG. Ixxii. 111 ff. ; 1xxiii. 229 ff,

3 Cf. Vidhushekhara, JRAS. 1914, pp. 747 f.; Keith, ibid., p. 1093; he
knew the Prajhiiparamita doctrine, Ui, UV., p. 44, n. 8.
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to us, in sufficient extent to show that he was master of the
technique of the art and that his drama already manifests most of
the characteristics of the Indian theatre.! His lyrics were famous,
and we possess in the Gandistotragatha,® restored from Tibetan,
a curious specimen of his literary genius. Of literary rather than
philosophical interest is the complex question whether Agvaghosa
ig really identical with the poet Matrceta, to whom I-Tsing attri-
butes the Catapancagatikanamastotra, or with Maticitra, author of
a letter to a king Kanika, the question of whose identity with
Kanigka is no less obscure. Iragments of Matrceta’s work are
now in our possession, while his Varnanarhavarypana is preserved
in Tibetan. Of the same type of elaborate Kavya poetry is the
Jatakamald of Aryagira or Gura celebrating the perfections of the
Buddha.?

Serious doubt exists also as to the date of Nagarjuna,* who
passes for the founder of the Madhyamaka system of the Mahayina;
the most certain fact, perhaps, is that Aryadeva, who was apparently
a younger contemporary, uses in a poem, Cittaviguddhiprakarana,
the words ragi and varaka, showing therefore a knowledge of
Greek astrology which can hardly be supposed to have reached
India in this form before a.p. 200, and may possibly be placed
later ; the argument is not conclusive, since we cannot absolutely
prove that the new system of naming days of the week did not
spread to India by aA.p. 100, since it existed before the end of
that century in Italy, but it agrees well enough with tradition to
make A.p. 200 a reasonable date for Nagarjuna. What is certain
is that we may regard as his the Malamadhyamakakarikas
memorial verses in which he sets out the doctrines of his system,
an absolute negativism. His own comment, the Akutobhaya, exists
in Tibetan, and in a revised version by an unknown hand was
rendered into Chinese by Kumarajiva to whom (circa o.p 405)

! Liiders, Bruchstiicke buddhistischer Dramen (1911 and SBA. 1911, pp. 388 ff. ;
Konow, Das indische Drama, pp. 50 ff.

2 Ed. A. von Stael-Holstein, BB. xv. Petrograd, 1918; Thomas, JRAS.
1914, pp. 752 ff.

3 Cf. Thomas, Karindravacanasamuccayce, pp. 25 ft. ; Winternitz, VOJ. xxvii.
43 f. ; Liiders, SBA. 1914, p. 103.

4 JAOS. xxxi. 8; Kern, Ind. Buddh., p. 122. Poussin, (Bouddlisme, p. 383,
n. 1) queries the attribution to Aryadeva of the Qittaviguddhiprakarana.
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we owe 2 legendary biography of the sage.! The work evoked
not merely great praise but many commentaries; those of
Buddhapalita and Bhavaviveka exist only in Tibetan, but that
of Candrakirti, the Prasannapada, is preserved in Sanskrit and may
be ascribed to the seventh century a.p. We need not, of course,
take seriously the conception of Nagirjuna as the creator of the
_Cunyavada philosophy, though the Hrnayana ascribes to him the
Catasahasrika Prajiiaparamiti. He must rather be counted as the
great dialectician who effectively presented and won fame for the
school, and whose work therefore threw other authors in the
shade. The relation of his work to the various versions of the
Prajiaparamita is wholly indeterminable with the evidence avail-
able; these texts are merely dogmatic assertions of the essential
ch?,racter of vacuity, and could be elaborated after Nagarjuna or
exist before him. Of other works of Nagarjuna we have the
g{;awnzasan'tgra.lza,,2 a collection of technical terms, which may or
'ay not be his, and the Sulirllekha,® addressed to an unknown

king, also of duhious authenti(':ity.
thgf Izzz;)d_elva.we now_ have beside ‘frag}nents'the Catufcataka,
latter oo Ia aprakaraja,’ :T,nd the Cei{avzr;uddhqn‘akam;m;r. the
ton. 1s t}(; u:ifzs that i.;he mind, when wﬂ.;houlz a touch of imagina-
bein’g expl ; lgeb reality, the ftppare.nt dl.vers'lty \}'llxcll it exhibits
crystal is dli]e ly the coloration of lm.agmatlon, Just as the limpid
dochrine whi:fo f;lured by the reﬂect_lon of a colo.ured. object, a
Views of the ;;WOWS t_hat Aryadeva™ was approximating to the
foremost ay thor'lg“‘anavadi‘ or the Mahdayanacraddhotpida. The
probably its foul z]’ 0"1 ‘the Vijiianavada, thoilgh not necessarily or
the Yogdcdrab],,-,r: Ty 18 Aryasafiga, or Asafiga, the real author of
migastra, of which the Bodhisaltvabhitmi® is pre-

1 Text ed. wi
from Tibetan‘.,lelt}lcl;"f‘s“""apadd by Poussin, BB., iv. Petrograd 1913 ; comm.
of the latter waglm?s-‘e l?y Wallesoz, Heidelberg, 1911 and 1912. The author
Vimalaksa ; ¢f, Ui; Vclgltalmy not Aryadeva, but possibly Pifigaliksa, or

1 gq, . VP, p. 45, n, 2,
3 H, V{’):xtl‘(;:]] ’ }?Si‘; Cf. _I'I-,Slijnner_. SBA. 1904, pp. 1282 I.
» JRAS. 1918, "2".'83", pp. 1M1, € Havaprasad. JASB. vii, 431 IV,
7 On his iq ’t_PP- 57 ff. % JASB. Ixvii (1898Y, pp. 163 11,
8 Musion “v?l(if',yo’,;"f' soéri, BEFEO. xi. 366 1. .
JUO . . .. . H .
B"d""m”vab’hmni, Leip’zig, 1“”.08 vii (1906), 218 ft.; U. Wogihara, Asauyd’s
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served in Sanskrit. This text, which with others is ascribed to
Maitreya, in the manner of the Mahayana, attempts to prove the
authenticity of its doctrine ; it rests on the belief in enlightenment
as the supreme reality to be attained by the Yogacira, the monk
who practises the Yoga mysticism which is an essential part even
of the Hinayana, but is now incorporated definitely in the
Mabayana, giving the idealist school the alternative name of
Yogacara. The ten stages of the progress of the Bodhisattva to
enlightenment are described in the Makayanasitralwikara, in verse
with a prose comment by the author. Other works by Asafiga
are enumerated, Makayanasamiparigrahagistra, Madhyantavibhiga,
Mahayana Satra, vavious Upadegas, Saptadagabhimi Satra &c., but
it is difficult to ascribe to him any high rank as a philosopher. It
would be interesting to ascertain his precise relation to the
Lankavatara ; if we could accept the aseription of the Makayanagra-
ddhotpada to Agvaghosa and the identification of a citation in it
with the Lankavatara, we could be sure that Asahga was later
than the Sutra, in which case his claim to originality would be
very slight. In point of fact, however, originality was not the
aim of these writers, but rather effective exposition of a doctrine
already in circulation.!

Asanga’s brother, Vasubandhu, originally like him an adherent
of the Sarvastivada, and author of the Abkidharmakoga, was con-
verted in late life by Asafiga to belief in the Mahayana, which he
illustrated by commenting on the Saddharmapundarika, the Prajia-
paramita, the Vimalakirti, the Avatansaka, the Crimalasinhandda
&c., and by composing the Ratnatraya and VijRanamatrasiddli.
His fame seems to have been extraordinary, and his works to
bave been studied by both the Hinayina and the Mahayana
schools and to have spread far beyond India. He also wrote a
Paramarthasaptati attacking the Sanmkhyasaptati of the mysterious
Vindhyavasa, whose identity with Igvarakrsna is still in doubt.
The date of the brothers is uncertain, but the Chinese evidence
suggests strongly that they flourished up to-the middle of the

! Mahayanasitralamkare in ed. and trans. S. Lévi, Paris, 1907-11. The
Ablisamayalamkare appears to be by a real Maitreyanatha ; Haraprasad, JASB.

vi. 425 ff. before A. D. 265, but cf. Walleser, PP., pp. 27 ff.



\ TIES
232  MAHAYANA ORIGINS AND AUTHORITI

co
fourth century a.p., a date which suits well all the eviden
available.! ikavatira®

Of later works importance attaches to the M:d{lzz)glg:rjuna’s
of Candrakirti (sixth century . p.) the comments:i Z;caryavatdm‘ of
Karikas, and to the (liksasumuccaya® and Bo ntury A.p. The
Cﬁntideva, who lived probably in the sevel-lth cemssr);f citations,
former of Gantideva’s works is in the main & 1 ailable to us in
often of some length, froin texts not otherwise tav-eli ious merit,
Sanskrit form; the latter is a poem of gren l[,,;i%atio Christi.
Worthy of comparison in its own way w1th‘ the tly convinced
Ina senge it is a tour de force, for the allthf)r is devc;u synot torbid
of the nothingness of things, but his plulosoplg)’ doe e ied by
him to exhip;t a fervour of pious devotion. I.t is aclcmbi)e D icns
* comment by Prajfiakaramati, which contains valua

€aring on the text. e in
ahayang doctrines appear also in many othel-' t-exts s’u:::nbut
the Divyavadana one section claims to be a Mahay‘u.lad ed oi‘ the

€36 contain little of philosophical importance, ‘}“d n e neerned
itel’atvure mentioned comparatively small portion is co

: . ilable
With Philosophic issues, while many texts are Stllllum::;ult i;
eXisting only in Chinese or Tibetan versions. The

i o cure
10evitably that oy many points it is extremely difficult to se

. ope : il + we cam
MY clear viey of the Mahayana position in detail ;
lO\VQVer

. . e we
» ascertain some general principles, and ﬁ-om.tlhis.even
?Jay be assured that what is lacking is not of special valu
or the

1story of Indian philosophy. . . India
® later history of Buddhism as a philosophy in the
comparatively little is important. The commentators on

s . (560N
1s Vi/i{:dkakdrikdprakafd?}d is trans. from Tibetan by Poussin, Mt
1912, pp, 53,

] el T
. On the date see esp. Péri, BEFEO. xi. 839 fI. ; L"’v"Y:Jlgﬁcnm
Y¥internitz, VO, yxyri. 6, Keith, JRAS. 1914, p. 1091." On Samkhya-
literature See Stcherbatskoi, Muséon, vi (1905), 144 fl.; Garbe, (
]’/u'losophz‘e,2 p. 74)

idly ;
) and Pathak, JA. xli. 244 maintain the oldey gate but id1Y
sec Smith, Eqryy, Hist.,3 pp. 328 ff, i, (1910),
? Trans. from Tibetan by Poussin, Musion, viii (1907), 249 fr.; xi. .
271 ff. ; date, Winternitz, ii. 259, n. 8, 379 ; Wassilieff, Bouddhisme, p- ‘;ldon,
$ Ed. Bendall, BB, i, Petrograd, 1902 ; {rang. by him and Rouse, Lo
1922 ; for his life, Haraprasad, IA. xlii. 49 ff.

i
¢ Eq, Poussin, BI. 1901 ff. ; trans, Paris, 1907. cf. Foucher, RHR. Ivi
241 ft,
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Madhyamaka and the Vijiianavada contended against one another,
without either school ousting the other; the Mimansa, Vedanta,
and Nyaya-Vaigesika criticized severely Buddhist views. It is,
however, significant that, while Kumarila makes strong play
against the Madhyamaka, Cankara who refutes elaborately the
Sarvastivadins and the Vijiianavada disposes summarily of the
Madhyamaka: The polemics of Uddyotakara and Vicaspati Mi¢ra
are. of special interest as showing the lively controversies of the
schools. The Buddhists, for their part, were keen controversialists,
invading the field of their enemies; we have fortunately good
specimens of their controversial style in the treatises of Agoka
and Ratnakirti, both about the close of the ninth century a.p.
In the Avayavinirakarapa the former makes an onslaught on the
Nyaya thesis that the whole is something over and above the parts
to which it stands in the peculiar relation of inherence (sam«-
vaya) ; in truth the whole is nothing apart from the parts and the
relation is a myth. In the Samanyadisaradikprasarita equal
havoc is made with the conception that we experience generals
or universals asreal ; we see the five fingers of the hand, not a
sixth universal, which is as unreal as a horn on one’s head.
Ratnakirti established by two treatises, both positively and
negatively, the doctrine of momentariness, The general decay
of Buddhism from internal causes was accelerated by the havoc
wrought by Mahomedan invaders, whose destruction of the
monasteries and their inmates uprooted a faith in which the laity
were only loosely attached to the Church, and from the twelfth
century enwards Buddhist theories cease to attract much living
attention in the schools.

In China and Japan, on the other hand, the doctrines of the
Mahayana were destined to have a great vogue and to develop
into systems in which the nothingness of Nagarjuna is transmuted
into a very positive absolute ; it is easy to interpret in the light of
such developments our texts, but the result is undoubtedly in

large measure to falsify the true signification.’
! T, Suzuki’s Oullines of Mahdyane Buddhism is written from this point

of view ; it seems in fact to represent the attitude of the Shin-gon-shi
school which is permeated with Tantric philosophy and is said to be derived
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Interesting light on the systems is thrown in a large number Odf
Works of other schools such as the Nyaya and ¥ e’dmzrta_ Sutra~ anc
their commentaries, Kumarila's Varttika, J ayalftas l\yllyfmla'Ua’:‘v
Varadaraja’s Tarkilaralga, and Cridhara’s Nyayakandalz,' an(_i 1m
sketches of philosophical schools such as the , Sarvasiddhan Z-
samgrahu, Sarvadarganasaiigrala, and Guparatna’s Tarkaralasy
®pika on the Saddarganasamuccaya.’
from the Mahavairocanabhisambodhi Sira (translated A.D. 724) and other

antrie works, but unfortunately it treats the Muhﬁ,}'ggn as a unity; see
e 12 Vallée Poussin, JRAS. 1908. pp. 885-94 ; 1910, p. 133.

N TR CR oo B KM. esp. Pp- 46 fI.;
or rsi th the Miminsa sce Keith, esp,,
';Or l°8ica(i°ld]g2:§si;ﬁz }‘J,[l,A (reff,, p. 275). The Samkhya Sitra, a late text
Ceals vy

ith many Buddhist doctrines, and in i. 42.—7z Spefigc“")’l“'ig‘nt;;:
na doctrines; see Garbe, Sanilhya-Philosophie, Cpl.' =9 n. 1, alone
See ZDMG. Ixii. 593; Keith, SS., pp. 91 ff. From se_sources ‘haps
We know of i{m.iv'urman, author of the Satyasiddhigastra, per

€. 250 4. D.; Ui, VP, pp. 4 f, 42 £, 45,50, 55 f.
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CHAPTER XIII

THE NEGATIVISM OF THE MADHYAMAKA
1. Zhe Doctrine of IKnowledge

In the Madhyamaka appears a new conception of kinds of truth
which advances far beyond the simpler ideas of the Hinayana.
In the Ilatter we find only a simple distinction between the
absolute truth, which is contained in the dogmas of the denial
of the self, the reality of the chain of causation, and of the
operation of the act, and a form of truth which may be called
conventional or relative (saitvrti-satya), which is indeed absolutely
false since it asserts such ideas as the self or person, but which
may be admitted as truth because it passes as such in ordinary
life, is useful, and is sometimes employed by the Buddha in his
teaching. The Buddha, it is recognized, employed in his dis-
courses two forms of instruction, the one conforming to absolute
truth (puramarthika), and the other provisional and introductory
(@blipriyiki deganda).?

In the Madhyamaka? the matter is carried one step further;
the’absolute truth is a negativism or doctrine of vacuity (gunyata),
established by the application to the ideas accepted by the
Hinayana as absolute truth of a logic, which insists that any
contradiction is an infallible proof of error, and which finds
contradiction in every conception, and, determining « priori what
is impossible, denies its existence on that ground in the face
of facts. Inferior in essence to this is the knowledge of obscurity
or inaccuracy (switerti-safyw), which is knowledge based on the

1 Cf. Mil,, p. 28; KVA, pp. 33 [t.; Poussin, JA. 1902, ii. 250; 1903, ii.
360 ; KV. v. 6, brings out clearly the distinction ; of. JPTS. 1913 4, p. i29.

2 BCA. ix. 2 f.; v. 62, For the two truths sco MK, xxiv. 8. discl.xs;.u«.i
Clolavarttike. p. 218; MA. p. 70; BCA. ix. 107-11. 139 f; Was=iliefl
DBouddlisme, pp. 328 iU
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facts of experience, and which may be reckoned as ~trlle,_ both

because appreciation of this truth is a necessary element in the

acquisition of the absolute truth, and because it C.Orl'eSPOI.IdS to

the actual facts of thought and reality. Both are indeed in the

ultimate analysis unreal and cannot be sustained, but they are

solid facts which cannot be ignored. This form of truth may
be subdivided into the knowledge of Yogins or sages, who interpret
correctly the: nature of existence in the sense adopted by th?
Hinayana, and that of the world (loka-switerti) which does not
appreciate the true character of such matters as the momentary
nature and misery of things, and believes in entities such as god
or the soul. This latter form of knowledge is false from the
point of view of that of the Yogin, and even among Yogins therd
are differences in accuracy of knowledge. From another point
of view this realm corresponds with the sphere of things casually
produced (pratitya-samutpanna), above all the momentary series
of ideas which constitute the self. These things are not indeed
real, but they have the seeming of reality and of producing
effects. They are thus contrasted with the third form of knowledge,
which is of imaginary ( parikalpite) things, a term covering such
false interpretations of experience as the water seen in the mirage,
or tl.xe nacre mistaken for silver, or the rope thought to be a snake.
Ol'dm.ary perception and reasoning are enough to rid us of these
delusions, and the riddance at once enures to our practical
advantage. But it is a matter for deep investigation (vicare) to
shake .ourselves free from the delusion of the knowledge of
ObSCI{I‘lty, and at first sight we do not seem to gain anything by
learning that it is not in reality true knowledge at all, although
la.l,te.r Wwe recognize that such recognition is the necessary pre-
liminary to full enlightenment. Yet there is here an obvious
fhﬂ?c“ltya not disposed of by the school; a dream, let us say,
18 1maginary ; none the less it cannot he denied to have been
caused, and still less can it be asserted that such an imaginary
thing cannot lead to action; the rope mistaken for the snake
evokes the backward movement as surely as the reptile itself.!

! Poussin, JA. 1903, ii. 381, n. 5.
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2. T'he Doctrine of Neaotivism and the Void

As the doctrine of knowledge of the Hinayina presented a fatal
temptation to further depreciation of our powers of knowing,
so the Sautrintika conception of the doctrine of the momentary
series of states in lieu of the self, encouraged the Madhyamaka to
proceed to further dissection. To reduce the self to such a series,
to assert the act but not the agent,' was to produce something
essentially obscure and doubtful, and to open the way to the
suggestion of an absolute self underlying the series such as the
person (purusa) of the Saimkhya; and, even if the momentariness
of each state were insisted on, that would merely mean the
imagination of a series of substantial though momentary selves,
a re-introduction of the hateful doctrine of the self. Yet the
orthodox alternative, to insist on. the ahsence of any thing save
1 causnl series, is fatal to the essential doctrine of action. There
2z1n be no true act if there is no freedom of the will, and without
a true act there can be no enjoyment of fruits. To assert the
act and deny the agent is therefore impossible ; you must admit
both, in that case merely from the standpoint of common sense
(vyavaharatas),® or deny both from: the standpoint of absolute
reality. There is no room for a moral~agent or responsibility
in the mere potency into which the Sautrantika doctrine in effect
reduces existence.

The idea of consciousness and knowledge is equally unable
to bear serious examination ; it is as unreal as the belief of a man
with ophthalmia that there are hairs floating before his vision.?
Knowledge is impossible, and therefore * cannot exist ; examined,
it proves out of the question to know anything external or even
internal ; the point of the sword cannot pierce itself or the finger
touch itself. Consciousness cannot know anything either ante-

1 G, p. 262; BCAP. ix. 78; AKV. (MS. Burn. f. 475%) in JA. 1902, ii, 266,
n. 2; against Saimkhya views, BCA. ix. 60-8.

3 artd svatantrak karmapi vayoktwin vyarak@ratah, BCAP. Le.; cf. BCA.
viii. 97 ff.

3 MKV, p. 58 . .

4 MKV, p. 210 (x.12). See (;Jnﬁkm':\‘ﬂ eritigue; BS . ii. 2, 28; ch, xv. § 3.
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cedent, simultaneous, nor subsequent to itself. But the matten:
can ve carried further- ‘here 1s no such thing as causation of
onsciousness or of anythingz else. The Pali Canon? already
recognizes thet the chain of causation is oppesed to the doctrine
that anvthing is produced either by itself, by another, by both
or neither, and this is confirmed by reasoning. Ti a thing alread.y
exists, it eannat come into being through itself. To say that it is
vriginated by others implies the production of something already
SXIStng, or we should have the absurdity of darkness producing
light. Since neither itself nor other things can produce anything,
1t cannot be the effect of both, and to deny any cause would mean
iléat any.thmg could come into being at any time. The doctrine
o ?erllsatxon. therefore, must be taken as referring only to the world
effect ;raxlw?; HO‘." agi):in can that which is momentary have :my'
Views ares lbanterml‘, Slmul-taneous, or posterior ? The two latter
diaa.pmaar:;u:t3 surd, but so is the former which makes out th;
another, M:r:f one momen't the cause of ' the appearance ©
tradicts the funt()iver, the very l.dea of productlo.n by ano‘ther con-
since there can {O;mental doctrine of the non-e:.{xstenc? of the self,
generally there i: another ox}ly when a self is admitted. More
of any object - he 1;(3 such thing as the true independent nature
2 variety of c(”ndi:' 18 not the .nature of fire, for each depe{lds on
idea whicp can bemns, and so indefinitely ; we cannot atfmm any
o are o sald to he the true nature of any object, and
of other tp; qu:}lly unable to assert the essence or existence
e meaning only when we grasp the
onception ; ), e cha Sim'ila.r difficulties affect every recogni%ed
, sincy facteristics cannot exist before the thing
therefgre Come jp¢, Wlt?out them it has no existence and cannot
take on he chal‘a.:teb?ufg’ While the thing characterized cannob
has gone 4 Not goin mshcsj' Movement is impossible ; he who
O, the Viig, 8 1or is he who will go ; while the goer does

. inavs
g{{‘g‘sl\;lli. xiv?agﬁ?::td ;ﬁtﬁgﬁggﬁliﬁ SDS., pp. 12 ff. against external reality

Al;yadeva',’ MKV, Bhamar, p. 379+ st MKV., pp. 61, 62 (Ratnakita); BCAP.

;SN i 113, éfp‘]&l (inference,’ NVT., pp. 255, 466 ; against perception,

. 75) 2 %
K.y P78} e xur'p P 77 (573 BCA.ix. 94 £
? 5 Xiii, * MK, v,
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not go, since that would need two forms of action, one to give him
tiie style of goer, and one to be attributed to him in saying that
he goes. The gcer does not stand, but neither does the non-goer,
since he is vi termini not connected with going, and he who stands
is connected negatively with going.! Every couceivable relation
yields to such dialectic; subject and object; acior and action;
fire and fuel ; existence and non-existence ; extension or matter;
sensation and perception ; origination, duration, and disappear-
ance ; unity and plurality ; whole and part ; time ; the aggregates;
the six elements ; the dispositiuns ; the senses; as well as all the
des.est doctrines of Buddhism, including misery, the Tathagata,
tue noble truths, the chain of causation, bondage, and release
1tself, prove incapable of sustaining the searching examination or
reductio ad absurdum (prasanga) which establishes that they neither
exist of themselves, nor by others, nor by both, nor by neither.?

1t follows, therefore, that we cannot really make any affirmation
regarding anything ; all is merely appearance, the result of ignor-
ance of the truth. Absolute reality, Cantidevas points out, does
not fall' within the domain of the intellect (buddhi), for that moves
in the realm of relativity and error. Nagarjuna*‘ denies con-
sistently that he has any thesis of his own, for to uphold one
would be wholly erroneous ; the truth is silence, which is neither
affirmation nor negation, for negation in itself is essentially positive
in implying a reality. He confines himself to reducing every
positive assertion to absurdity, thus showing that the intellect
condemns itself as inadequate just as it finds hopeless antinomies
in the world of experience. Whence, however, comes this illusion
which appears in the form of the world of spirit and matter?
There are two replies possible; in the first place, it is pure
unreality, and it is needless to explain the unreal. Secondly, it
has its origin in a previous state of illusion, and so on ad infinitum,
rendering any further explansation needless.

The conception thus presented is difticult and obscure; on the
one hand, we have the constant insistence on the vacuity of every

1 MK. ii.

z MKV., pp. 23, 86; cf. Cridhara, NK,, p. 198; NVT, p. 107. On time see

MK. xi¥,; on whole and part BCA, ix. 79-88.
*RCA. ix, 2. © 4 Vigrahavyceartant in MKV, p. 16,
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conception, reiterated ad nauseam in t'he P.miﬁ‘ipd""z"tl.’ fa;’ tl]ui]s elf;z
in reality the not-self; the sensation is void O,f s:ens.:t 1on, and le}‘

is called sensation ; Nirvina is without origination or cessatfon,
neither one nor many, without motion or ab.sence of motlon}
neither eternal nor ceasing; it is identical with the .round o
existence (swisara)? since both are unreal, and the clearing away
of illusion (vyavadana) in the same way is identical .w1th the infec-
tions of illusion (Klega). On the otber hand there is accepted ti:e
existence of the possibility of release through the removal. of t ‘f
obscuration of Nirvana, which in reality is eternally rfzallzed by
means of the destruct.ion of the veil of illusion. Were it not that
the veil was illusion pure and simple, such releas? WO}IId be
impossible ; it ig 5 fault of the Sautriantikas that they 1mag1fle.the
Possibility of the utter destruction of a series really existing.
There is, however, hero a difficulty hardly disposed of by the
school ; if illusion persist in its generation of things that are void,
how can it he made to desist from this evil habit?* There is 1.10
obvious reply ; granted that the states are recognized as void, still
there is no conceivable reason in that why they should not con-
tinue theiy unreal existence. Even more fatal, of course, is the
obvioug diﬂiculty of the introduction of the conception of the
intelligence Wwhich recognizes the unreality of all the categories'of
the intellect, ineluding the Tathagata himself; but it finds its
origin in the conception of early Buddhism, which discriminates

the ordinary work of the inteliect and the intuition (prajiia) of
the Buddhy, 4

There i8, howe
uttermost the g
illusion. If we

Vver, an obvious difficulty mn pressing to the
octrine of the unreality of the empiric wox:ld of
accept the strict doctrine of Nagarjuna, as mtel:'
preted hy Buddhapalits and Candrakirti, and accepted by Qanti-
deva, we must admit that the phenomenal world has not merely
no existence in ghgolyte truth, but has even no phenomenal
existence, difficult as thig conception is, and numerous as are the

! ‘Even the smallest thing is not known or perccived there, therefore it

is called the highost perfect knowledge’; SBE. XLIX.ii. 138.
2 MK. xxv. 19 f, 3 Cf. BCA. ix. 77 1.

¢ Candrakirti’s relation to Buddhapalita is recognized by Tiranatha,
Loudidhisme, pp. 137, 148.
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failures of its holders exactly to express it. In Bhavaviveka’s
exposition of Nagarjuna we find a more reasonable view ; just
as he rejected the view that silence was the only proper attitude
of the Madhyamaka,! so he held that the world of henomena
wos phenomenally valid, though from the point of view of abselute
truth vureel * The views of his rivals thus are closely parallel to
the Vedsnta of Caikara, while his own show traces of realism
comparable to the more direetly realistie attitude of Raminuja
as foreshadowed in Badardyana.

Illusion absolute or illusion relative, the world has an enormous
importance for the Madhyamaka and for the Mahayfina generally ;
whatever it be in ultimate analysis, it must be practically treated
as if it were real, and the narrow conception of an individual
struggle for release gives place to a grandiose conception of efforts
to bring salvation to the world and an elahorate theplogy worthy
to rival the best prodncts of Indian sectgrian belief.

! Hence he attempted to establish by positive arzuments the views of the
school, and hence he and his followers are Svatantrikas as agaiunst the
Prasanigikas; MKV., p. 23, n. 3; cf. Wassilicff, Bouddhisme, p. 320 who
gives (pp. 330 fI) eleven points of importance in the views of the latter,

but these add nothing of philosophic importance. . X

? Poussin, Bouddhisme, p. 193, n. 1. Bhiavaviveka is attacked by name in
MKV, pp. 36, 190, 351 ; see also pp. 16, 25, and for this point the reality
of paratantra, p. 76 ; Bouddhisme (189S), pp. 111, n. 8. For his polemic ngainst
Gaudapida or some predeaessor, see Wulleser, Der dltere Vedanta, pp. 16 ff.,
who ealls him Bhava®; for his date ¢f. PP., pp. 3, 18.

2593



CHAPTER XIV

THE IDEALISTIC NEGATIVISM OF THFE
VIINANAVADA

1 The Doctrine of Knowledge

Tre Vijfianavada formally, as.in practice the Mndhyamaka,
recogmzes the existence of three distinct forms of knowledge.’
Absolute or perfect knowledge (parinispanna-laksana) admits only
the final purification of thought which means the disappearance
of consciousness, the complete destruction of the last thought ele-
ment on which ensues Nirvina. Nirvina, the cessation of activ:
ity, and the ether are the sole realities to ho admitted from the
Point of view of absolute truth, so that there is little real distinc:
tion between the view of the Vijiianavada and the Madhynmﬂk“
on this score.

(plﬁ:ltz‘: . absolute .;ru.th is the realm eof relative knowledge
states i:lm‘: alakﬁ.azm), which embraces the whole series of intellectun!
But he 0 which the schoo} resolves a1l the world of experience-
dispute-ze}ftent of f,he real.lty of this knowledge is a matter of
reality i’n tl}l: one view 1t is to be regarded as having absolll.*“
appenve oL ‘el sense that it does exist and not as illusion, but dlff‘
attained ;‘Ohutely when the thought is purified and Nirvana 18
. much‘l e ot.her. and more prevalent view, seems to tend to

ower estimate ; the subject of knowledge, the object, and

! MSA. vi. 1: xj
274 f.: N s .l. 18 ﬁ", Madhyantavibhiga in MKV., p. 446 (cf. p- nb3)
ii. 880, Ivy. 87; Wassilieff. Bouddhisme, pp. 292 ff. ;’ Poussin, JA 1903
2 BCA.i
lower fét“;rll};'a{'i’sy’ 18 assumes reality ; but sco MSA. vi. 1 where the two
p. 308; SDS., » lgr}’gy opposed to the higher ; Dharmakirti in Upadegasahasrt,
Whose necatpt aivec BRAS. xviii, 94 f. ; Wassilieff, Bouddnisme, pp. 809 7
as a realist) gives many unintelligible distinctions_of view, 289 f. (Dignaigh
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knowledge itself should not be regarded as resa. 1n ary sense;
there is no distinction in actual trulh, but merely m illusion.
Thought, in itself absolutely pure (vyavaddta), by wn mveterate
error imagines itself to be infected or defiled (klisfa), and thus
conceives itself under the three forms of subject, object, and
knowledge. The distinction between these views is obviously
parallel to that between the orthodox interpretation of Buddhapalita
of the Madhyamaka and the realistic preferences of Bhavaviveks,
who admits the the existence of phenomena as such.

Accepting, as they do, the sole existence of thought even in the
modified sense of relative knowledge, it is not at first apparent
what room there is in the system for a third class of knowledge,
which can he called imaginary (parikalpita). But in deference to
the demands of common sense the Vijianavada! admits that there
is a clear distinction between the rope which is mistaken for a
snake and the animal, the water of a mirage and real water, and
the visions of a dream and ordinary reality. Things again are all
internal, and there is no external being, but things do appear as
if external (bahyavat), and such imaginations fall within the third
class of knowledge, as do also such beliefs as the conception of a
permanent self. But a strict criterion hetween the relative snd
the imaginary is not available ; in the case of sense perceptions,
however, we can correct one by the other; the water of the mirage
cannot be drunk or touched; the visions of a dream cannot be
realized. Rut the Vijiianavada, as little as the Madhyamaka, faces
the problem of *ne fact that these imaginary experiences are caused,
and have ettects, so that in reality it is impossible to dismiss them
as imaginary on the ground that they do not possess causal
activivy (arthalriydikdiritea), though this activity is of a different
kind from the normal. Tn hoth schools in fact the classification
of I nowledge is essentially based on metaphysical conclusions, and
is not derived from any serious epistemological investigatibn.
The fact is illustrated by the development in the Vijfianavada of
Digniga, and probably also of Dharmakmeti, of 3 doctrine of logie,
The Chinese adept u form equivalen é&e Yogicirya but

Japanese Dhavinalaksanu  sae Lévi, MSA,
126

1 Or Yogdcira,
also style it Vijhinamatra the r
ii, 16, n. 1. On the older use of Yogieara, mogician, see Mbv. 1
Poussin, Beuddhisme, p. 356; Cf. Yn(,'r(r.r:ur't. Mil, pp. 13, 3¢5,

»
Qs
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whicl is not epistemological, but which for its own purpose treats
the topic as if the existence of an external reality (paramarthasat
were admitted, and develops an interesting doctrine of inference
on the hasis of the metaphysical assumptions of the school.!

2. Idealism and the Void

The Vijianavada does not deny the doctrine of the void (ganyata)
of the Madhyamaka, but it is unable to accept the view that illusion
can exist by itself and in iiseif without any support ; there must be,
to explain illusion, a thought which suffers from illusion. More-
over, the conception of the void essentiully connotes & recept’“’}e
without any content,? and this is afforded by the conception of void
thought, devoid of any characteristic, and free from the distinction
of subject, object, and knowledge. Moreover, this conception of
reality has, it is urged, the full approval of the Buddha wha was
essentially au idealist, and, if this assertion can hardly be accepted
In .the light of the facts, at any rate the new school can fairly
claim that it is continuation in a sense of the doctrine of the
thought seriog which the Sautrantika developed to replace the
older and moye vague speculations as to the nature of the substi-
tute for the self.
pofs)i(]t,(lﬂ‘n]?l reality cannoi possiily exist;* if it did it could 1'1.013
fence 03; sizkntTYn’ and it is obviously absurd to assert the exis
knowle dge ni’Vlmg of whlch.it is certain tlmt' we can have n.(:
appenss to. - t«;: mlfst recognize that we have in the wox:ld f;s it
involves a l.e result of mental construction; a percep ‘ﬁ"
the netwerk pr)alent datum,* but all that is kno.wn is essentia Y
datum, and wOe cmental construction which is lmp.osed on tll]lS.
without the meamlot speak of. the datum as anyt]nn{; extef'na' j

ntal construction it is simply nothing; it is,
! See below, ch. xviii. 2, 3. ]
of ;”‘ﬁ)'l’!f‘u‘:i‘:r ohxy, s Wassiliof, Bouadnimmy pp- 307 1. The priority
we Kne ot his.lggm:;'uiﬁexs logical and natural ; it accords “"f‘,'a"is
schools unless the Mahayanagraddholpdc

A ,
¢vaghosa’s, and cannot be ovorthrown by arguments such as those of

A.‘G gg.a’tﬁw:i”}at”‘ n the Brahma-Siitras, pp. 39 fi.
Lafik., pp. 21 1., 44 ;Ctﬁ)§139§. gonsciousness as kyati-, and vastugrativika?
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perhaps we may hold, the fact of the arvising in consciousness as
a result of past experience of a new content, which thus appears
to be given, and not to be our own creation, but which on ultimate
analysis is essentially the product of thought. There is no real
external water, but our sense construction of smoothness produces
this impression ; similarly sense constructions of heat and move-
ment produce our belief in external fire and wind. There is
apparently an external chain of causation e.g. from seed to plant,
but this is due only to our habit of projection of reality ; we apply
names and ideas (ndmaswiygnavyavahdara), and by this means we
are the real sources of the apparent causal development conceived
as without us.!

But we must not think that internal reality is any move
absolutely real—at any rate on the orthodox view—than external
reality. The apparent distinction of subject, object, and know-
ledge is not real. Thought cannot know itself any more than
anything else, or there would be duality, and it would not he pure
thought. The internal chain of causality, therefore, must not he
regarded as anything real. It is merely the result of the infection
of the purity of thought. This infection is the source of the
illusion of suhject, object, and knowledge, but its origin we cannot
trace; there is no beginning in time to the process of illusion.
The infection of our thought produces in us the holding of belief
in eternity, in happiness, and induces us to action, good or bad,
and these acts and thoughts leave within us the tendencies which
produce- again the same wrong views and acts, and continue for
ever, unless enlightenment is attained, tho process of illusion.?

We have here in effect the series of the Sautrantikas, but there
is developed a contrast between the originating or receptacle
intelligence (@layavijiana), and the individual intellectual experi-
ences of the process (pravriti-vijiiina), which clearly opens the
way to a different conception of the final character of reality.
On the strictly orthodox view? the receptacle thought may be held

1 Cf. Laiik., p. 85; on our speech constructions, 87 ; MSA. vi.

2 Ibid., pp. 100 f., 44; MSA. xi. 38; xxi. 54 ; xi. 14 ff,

3 Cf. MSA. i. 18; vi. 10; xi. 32, 44, 49; SDS,, p.15; Mvy. 103; Bhamuti,

p. 853 ; NVT., pp. 144, 145, Wassilieff, Bouddhisine, pp. 287 fY. ; pnuy/{’iz-,ﬁza-
rataraiige, angonyahetuka udadhitarange iva, Laik., pp. 45, 50, 126 ; TRD.,
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to be nothing hut a collective expression for the whole series
of particular thoughts, or to put it in another light the receptacle
intelligence at any moment consists of the actual particular
intellectual action together with all the potencies latent in it, for,
as with the Sautrantikas, the intellectual moment is charged with
Impressions of the whole of the experience of the apparent
Individual from time immemorial. This view may he supported
by the doctrine that the receptacle intelligence has no origination,
duration, or destruction, which is an apt enough description of
Whaf is merely a collective expression, and does not denote any
!?tpeclal concrete reality. The same impression may be derived
from the comparison of the relation of the particular intellectual
moments with the waves of the sea of the receptacle intellect.
Int.e lligence appears under diverse aspects ; as Citta it accumulates
actlon,. as mind it synthesizes, as Vijnana it forms judgements, as
Sense it 1‘133 consciousness of obhjects.! Bul this idea admits also
of an"“”“f«! a greater measure of realitv and universalily to the
receptacle intellect 3% we may treaot it 5, el with the Vedantie
to th:ﬁ;;:;ld regard its infection and its d(“\'el(;]‘l].ll(‘nf, as parallel
3:110thep o etaleolPte under the influence of nescicnee.  Or from
momentfd;:, of view we niay hold that the ﬂu‘?: of i'ntell(ctual
is comparabI: ?Ot ac.tually infect the recept:.tcle mtel.lxgencc, l')ut
untouched by ito an 1mage reflected in a mirror which romains
themselyes Y14, orte a sound echoed by the rocks which suffer
be akin t tno change. Thus the receptacle intelligence would
These (;e:;eﬁzson (purusa) of the Sz‘uilkhya}
fundamentg] es,. however, are opposed, it appears, to the
tion % conceptions of the school which embrages e <o
of the void ag tpe 1y . ; ;

that all oyr determj © Pltlmate truth. It is essential to realize

Unations by name or conception are unreal;

examine appe
b 4T 1 PPearances ang there is no substance to be found ; the
. v Muséon, v, -
P(I}J}‘B._,kp. 118, (1904), 375 fl.; MA. vi. 46; Jacobi, JAOS. xxxi. 2
aiik., pp. 50 . _
2 COf, Lé,v}),pii, 20n~l%nl;lsrendered in Dasgupta, Ind. Phil. i. 146).
tion of mind, but th’at' » Who makes it not the affirmation of self, a func
giving it a centre of 0_‘”“?}1 renders possible the activity of mind b}
comparison (MB., p. ]32’38".12‘“?1011, the underlying reality, Cf. Suzuki’s
and Vasubandhu’s Vifz;aktikzitlrli;lc% -tl'i‘.;)‘ceg; oé‘stranscemlental appreliension
’ o P .
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idea of matter or of extension will not bear examination; the
atoms?! of the Vaigesika or the Sautrantikas are absurd; they have
six sides, since they face six contiguous atoms, and are
therefore not truly indivisible ; moreover, either contiguity or
distance between the atoms is unthinkable. The relation of whole
and part is absurd also, and any attempt to carry it out simply
leads into difficulties; without parts there can be no whole, but
it is impossible to describe any manner in which the whole can
really he related to the parts, so that the entire conception must
be laid aside. Nor must we think that even in negation we have
truth ; negations are equally appearances ; the ultimate truth is
one in which being and not being are one and the same (bhavabhara-
samanat@).* The mind, indeed, ever tends to take things either as
existing as this or the other (¢katvanyatva), as both or not both, as
existing or not existing, or as eternal or transient, but all four
modes of viewing things are incorrect. The true view is to
regard things as void, and this can be done from various aspects.
Thus we may remember that things are always interdependent,
that they thus cannot have any nature of their own, and cannot
be determined in terms of anything else, since, as they have no
nature of their own, a reference to another nature does not serve
as a determinant. Moreover, they can have no positive essence,

since they spring up from a condition of natural non-existence,

Or again, they are of an unknown type of non-existence (apracarita

gunyata), seeing that all the aggregates disappear in Nirvana. Yet
they appear phenomenally as connected, though void (pracarita-
citnyat@), since, while the aggregates have no real existence nor
relations to others, they appear as if causally connected with other
aggregates. Again, it is impossible to describe anything as having
any definite character; their voidness is being inexpressible

(nirabhilapya-ganyata). There is no possibility of knowledge of
things such as is brought by the effect of the obscuration of thought

by defects which produce the illusion of experience. Further,

things are void, since we assert their existence in time and

place where they are mot found (ilaretara-ganyata). But in all

! BCA. ix. 87; Vingaka, 12-14; MKV., p. 93; cf. Ui, VP, pp. 72 f.
2 MSA. xi. 41
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cases we find ourselves confronted with the emptiness of our
conceptions.

‘What then is left in the universe, when the work of negation
of reality and negation alike is completed ? Nothing but a mere
suchness or thusness (lathatd),! or voidness without origination or
essence,” to which also the style is given of womb or source of
the Tathagata (tathagata-garbha). We are, however. expressly
warned by the Lankivatara® against the heresy of deeming that
this conception is parallel to the Brahman or absolute of the
Vedanta. On the contrary, the term expresses merely the nature
of all phenomena as without essence of any kind. and as free from
all characteristics. But the term 'l‘atlmgatn.garBha is admitted to
b"? a concession to meet the feeling of those who regard the idea
0~t unsubstantiality as open to objection ; the Vijhanavada in effect,
like the Buddha himself, is prepared to temper its teaching to
Some measure to the minds of those to be instructed.
quIe:tit I;yi:ase; l‘;’“’e}'el‘, jthe precise solution of the metapl.nysical
the Mah&‘vql:]o Ot prime nnl.)ortance for a doctrine of salvation, .as
thing is tg ‘coicls t‘S emphatlcall.y as the Hinayina; the e‘s:sentml
thought, ang t:;l Tate on the trxple mfédh&i:ion which pum[u?s the
recognize that thers. Tf“'ly the veil of 111usiqn. It is esso.ntm.l to
to realize instend :;3 or the external world is a mere 1111'agmat10n;
aracteristie whatle fundamental truth of thought without any
rard . ever: and to abstain from any desire with
131*‘1;1 :t[\?. this transcendent reality.

Hma;nn: ;ZSZu:Z l'itileflse which is attai.ned differs from thaP ot the
and in001nprehensib.ililtests on the realization of the nothingness
y of all phenomena, while the Gravakas are

satisfied to kno
In this release ;‘if};;;nomentary and painful character of all being.

: impressions (vasanas) which would normally
manifest t} . nas) which would normas
and the mli:](;s:lves " further thoughts and deeds are wiped out,
rebirth ; it js no:ases to act.  This is not death, for there is no

estruction, for destruction applies only to what

ch
re

1 Lank, P 70; MSA ; v
-2 ) zu‘xk.z g ‘, SA. ix, 5, 22, 57; xi. 41; xviii. 87 ; xix. 44-6.
* Laik., pp. 80 ¢, Ve s A
JRAS, 1963, Pp. 892 f.‘ ¢ sec here the inruption of Vedanta influences; ¢k
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1S compound (satskrta). But how can this illusion cease? The
Vijhianaviada, however, much as it denies it, seems to fall into the
error charged against it by the Madhyamaka of allowing an
unintelligible destructior. of a real entity, namely the course
of illusioned thought.

According to the Lankavatara the attainment of the highest
knowledge may be accomplished by Bodhisattvas through the
realization that things are nothing but mental creations; that
there is no origination, existence or destruction of things; that
external things can be said to exist or not exist only in the sense
of a mirage, being produced by mental impressions from of old,
and through the true apprehension of things in their ultimate
nature. To aid in the attainment of this end a special series
of meditations (dlyana) is prescribed, which are obviously intended
to take the place of the inferior meditations of the Hinayana. The
first is that of the Cravakas and solitary Buddhas; it dwells on
the doctrines of the non-existence of the soul and the transitory,
miserable, and impure character of the world, ending in the sup-
pression of ideation. This practice for beginners (balopacdrika) is
followed by the searching investigation of things (artha-pravicaya),
which reveals not only that there is no self, but that the doctrine
of the self and other heretical views cannot be said really to have
any existence, and that the world of appearance is truly unreal.
In the third meditation it is realized that the thought that there
is no self and no appearance is itself an outcome of delusion, and
the mind then falls back on the conception of suchness (futhata-
lambana), while in the fourth meditation the mind achieves the
complete and perfect appreciation of the nothingness and the
incomprehensibility of all phenomena.

The Vijlianavada, of course, did not satisfy the Madnyamaka,
and two of the criticisms are of interest. It is impossible, it is
argued,? to evade the heresies of existence and non-existence by
the device of admitting the bare reality (vastu-matra) of thought
and its derivatives, the subject of defilement and purification
which is relative or dependent (paratantra) reality—thus negating
non-existence—and denying their possession of a peculiar nature

! Laiik., p. 100, ® MKV., pp. 274 f.
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of their own, which is imaginary (parikalpita)}—thus evading the
heresy of existence. The theory in fact falls into hoth heresies,
since it denies imaginary existence and affirms relative reality.
Moreover, the Madhyamaka views all relative reality as being qua
caused without any existence of its own.

A second point of criticism is the assumption of the power
of consciousness to know itself (svasaiivitti, svasainvedana), which
the Vijiianavadins assert, and which is obviously essential to their
view. The direct objection is the contradiction in the idea of
any‘thing acting on itself, as shown by the case of the edge of a
knife which does not cut itself or the finger tip which cannot
toufzh itself.!  Indirectiy? the argument of the Vijiianavada,
derived from comparison with a lamp which lights up itself a8
well .as the object, is refuted by the refutation of the genel‘al
d?CtI'me of origination (utpada), where the case of the lamp is
thPosed of. There is no darkness either in the lamp itself nor
in the place where it is; therefore there can he no question of the
lamp iuuminating either itself or anything else. Nor is it any
use.; to argue that the light destroys the darkness by coming into
being, .for when there is light there is no darkness; on the other
hand if the light destroys the darkness without coming inte
contact, then it should destroy all the darkness in the universe.

Mor. ;
eover, the senses cannot experience themselves ; the eye cannot
see 1tself and so forth.3

J .
is 1:;2;: theze any fo.rce in the contention * that self-consciousness
a thou h:l“?ch};l explain memory, since how else can we remel’nber
there ei.'q ° “heansweris that, when an object has been percelv?d,
of \Vh(i c}l; ?: :‘enzﬁry of‘ it, and by association also of the perception
the case b as the object. Equally impossible is it to streng.then

: 250 0y the power possessed in certain cases of magic to
perceive the thought of another; by the use of certain unguents
;Jfle;scsll:ieila buried tireasure, but another’s consciousness is, like
-'""l] . Y Somet.hmg‘ different from one’s own consciousness.
The further contention—that of Dignaga—that, if consciousness
cannot know itself, it equally cannot know any object, and all

1O Lafik,, pp. 51

2 MK, wii 1595 MKV, pp. 62, 63, 114 ; BCAP. ix. I8,
MK. vii. 9 ff.; BCA. ix. 18 8 0 3 MK. i}’ 2 ¢+ BCA. ix. 24 fI.
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experience is thus impossible, is denied ; the Vijiianavada by its
effort to establish a relation between the true reality, void con-
sciousness, and experience falls into hopeless difficulties; the
Madhyamaka admits perception, inference, and authority as sources
of experience,! hut it asserts that on a critical examination the
whole fabric of experience proves incapable of being sustained.
Consciousness and its object cannot be identical, else there would
be no subject and object ; they cannot be different, since ex hypo-
flesi there exists only consciousness; they cannot be both or
neither, for these views are contradictory; in truth an unreal
object is seen, an unreal consciousness sees.. It is idle to argue
that the unreal world of experience (switsira) must have a founda-
tion in the reality of void thought; the relation between unreal
and real is unintelligible ; the unreal cannot be stirred to activity
by the real. It is equally wrong to talk of void consciousness, if
there exist in it tendencies to create the distinetion of subject and
object.

The Vijiianavada then makes an objection to the Madhyamaka
position ; granted that consciousness is unreal, how does the
Madhyamaka arrive at the cessation of illusion and passion ? the
magician falls in love with the phantom of his creation. The
answer is that the magician has not deprived himself of the
tendency to regard things as existent; his knowledge of the
unreality of his creation is inefficacious to destroy the natural
emergence of passion. But, if one contemplates the void, one rids
oneself first of the delusion of existence, and thereafter even of
the delusion of non-existence and the end is reached.

1 Cf. MKYV., pp. 71 fI.



CHAPTER XV

THE DOCTRINE OF THE ABSOLUTE IN BUDDHISM
AND THE VEDANTA.

1. Suchness as the Absolute

Tur realistic implications of hoth the Vijiinavada an
Madhyamaka must doubtless not be exaggerated; these SCh.oo!s
have bLoth specific doctrines which they fully accepted, and it is
only as tendencies that we can see a movement to subst'-ibute for
the negativism of {he void or of empty thodght, which is hardly
ore than the void, an absolute comparable to the ahsol‘ute of tl.le
Vedanta. The further development of this tendency 18 seen 1n
the Muhayanagraddnotpida which tradition, as we have seen,
us.cmbes to Ag¢vaghosa, but which cannot be attributed to him
with any confidence. 1t centres in the doctrine of suchness
U“”‘“f@, as the expression for the reality which must be held to
remain when we discount al illusory appearances and |
realm of velativity and ¢ ontingency for that of absolute truth. .

It follows from the fact that we are not concerned with 1'el?twe
knOWIedge that any definition of suchness is utterly imp ?SSIb]e;
to apply to it empirical determinations is wholly misleading ; to
say that it is void is to ascribe to it the character which bel.ongs
to the Phenomena of this world; to say that it exists is to
suggest Something individual like o:u-sé,]‘.es which, however, leads
afl eternal existence. It is necessary, then, to content owrselves
either with silence or to choose the sin71ple term suchness or such-
uess of being, an idea which in a simple form is known to the
Hinayana. Suchnesg is above existence or non-existence or both
or neither; similarly also it is neither unity nor plurality not
again bLoth or neither.2 It can, therefore, most easily be expressé
by negations like the  Not so, not so’ of the Upanisads, and hence

; In addition to his translation, sce Suzuki, B3 ch. v; vi.
Trans. p. 59; cf. MK. j. ] ; Xxv, 17 f.

d the

leave the
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it is natural to treat it as the void. But we must not make the
error of thinking this a real definition; the void is as void as
anything positive.

Suchness in its ineffable absoluteness is thus beyuud all com-
prehension and expression. Its real importance for us is that it
comes into contact with empirical reslity; by some mysterious
act of self-determination, no better defined than as spontaneous,
the absolute self affirms itself in the form of the receptacle
intelligence (@laya-vijiiana), which presents the two aspects of
enlightenment and non-enligntenment. These, it must be remem-
bered, have no separate and independent existence, but have
being merely as relative to each other, and neither has any
absolute existence, so that from the standpoint of absolute truth
they can be identified. The origin of ignorance in the receptacle
intelligence results in that which sees, that which represents,
that which apprehends an objective world, and that which con.
stantly particularizes, the entity which performs these functions
being styled mind (manas). Five different aspects of its operations
are distinguished. The first is activity intelligence (karma-vijiara),
when the unenlightened mind begins to be disturbed by the agency
of ignorance; the second is intelligence as particular or evolving
(pravrtti-vijiana), for, when the mind is disturbed, there arises the
vision of an external world ; the third is representation intelligence,
when the mind reflects an external world as presented by the
means of the senses; the fourth is particularization intelligence,
which discriminates between things pure and infected ; the fifth
is succession intelligence : the mind directed by attention retains
all experiences, securing the retribution of action, providing for
the possibility of memory, and of the anticipation by imagination
of the future. We see thus that from the absolute under the
influence of ignorance we have the production of the self as a
perceiver ; of an external world, which exists for him and has no
independent being as in the view of the Vijiianaviada; and of the
constant round of births which mean misery. The unreal external
world is the source of the origin of six phenomena on which
misery depends. In the first place the mind, affected by the
external world. becomes conseious of the distinetion hetween what-

16
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's agreeable and what is disagreeable. Secondly, it retains these
‘eelings in a constant succession of changing states.  Thirdly,
fl'?m the retention and succession of feelings arises the desire of
clinging. By clinging there is attachment to names and ideas
wh'ich are ascribed to reality ; from attachment to these concepts
actnor'l is produced, and from action arises suffering. Every form
of existence, the worlds of desire, of matter, and of non-matter, is
“j?}‘ely a mental creation due to ignorance, precisely as in the
Vijlianavada,

We are, however, not condemned for ever to snfler from non-
:}I:llghtefn.nent, for suchness does not stand absolutely apart from
ofer::::ﬁ:;c \evf;l'ld.. The—relafion bfatween ft and ignorance is that
suchriess an}:l T f":;mg (vusam.(.) or impression. ng'morance.affects
maintair ignf:o uces thos{e impressions (smyti) which persist and
Various mege, ar}ce? in 'bemg', creatm.g an exte?nal wurld,. and
But suchness alo lndl\'ldl'latlon, lea(h.ng to 'actlon :}nd misery.
of the individy :10 .affects ignorance ; it thus induces in the mind
birth ang death in trfmsn'ngra?mn .tllG hatred o.f the round of

ence arises iy t’h ax?d Inspires in hlm.th.e longing f.or releus.e:
Possession of thg e }Ildlvxdual the conviction that he is really in
merely the ifju }).llle nat'u‘re of .suchnes.s, and' that phenomena are
ahsolute realt OlTy mamteﬁtatnons of mtelllgenc.e an(? have no
the means Oflii;n- t.he Way 1s now open to practise 'wnth suecess
and from Clingina ‘tOH, refmmmgabs?lutelyfrom partxculamzatlou' ,
come, because j gig 0 (ib.lects of desu.'e.. Ignorance can be ovelt-
The waveg of the ;eanof abs"lfltely dlstmf:t from enllghj?rlmf;;l ]
into motion by th«; ‘ ‘0 COH‘SCIOUSlleSS which h.f.u-, heen lstla e.(
remains only syc} vm_d ("f ignorance cgn be .st.llled. so tha }em
disturbance Wlxiclmess 1n itself, unassgﬁ'x.;ted‘ with the 11'1ys.te‘rlous
and the worlq ilt I?"Odllces the nmmfestat}on of the lndl\tldll.’tl'
infections oy ién ‘ 18 fl‘ee(l from the coverings or o.bs.m:mhon of

orance (Kecivararn, jieyii i) nnd i hanaaiahle.
calm, pure, ang eternyl, ' < :

The attainmept
heings, since there
ness. but the inteng;

of enlightenment and release is open to all
s always the perfuming of ignorance by sucl-
. ty of ignorance with the principle of individua-
tion accompanying ¢ varies gnoymously, and thus accounts for
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the very diverse spiritual attainments ot beings in the world.
The inherent tendency of each mind to seek suchness is supported
and promoted by the love and compassion of Bodhisattvas and
Buddhas, who are higher embodiments of suchness; by hearing
or seeing the Bodhisattvas man is enabled to acquire spiritual
benefits, to win purity, to lay aside all hindrances, and to attain
that clear insight which enables them to recognize the oneness of
the universe and to see innumerable Buddhas and Bodhisattvas.
There are stages in the degree of perfuming: adherents of the
Hinayana or Cravakas, solitary Buddhas, and novice Bodhisattvas
do not attain the state of non-particularization in unison with the
essence of suchness, but Buddhas win this eminence. At this
stage an end is put to the perfuming of ignorance, but the perfum-
ing of suchne.s works on for ever and ever. Suchness is the
effulgence of great wisdom, the illumination of the universe
(@harmadhatu), true knowledge, the mind pure in its nature,
eternal, calm, free, the womb of the Tathagata, where the essence
of Tathagataship dwells, or the body of the law (dharmakaya).
We have thus attained a more positive conception of suchness, but
Wwe are warned not to misunderstand the doctrine. The epithets
of the idea are possible because there is in truth one reality only,
so that there can he no question of particularizing or distinction
which is utterly inapplicable to suchness ; if it is said to be wisdom
or knowledge, we must not suppose it has any object; if it is
called universal illumination, we must not suppose there is any-
thing to illumine.

Here we have, it is clear, something comparable with the absolute
of the Vedanta, but at the same time there i much more reality
in the new conception, and for all practical purposes a fundament
ally novel mode of presenting the operation of the divine essence
is revealed. We have 1n the conception of tne activity ot suchness
as realized in the Bodhisattvas and Buddhas, unfolding itself in
order to induce all beings to bring their store of merit to maturity,
a much more effective version of the suggestion of the Katha
Upanisad? that the attainment of deliverance is due to the grace

1ii. 20, Qvet., Up. iii. 20 Taitt. Ar. x. 10. 1; Qldenberg, LUAB., pp.
245, 273 1. ; Suzuki's trs., pp. 62, 70
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of the Lord; the absolute itself is ever co-operating' with the
individual to Secure him attainment of itself hoth directly and
through the means of others.

2. Cosmic and Individual Consciousness

In the formin which it has deeply influenced Chinese and
Japanege thought the doctrine of the Yogicara or Vijﬁnnavild:‘l
8 formal view of consciousness in its development which is
far more Positive than negative. We may regard the receptacle
CoUSCiousness ag the foundation both of the external and the
fntel'nal world ; it is the essence or energy that lies behind
Inanimgte Dature, the life that strives upwards in the "Ggetat.’l"
World ; in thig aspect it is the form or essence of the matel:lal
world, 1pe next higher stage is that in which it attains sensation
and Perception, and distinguishes objects,  power possessod by
ANimals anq ey, ; thus one phase of the underlying unity becomes
aw.are of another, one current of another current in the stream of
€Ing.  The Power of gensation and perception develops; by
tention, oMparison, and association of impressions there arises
t Ought ang ideation, found only in the highser animals #nd man,
while finally the highest order of sentient beings develops self-
cOnsciousness op reflection.
. this may 14 regarded us the cosmic evolution of consciousness;
2 the indivigyy) the process is traced from the receptacle con-
s?xousness in the following mode, The receptacle consciousnoss
.gw'?S. rife to the corresponding receptacle consciousness of the
n dividua], g well a3 to the gense organs and sense objects. Then
develops—from the influence of past impressions—the infected cr
defiled ming Wif"?a'manGS), which distinguishes subject and object ;
fecundateq by the Teceptacle consciousness, it becomes aware of &
world ag external, anq confers op it mental determinations of form
and shape, Then develops mind or normal consciousness {(mano-
vijiiana), which discriminates hetween the various phenoment,
' CR Me Znki i Vil 3
s, T e s, . 146 8, S, M.

. . N . o3
thr: Vigistadvaita school of Vedanta, while when the evelution i regarde:
as illusory i ig parallel to the Vivartavads,
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and it, fecundated by the receptacle consciousness, develops the
conception of like and dislike, associating it with other matters as
cause and effect, &c. Then come the five forms of consciousness
corresponding to the sense organs, visual, oral, nasal, taste, and
tOEIch consciousness, which, fecundated by the receptacle con-
SClousness, give the presentation of the world of experience. The
Interaction of the whole body of these factors is necessary for the
knowledge of the world ; without, for instance, sight consciousness
there could be no vision of colour, but mind is necessary for the
discrimination of phenomena ; without the infected mind one
could not disecriminate form or size, and without the receptacle
consciousness neither the individual nor the world would exist.
Or, in the terminology of causation, mind is the cause proper
(hetu), infected mind and the receptacle consciousness the conditions
(pratyaya), and the experienced world the fruit. The ordinary
mind sees in the infected mind the final reality ; Bodhisattvas
Yecognize beneath it the receptacle consciousness as its prius.

3. Nirvana as the Absolute

With the development of the positive side of the Mahayina
there appears inevitably a certain change in the sense attributed to
Nirvina.! In the Vijiianamatracastra four forms of Nirvana are
distinguished. The first aspect is that in which Nirvana is
equivalent to the body of the law (dkarmakaya) ; it is thus possible
to view it in two aspects; in the one it is the absolute wholly
simple, above all determinations of any empirical kind; in the
other it is the reality which underlies the whole of existence, and
in this sense, as a commentator on the Castra says, it is present
in every man in whatever stage of mental development. The
Second form is Nirvana with residue (upadhi-cesa) which denotes
the state achieved in life by the man who achieves complete
enlightenment, but who still continues to work out his accumu-
lated action. On death the result is Nirvana without residue
(anupadni-esa)? The fourth form of Nirvana is that without

! See Suzuki, MB. ch. xiii.
2 MSA. iii. 4; MKV., p. 519 (xxv. 1\,

2593 R
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basis or stay (apratisthita),' which is the state superior to that of the
Qravakas and the solitary Buddhas; in it the adept rises superior
to. the ideas of transmigration (swiisara) and Nirvina itself. He
lays aside the idea of contenting himself with the Nirvina of the
(;l:avaka and determines to deliver his fellow crectnres from all

misery and bring them to final emancipation and supreme bliss.
There are in fact in the Mahiayana two strains of thought
regarding Nirvina. The negativism of Nagirjuna asserts that it is
not created, not liahle to destruction, not ecternal, not passing
Away, not acquired, not wanting, and leaves it therefore in the same
condition of negativism as anything else, so that it can be asserted
to be thg same as Samsara, since hoth are purely negative in
z}:zrlcter,’ and two negations can he identified. But the doctrine
Vimalikgitv'en 8 ncsztlve a.spec.t, :}nd this is clearly seen in the
deuwmentz »Sf"ulra. in which .msnght is said to grow amid the
the wato, o ' passion and sm,. even as the lotus grows in
nir. as:i(;::n:e, .as thf) seed spm’ngs up in muddy soil, not in the
vitally oupe t1ssdmte]hg¢smce; .I‘Iu'\":'u_m is Saimsara ; the two are
through Life ¢ et ] and t}ne_ ntfamment of Nirvina must he in and
Hence in :&::‘ lIt aDnlhl]fltion or abstention from its activities.
character of o l:gadsdl Jl[flhayan'asauqmriqrah(wd.clwv we have the
deflemont apy 1ddha mc]udn'lg superiority to attachment and
depraved s 1’ yet connected with the passions of mankind, since
1t 1 Wl'Ongo,u\;a?:b?nz? rescued. by the com.passion of the .Bud-dha.
of existency alone op 1] 1 ixpl:‘uns, to 'see either the tmnsntorm?ss
of suchness g implic;tG' eternity of Nirvana ; f‘rom the standpoint

The advantage oy th'S:ons of bot!l are essent-.lally con'nected.
rolease as insoourap] it metaphysixcal conf:eptlon of existence and
sound foundation oy z’v}]c.ollmected is tha!: it affords a model.'atelv
tion and compassioy, o t]lxc 1 to hage the l.mportance both of intui-
tion destroys epostro the process of att:u'nment of the end  Intui-
mtution destroyg thle atotug:t, compassion encourages ultru'ism;
minds, compassion uproo:Z ;Illlent's to self inherent in ordinary
Cravakas and solit e l.nfe]lectual atta.chmeut. ?f the
ary Buddhas which lead to seeking annihilation
! Lévi, MSA. i, *21, 27, n. 4.

2 f
Cf. ¢, Pp. 325 f. (s courtesans) ; Ratnolkadhdrani, ., pp. 530 ff
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in Nirvana ; by virtue of intuition Nirvana in its transcendental
sense is not rejected, by virtue of compassion existence with its
round is not rejected ; by virtue of insight the truth of Buddhism
is attained, by virtue of compassion other heings are made ripe for
its attainment also. It is not difficult hence to rise to a more
complete conception of Nirvana as the absolute and to insist on
the importance of compassion as bringing about the realization of
that absolute which is the triie Nirviina.

4. The rre-emivencs oy the Maldayana

It is now possible to understand the claims of pre-eminence over
the Hrnaydna insisted upon for the Mahiyana by hoth Asaniga and
and Vasubandhu. In the Makayanasaimparigrahacastra Asahga
enumerates seven points in which his school surpasses the
Crivakas.! The Mahiayiina is comprehensive ; whatever has been
taught by Buddhas, not by Qikyamuni in one life alone is
accepted ; nay more, as we have seen, whatever is well said is to
be deeined the word of a Buddha. Secondly, the Mahayzna aims
at general salvation, not at individual release, thus excelling in
love for all created things. Thirdly, the Mahayina is intellectually
wider in range than the Hinayana ; the latter denies the reality
of the self, the former goes so far as to deny all phenomenal
reality whatever. Fourthly, the Mahayana inculcates spiritual
energy ; to seek swift release for oneself is not its aim as it is that
of the Cravaka. TFifthly, the Mahayana is skilled in the manifold
means («pdyae)® to lead men to salvation ; it is unwearied in their
varied application. Moreover, it leads to a far higher ideal; the
adept aims to become, not a mere saint, but a Buddha in his
complete perfection. Lastly, when an adept becomes a Buddha.
he has the infinite power of manifesting himself throughout the
universe in a body of bliss.

A different presentation of the important aspects of Mahayiinism
is given in another treatise which is specially concerned with the
spect of the Mahayana represented by Asinga and his brother.

! Sec Suzuki, MB. ch. ii.

* The Upayakaugalya Siitra is cited in €., pp. 66, 165. 167, 165 on committing
even sin to save beings

R 2
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Ten points here are given. The first is the conception of the
receptacla consciousness and its relation to the mind as defiled by
ignorance. The second is the threefold classification of knowledge
and degrees of reality. Thirdly, comes the idealistic conception of
the world, underlying which is the further recognition of even
this as the product of ignorance and illusion. Fourthly, the
school inculcates the practice of the six perfections of generosity,
not clinging to worldly goods ; of non-violation of moral precepts ;
of not feeling dejected in the face of evilg (ksanti); of not being
indolent in well doing (virya); of practising meditation and con-
centration (sumadhi); and of intuition (prajiia), recognizing only
the existence of an ideal world. Fifthly, the school has the scheme
of ten stages of spiritual progression. Sixthly, it practises a morality
which is spiritual, not merely physical or literal; the Crivaka
follows the letter, not the spirit, and for a selfish end; the
Bodhisattva will violate the letter to save the souls of others.
Seventhly, the Bodhisattva aims at conformity with the essence of
suchness and the body of the law.! Eighthly, his insight is free
from non-particularism (ananartha); he is not deceived either by
Sarnsara or Nirvana, but reaches the absolute, as the abode of non-
particularization. Ninthly, he realizes that Nirvana which is
without stay ; that is, he does not end his existence, but takes part
in the life of the world, without, however, even being defiled by
that life. Lastly, the school has the sublime doctrine of the body
of the law as well as of the other two bodies of the Buddha

5. Vedanta and Mahayana

The appearance of a tendency to recognize an absolute in the
Mehayanagraddhotpada has been naturally enough attributed, on
the theory that the author of that treatise is Agvaghosa, to the
Brahmaniecal training of that accomplished poet. In any case the
parallel between Vedantic absolutism and Mahayana tenets is
striking and undeniable. In the Vijiianavada we have definitely
the conception of void intellect as the final reality, and, though
the Vedantic absolute is being, thought, and bliss, we are aware

! A different account seems to bo given i 1 872 where
Samaédhi is the excellence. given in Musion, v. (1904) whe
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that thought here has no object and is therefore, if intelligible in
any sense, nothing essentially different from the void intellect of
the Vijianavada. The bliss of such a void intellect is too mysterious
a matter to inquire into, and its existence is clearly on a par with
the existence of the void intellect of the Vijiiainavada.

The similarity of result, however, does not necessarily mean
borrowing on either side, for parallel developments of different
initial conceptions, one of absolute reality, one of absolute nothing-
ness, might lead to results not dissimilar, and it is, of course, true
that there is a vital difference between the two doctrines. The
truth of convention or appearance (vaiyavaharika) of Cainkara is
certainly false from the point of view of absolute truth, but it rests
on a reality, for illusion (mayd) is, and the magician who causes it
is a Lord, while Nagarjuna’s truth of obscurity is utterly unreal,
like the horn of a hare or the son of a barren woman.!

It is, however, of importance that the later supporters of the
doctrine of duality, adherents of the Samkhya as well as of
Vigistadvaita Vedanta, do not hesitate to pronounce judgement
against the monist Vedanta by accusing it of being nothing but
Vijiianavada Buddbism concealed ; in this Puranic evidence concurs
with Vijiianabhiksu, and the earlier testimony of Yamunacirya,
spiritual grandfather of Ramanuja, so that the accusation was
evidently current shortly after (Janikara had established the
orthodoxy of the Mayaviada.® On the other hand, it is obvious
that the Baddhists themselves were aware of the approximation
of the Vijiianavada in some of its aspects to the Vedanta ; we have
in the Lankavat@ra® a direct challenge of the similarity of the
doctrine of the Tathagatagarbha and the Vedanta self, though the
Buddha repudiates the charge of plagiarism by insisting that his
teaching is merely ad populum. Again in the Quklavidar;anabhimi
it is shown that a famous Buddha’s uttarance: ‘This threefold
vorld is only thought’, is equivalent to the doctrine of the
Upanisads: *Verily all this universe is Brahman.” Similarly,

1 See Poussin, JRAS, 1910, pp. 129 f.; Jacobi, JAOS. xxxiii. 61 fI.;

sukhtankar, VOJ. xxii. 136 ft.
3 Samkhyapravacanabhdsye, i. 22 ; Padma Puwrana, Bodl. Cat. i. 14 ; Siddhilraya,

p. 19; ¢rivhdsye, ii. 27.
3 pp. 80 f. 4 JRAS. 1908, p. 889 ; Chandogya Upanisad, iii. 14.
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a verse in the Pitaputriyasamhita (elsewhere attributed to
Varsaganya’s Sustitantra):! “ The real nature of things does not
fall within sight, and what is visible is absolutely void and illusion,’
Is identical in semse with the doctrine of the Brhadarapyaka
Upanisad,

There is, however, clear evidence of a direct influence of
Budadhist conceptions on Gaudapida whose Karikas certainly are
of importance in the development of the Vedanta, and who passes
for the spiritual grandfather of Cankara.? T e origin of plural
ity is explained by the simile of the firebrand, whose point
Waved in a circle produces the appearance of fiery lines without
fhe addition of anything to the brand itself ; so, too, the conclusion
18, the many Phenomena of the world are merely vibrations of the
one consciousness, and this consciousness, we find, is without
distinetion of subject, object or knowledge, and thus is hardly
other thall the Vijiianavada absolute. . The simile is Buddhist;
the Zankavatarg® apq the Abhidharmalkoqavyakhya, Vijianavada
and Sautrantika sources, apply it to show the nothingness of things;
c]ot'h 1s not real hecause the grasping of it depends on the grasping
of its parts as ip the case of the firebrand circle. The whole
congent is also Buddhist in tone ; birth and destruction ave hotly
demedi the cause cannot e identical with or different from the
effect Since neither heing nor not-heing nor being and not-being
ean exist, and so causation js impossible. In absolute truth there
is nci destruction or birth, no bound, no accomplishing release, no
Seek'lng release, and no release. From a magic seed is born a
Maglc sprout and there is no permanence, just as from void things
.\'Old th‘mgs éver arise without abiding substance. Things come
into b'emg neither by themselves, nor by another, nor by both, nor
by neither.! Thege and numerous other phrases are conclusive of

1 Garbe, Samkhya-Philosoph;

2 : sophie, p. 76.
lglo\Vallelsgg,l gcr (iltere Vcda;z[“ (Heidelberg, ]910), PP 24 ﬂ‘.; cf. JRAS.
Gaud m:'] befort Walleser (pp. 16 ff.) gives substantial grounds for placing
'I‘l'ild 113:;‘((121 Set,;):ze Iﬁluva]vweka (before A. D, 600, and Gantiraksita (c. A. p, 730),
F : 'S the alleged relatj ip i i nows ijiiana-
V:_t.d”; JAOS xxsii 53 £ lLl'\thllS}llp imnlausible. He knows the Vijiiina

D 955 AKV. (Paris MS.) f. 2670, Cf. Maite. Up. vi. 21; Wassilief
(Bouddhisme, p. 284) gives it as illustrating the illusion of simultancity
of consciousness from swiftness of motion.

40l 3825 iv, 59; 7; 22,



BUDDHISM AND THE VEDANTA 263

close relationship, and if Gaudapada' and his commentator—
whose identity with Caiikara need not he assumed *—deny that the
Buddha taught as finally real that knowledge without duality
which has no distinction of knower, known and knowledge, the
fact goes flatly in the face of all Buddhist evidence. Gaudapada
in fact borrows without wishing to admit his debt in full. But
in a sense he had, of course, the right as an Aupanigada in his
Karikas, whatever his carlier faith, to borrow ; the Mahayana in
its turn had doubtless drawn from the stream of Aupanisada
tradition in its conception of the final reality of the world.

The attitude of Cankarais interesting, as he expounds with much
clearness the Vijianavada position, in opposition to the realistic doc-
trines of the Sarvastivadins, whether Vaibhasikas or Sautrantikas,
and explains fully his own objections to the Vijiianavada.® The
Vijiidnavada maintains the sole existence of the threefold process
of knowledge, which may he analysed as apparent subject, object,
and consciousness or knowledge. The existence of external things
is denied on the score of impossibility ; they must either be atoms
or aggregates of atoms; if tho former they are incomprehensible
on the score of minuteness; if aggregates, they must either be
different from the atoms, which is a contradiction in terms, or
they must be non-different, in which case they cannot produce
impressions of gross non-atomic bodies. Moreover, our cognitions
constantly differ in content; this is impossible unless they take
the form of the objects, and, if this is so, it is needless to assume
external things. Further, we are always conscious simultaneously
of the act and the object of knowledge which proves identity, since
plse we could at one time know the object, at another know
conscionsness. Again, we have the fact of dream consciousness

Liv, 99.

* Cf. Doussen, Sechzig Upanishads, p. 478, n. 1. ]

3 On BS, ii. 2, 28 ff. For Nyaya criticism cf. Jacobi, JAOS. xxxi. 9 fl. ;
Keith, JRAS. 1914, p. 1090 ; ILA., pp. 22 f., 99 f., 208 ff. ; NM., pp. 636 f.,
548 f.; for Mimansd, Keith, KM. pp. 46 ff. For a formal examination from
a Kantian standpoint see Walleser, Dor dltere Vedanta, pp. 40 ff. For
Ramianuja’s critique, see Cribhasye, ii. 2. 27, Of the original sense of the
Sitra it'is difficult to be certain; cf. JAOS. xxxi. 13 fI.; V. S. Ghate, Le

Vedante, pp, 44 f. For Siuikhya criticism sce Aniruddha on SS. i. 42 f.;
in v. 77-9 it is shown that on cither Madbyamaka or Vijhanavida prmclples
liberation is inconceivable ; in v. 91-3 the cxistenee of genus is defended.
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without external things, whence we deduce that all consciousness
exists without such things; the variety of our experience is
explained by the presence in our consciousness of the impressions
of ideas, the stream of ideas and impressions continuing unbroken
for ever, and excluding any need of external reality.

The Vedanta reply is that the analysis given is artificial ; in
our perception of external reality we have the consciousness and
the object as two distinet and irreducible psychological elements.
Th.is is in effect admitted by the Vijiianavida which admits that
objects appear as if external (bahyavat), an expression which is
explicable only hecause those who useit at thebottom of their hearts
recognize the existence of that which is external. It is useless to
urge that the expression is justified, hecause external things are
Impossible : possibility must be judged on the basis of the operation
of th? means of correct knowledge, and not made to depend on
° priore ratiocination. Possible is whatever is apprehended by
Percep"tlon or other means of cognition, and external things are
Zﬁentxally 50 apprehended, a fact which outweighs the sophistical
o; 011;:11 . O.f difference or non-difference from atoms. Examination
GXtSmZ?pzl;'n l‘evea!s tha:t the idea is the means of knowing the
sciousness Ja‘:i; Which dlctat.es its shape ; the distinction of con-
the perception external l'eah‘ty can be made clear, if we consider
in conscioy and recollection of a jar, where there is chaqge

S0ess with permanence of object, or the successive
o different objects, when consciousness remains

in principle the sam e . . .
More fun damentgfl’ but its distinctive attributes differ.

char ! Still i3 the onslaught on the momentary
to tl?:til‘;;;g;:g;is; thlﬁs doctrine, if logically followed out, is fatal
individuals, to tl::a of ldeaE!, to the differentiation of classes and
mind, to t’he doctc‘onceptmn of the leaving of impressions on the
existence and nonfm? of the confusion owing to nescience'Of
of bondage and ‘GXIStence’ and consequently to the doctrine
e : lele.ase’ for all these matters depend on the
:;)loss{lb.lhty of comparigoy, of ideas. which is inconceivable unless
.dlele I1s a I?ex:nmnent ](nowjng subject and not merely momentary
1deas. It 1s‘1dle to seek to eyqge this result by holding that the
idea knows itself, as a lamp illuminates itself. But this is false;

consciousness of tw
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nothing can act on itself, the lamp cannot manifest itself save witl
the concurrence of the eye; the idea must be known by the self.
Nor is there any regress ad infinitum here ; the self is self revealed,
not the object of an idea, and is not an idea.

The argument from the nature of dreams or illusions is effectively
refuted by insisting, first, that dreams and illusions are shown
to be different from waking consciousness because their objects are
negated by that consciousness, while waking consciousness has
objects which are not negated by any other state. Secondly, dream
consciousness is founded on remembrance as opposed to immediate
consciousness and the distinction between the two is felt by all to
be based on the absence and presence of the object respectively.
To argue that waking consciousness is false, because it resembles
dream consciousness, is as absurd as to argue that water is hot,
hecause it shares attributes with fire or vice versa.!

The attempt to deduce the external world from mental impres-
sions is also refuted. It involves an idle regressus ad infinitum in
order to avoid the normal admission that impressions are derived
from external things. Moreover, it is impossible for any impres-
sion to be left when there is no permanent substratum like a self
on which the impression is to be recorded. If the receptaclo
intellect (alayavijiana) is put forward as the substratum, then the
Buddhist either contradicts the doctrine of momentariness and
supplies a quasi-self, or, if he maintains momentariness of this
intellect also, his position is impossible ; remembrance, recognition,
and so on require some permanent reality. Recognition of ‘ this’ as
similar to ‘that’ cannot be made without the presence of a self
which can remember and compare ; recognition of a thing as the
same attests also the permanence of the object, and is illustrated
completely by the recognition of the permanence of the self on
which no one is mistaken.? The Vijiiinavida, therefore, is no
more tenable than the view of the realists which fails utterly to
account for the existence of the aggregates making up the self,
which advances a theory of causation absurd on account of the
parallel theory of momentariness, and which asserts the origin of

! On BS. ii. 2. 29, 2 On BS, ii. 2. 30, 31.
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existence irom non-existence, while at the same time it noids thul
a)) mental complexes are derived from the four psychical aggregates
and material complexes from the atoms. The Madhyamaka
doctrine fares even worse, being dismissed contemptuously on

the ground that its tenet of vacuity is contradicted by every means
of knowledge.!

! On BS. ii. 2. 32. Ramianuja (ii. 2, 30) points out that nothingness is

merely a form of existence, and that its proof involves the existence of tha
proof, and contradicts the result,



CHAPTER XVl

THE BUDDHIST TRIKAYA

1 The Dharmakaya, Body of the Law

THE doctrine of the three bodies of a Buddha' is specifically a
possession of the Mahayana, but it is not without precursors in
the earlier history of Buddhism, and it is the special distinction of
the Mahayaina to have converted a doctrine merely theological into
an ontological and cosmogonical speculation. In various aspects
the theory is found both in the Madhyamaka, the Vijiianavada,
and the Dahayanaraddhotpada ; it is modified slightly to meet
the metaphysical aspects of each theory, but these changes are
slight, nor is it always.possible to say precisely what view in
detail was held by the schools.

We find already in the Hinayana the conception of the dis-
tinction hetween the mere physical body of the Buddha which
passes away, and the body of the law, which is the doctrine taught
by him, to be realized by each man for himself. Later we find the
idea that the material body of the Buddha is his body, while the
law is the soul.? The law, however, which is the true nature of
the Buddha, is true knowledge or the insight or intuition (prajid)
which is attained by a Buddha. The body of the law, therefore,
can he equated with enlightenment (bodhi),> or with release
(nircana). But for the Madhyamaka release, enlightenment, and
the body of the law are ultimately no more or less than the
highest and only true reality, the void, which lies underneath
every phenomenal thing. For the Vijianavada in the same way

1 Poussing JRAS. 1906, pp. 943 1. : Kern, 2 o, vii. (1906, 46 ff,;
Wassilicft, Dowddhisme, p. 127; Rockhill, 1:itha, pp. 200 fl. Sec alsc
Poussing Muscorn, 1913, pp. 257 Y.

* Diryavadine, pp. 19 £, Sce DN, iii. 84 Geiger, PD., » 78

Y PP, pp. 94, 462 ; BCAP, ix. 38.
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the body of the law as highest reality is the void intt?lligence,
whose infection (swiklega) results in the process of birth and
death, while its purification brings about Nirvana or its restora-
tion to its primitive transparence.

At the same time the body of the law must be considered, not
merely abstractly, but also in its relation to the world ?f
Phenomena. The schools are agreed that the only truth is
Nirvana or Buddhahood or cessation or purification of thought;
that such purification is impossible, if infection or defilement is
real ; and that every individual being is only illusion ; hence it
follows that the body of the law is the true reality of everything.

T, a8 it is defined in a verse! possibly by Nagarjuna, it is neithe
one nor multiple, it supports the great bhlessing of salvation fo
oneself and for others, it neither exists nor does not exist, it is
homogeneous like the ether, its nature is unmanifested, it is
undefiled, unchanging, blessed, unique in its kind, diffused,
tl‘a.nscendant’ and to be known by every one in himself. It is
nelth?r one, since it pervades everything, nor multiple, since it
ll')eTams identical with itself. This appertains to every Buddha,
l: at th? fame time each Buddha is asserted to have a Dharma-

aya of hig 0Wn, and receives g special denomination in this aspect;

jmftz‘).bha, for instance, is named thus as Dharmakaya, but
m}!;ayus as Sambho

gakaya, body of enjoyment. In the case of

»* Who ig essentially an embodiment of wisdom, the term
owledge (5

The Dharm T Ranalaya) appears in lieu of body of the law.
suchness of b"‘_dya has an equivalent in suchness (fathatd) or
Primitive non_zl.;;g’ a .tel‘.m which in some aspects stresses the
analogies wit] ' t}‘:l'entlatxon of reality, and has, therefore, so far,
equated with t;'l ¢ matter of the Samkhya. " It also may'be
is primarily in: V\tro mb of the Tathagata (tathagata-garbha), which
sourco of eyer }“dl.m} or truc.e knowledge, and, derivatively, the
identified i y In lv1duf;1 being,? Further, though it cannot be

ed with, it underlies the store of phenomena (@harma-dhatu,

1 q .

® Un the

Lafik. p?lisrg?osed Chinese origin of this person, see Eliot, HB. ii. 19,
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-1a¢i), the collection of unconscious mental elements, which are
liable to be perceived as sound. or matter, or happiness.!

2. The Sambhogakaya, Body of Bliss

The conception of a body of bliss, the state in which a Buddha
enjoys his merits as a Bodhisattva, is not known to the Pali
Canon, although it is apperently in error attributed to the
Sautrantikas,® and it can hardly be doubted that those who
worshipped the relics and symbols of the Buddha conceived of
him rather asa living deity than a dead saint, powerless to aid,
whose cult was merely one of commemoration, not of prayer and
adoration. In the view, further, that a Tathagata can live, if he
please, a cosmic age, there is present in germ the conception of
such a body as is accepted by the Mahayina. Each Buddha in
his heaven is conceived as possessing a body of ineffable brilliance,
and the Bodhisattvas who are his officers are also clad in glory,
though the term body of bliss s not assigned to their forms;
Avalokita in special has a peculiarly splendid body of glory ; in the
pores of his skin there are worlds with hosts of meditating or
praising saints, a conception reminiscent of the famous apparition
of Krsna to Arjuna in a shape in which is lodged the whole
universe.® It is manifested in the assembly of Bodhisattvas for
their delight; it is visible and manifested, though it is made of,
or by, mind ; its manifestation is above the three worlds of desire,
matter, and non-matter, and is inexplicable (acintya), and it
constantly emits the sublime sound of the good law, while it
bears the thirty-two characteristic marks of the Buddha.

The relation of this body of bliss to the body of the law is
explained by Candrakirti+ who holds that equipment of knowledge
(jidna-sambhara), leads to the attainment of the body consisting of
the law, whose characteristic is no birth, while equipment of merit
(pupya-sambhara) results in a body of bliss, marvellous, inexplic-
able, and multiform, a reference perhaps to its power to appear

! Nagiivjuna's Scamateddega j JRAS. 1906, p. 954, n. 8. ,

2 Wassilieft, Bouddhisme, p. 286 (cited to this effeet in JRAS. 1D, p. 938,
n. 3) suvs the contrary.

¥ Karandavyiiha in Burnouf, Intr., p. 224 ; Bhagavadgifi, xi.

¢ MA, iii. 12,

17
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under many forms or imagiaary bodies. As merit is essentially
the lot of Bodhisattvas, it is natural that they should have similar
bodies. But a real difficulty arises as to the body of bliss of a
Buddha who has attained enlightenment, and the body of the law,
for Candrakirti appears to hold that none the less his body of bliss
endures. This also agrees with the general picture of relations in
the literature ; Amitabha has attained enlightenment ; ‘yet there
exists in Sukhavatr his immaterial, yet visible, image, and so wit.h
Qakyamuni himself according to the Suddharmapundarita. It is
possible to explain the apparent discrepancy on strictly Mahiyina
Principles ; granted that his body of bliss becomes nothing for a
Buddha, still his store of merit is available for others, and so
presents to Bodhisattvas and to men respectively a body of bliss
or magic body for their edifieation. Or perhaps we need not press
the helief that on enlightenment the Buddha censes interest in
mundane things ; he is freed from Nirvina and from transmigra-
tion,! that is, he can be active and conscious, while yet his activity
does not defile him, since he is above becoming. Though he has
by wisdom attained Nirvana, yet through compassion he may
continue in his body of bliss for ever in the world of becoming.
A further refinement of the doctrine conceives apparently of the
bodies of bliss of the Buddhas uniting to form one marvellous

appearance in the abode of the gods, Akanisthas, which takes the

place of th.e innumerable paradises of the older view.®
_ Ontologically the Vijiianavadahas a simple place for the concep-
tion of body of blisg,

In acen . with the Tantrika conception of
the hody of bliss as ap emanation from the hody of the law,” it
hol‘ds that from intelligence (vijiiana), pure, immaculate, and
quiescent or void, that g, the body of the law, springs mind,
which, when infected o defiled (Ilista), originates the whole
complex of thought which constitutes the world. The body of
bliss is parallel with the undefiled mind, or from another poin

of view the intellect, in so far as it is individualized as Buddha ot
Bodhisattva,

1 ¢, p. 322 2 Waddell, Lamaism, p. 86.
3 Comin. on Namasamgiti, 79,
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3. The Nirmanakaya, Magic Body

Even in the Hinayana we have from the lips of the Buddha
himself an assertion of his power of leaving the assembly in which
he preaches dubious as to his identity, and the Kathavatthu
records the docetic.heresy of the Vetulyakas who held that the
Buddha remained in the Tusita heaven, and merely a phantom
appeared on earth. The idea is not known to the Mahavastu, but
it occurs repeatedly in the Mahayana Sutras, with the substitution
of some other abode of the real Buddha in lieu of the Tusita
heaven, the Vulture peak in the Saddharmapundarika, the Sukha-
vatl paradise in the Vynhas and Amitayuh-satras. From ti_ae
immemorial Qakyamuni or Amitibha or Vajrasattva has been
emancipated, not first at Gaya, but he repeatedly appears in a
magic form in the world, to lead an apparent life, teach the law,
and be extinet.! A development of this conception is the five
Manusgi-Buddhas corresponding to five Jinas or so-called Dhyani-
Buddhas in the mythology ; the former are essentially artificial,
the latter true Buddhas. Both Buddhas and Bodhisattvas may
transform themselves thus, but the Bodhisattva Avalokitegvara
is par excellence the transformer of hHimself into the most varied
shapes in his eagerness to succour men, and to fulfil his vow to
secure the release of all beings. The shapes which may be
assumed are not limited to Buddha appearances, though these are
usual in the case of Buddhas, but any form may be chosen which
serves the end aimed at.

Beside this conception, which is frequent and orthodox, there
appears an analogous idea ; on attaining enlightenment a Buddha
is endowed with a body of bliss, and his old body disappears ; but
out of pity for the world he causes a magic body to survive so
that men may see it and enclose its bones in a relic shrine,
ignorant of the fact that the bones have no reality.?

Ontologically, the conception is fully employed in the BMaki-
yinacraddhotpada, where suchness as the absolute is conceived as
the void and radiant intellect, which under the influence of

V Saddhuarmapundarika ; SBE. XXL xxv.  * Wassiliefl, Bouddhisme, p. 127,
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ignorance loses its clearness in some degree, and originates
action intellect (karma-vijiana), which evolves by thinking the
bliss and enjoyment bodies. Further, by virtue or previous
impressions (vasana), intellect develops into the state of dis-
criminating particulars (vastuprativikalpa), in which it creates for
itself the whole material world and the ~vorld of desire. Ordinary
men, Gravakas, and solitary Buddhas thus generate inumerable
n.mgic bodies. The same power of creation is seen in the imagina-
tion which creates a real self, pleasant and unpleasant things,
the great gods. Such people have no true idea of a Buddha ; they
hav.(? nof: mastered the truth of existence and non-existence ; they
believe in a human Buddha and his Nirvana, which they desire
for .themselvee;. The Bodhisattvas on the contrary appreciate
reality ; they are aware of their substantial identity with the body
of the.la.w, but they have not realized it as they are still conscious
of thel.l‘ identity. Though they are undefiled by the world, owing
to ﬂ.‘elr e.‘l‘ﬁpment of knowledge, they practise an equipment of
merit which results in an unreal but purifying activity.



CHAPTER XVII

THE DOCTRINE OF SALVATION, BODHISATTVAS,
AND BUDDHAS

1. The Problem of Salvation

TrE metaphysics of the Mahayana in the incoherence of iis
systems shows clearly enough the secondary interest attaching to
it in the eyes of the monks, whose main interest was concentrated
on the attainment of release; the Mahfyana no less than the
Hrmayana is concerned vitally with this practical end, and its
philosophy is of value merely in so far as it helps men to attain
their aim.

Now the knowledge of the ultimate truth, whatever the system,
is not to be regarded as adequate to secure for man the release for
which he hopes. It is true that both Vijiianavada and Madhya-
maka assert that release is possible, despite the formidable or
insuperable difficulties which the metaphysics of either system
presents to such an event. But both realize far too clearly the sub-
stantial existence of the world of phenomena to be under the
impression that mere knowledge is always and in every case the
mode of attaining enlightenment. There is'a precise parallel be-
tween their view and that of the Vedanta ; at a definite stage in the
progress of the saint, there comes the period when the true know-
ledge is of decisive value in winning him release, but it is at the
due stage only that such a result can be achieved. The Vedantin
must not neglect the duties of the world in which he lives, or
ignore the devotion due to Brahmai; the Buddhist equally must
not think that mere knowledge of the void' dispenses him from
the practice of the noblest of virtues, that of charity. Granted that

! Or of the Brahman in the case of the Vedantin. Compare the Bhagavadyitd
doctrine of action ; Poussin, JA. 1903, ii. 885 ff. See ¢., p 117, citing the

Rathacitda Siitra.
2593 s
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it is true that in ultimate truth there is no distinction between
virtue and vicepbetween infection of thought and purification, the
vicious man so taught will pursue the way to destruetion, while
the good man will realize that all action is unreal, and will
continue to do good, but with absolute detachment and freedom
from desire of any kind.

The end, it is true, is the destruction of the illusion which veils
the absolute void, or the void intellect, but it is impossible to deal
with the illusion by the simple process of denying its reality.
If there is no reality in consciousness, as the Madhyamaka asserts,
honetheless we must face the necessity of removing the illusion
of reality, and the problem therefore is not seriously altered or
simplified.! We must lay aside our knowledge that experience
is false, because it is experience, and that all ideas on examination
Prove unreal because of the antinomies they contain, and pursue a
knowledge (dargana), inferior indeed but indispensable, which will
take account of the facts of experience, and find a path or vehicle
OT means to attain to the deliverance which is desired.

In a concrete form the problem may be posed as the method of
reversing the chain of causation, and thus terminating the constant
Stream of lives, In the Hinayana the process, as we have seen,
18 ifimple enough in its operation. Each intellectual series or
fndlvidual stands by himself as a causal sequer.ce; there is no room
In the conception for either the intervention of a deity, for freedom
of will, or for human solidarity. It is the great achievement of the

“h.nyima that it has succeeded without too great violence to
eal‘.her ideas in finding a place hoth for human freedom and for
Solidarity among men and beings of higher order of merit. The
method to attain such an end yas presented by the floating
character of the distinction between relative truth and imaginary
k'_lo“'ledge; either was, from the point of view of absolute truth,
WlthOl.xt validity, and the houndary line between the two classes
;wz]s difficult to draw, affording the Mahayana the opportunity to
© e.ﬁne the conception of truth and advance to the rank of relative
reality matters once relegated to the position of mere imagination.

Tt accord with the Hinayana, the Mahayana holds that the mode

1 BCA. ix. 4 fI.
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of stopping the activity of the chain of causation demands
essentially the co-operation of intuition (prajiia) and merit ( puypya).
Intuition, viewed as the cause of release, involves study, reflection,
meditation, and the diverse forms of applications of active attention
(Sirly‘tg/-upastlz(ina) ;1 merit includes the inferior perfections of
morality, generosity, and patience, and with this are connected the
taking of refuge in the jewels, the Buddha, the law, and the order.
Strictly speaking, merit is a means, but intuition as cause and
merit are reciprocally means to each other, and their common aim
is the attainment of intuition as fruition—that is, illumination
(bodhi), the definite cessation of the activity of thought, or release.?

2. The Equipment of Knowledge

The essential cause of transmigration and bondage is the act
accomplished with belief in the self ; this delusion is the source of
false views, of passion ; it leads men to believe in the eternity or
the destruction of the self, to love it or hate it. It is, then,
essential to extirpate the delusion, to clear the mind of all the
desires in which the self finds pleasure, and to realize the nothing-
ness of all phenomena. But the task is a difficult one, for to
achieve it directly involves an antinomy. The Vedantin may
desire release directly without injury, and may declare his identity
with the absolute, hecause he is a believer in reality. But the
Buddhist who seeks to be rid of the illusion of the self, or asserts
boldly that he is void, is falling into the fatal error of holding as
real, if not the self, at least the illusion of the self, and his action
is in effect egoistic. The desire for non-existence (vibhava-trsna)
leads directly into the fatal heresy of belief in existence.® The
Jinag have declared the vacuity as the remedy for all false views,
but those who falsely attach themselves to vacuity they have
declareq beyond redemption. What does not exist cannot be the
subject of a negation; to deny unreal appearances is really to

! See Mvy. 388 ; Dharmasamgrala, 44 ; G., ch. xiii, xiv for details.

> BCAP.ix. 1. The possibility of a sterile act is recognized in KV. xii. 2,

* Udana, iii. 10; Itivuttaka, 49 ; AN. i. 83, ii. 11; MKV., p. 531; xxv. 10;
BCAP, iy, 38 ; Subkasitasamgraha, JA. 1908, ii. 398; VP, i, 10; SN. v. 121;
MN. i, 65; DN. ii. 308, iii. 21 ; DS, § 1314; SBB. ii. 340, n. 1; Beckh,
Budinisinys, ii. 123. The sense is really clear.

s 2
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affirm them. Employed untimely, the idea of vacuity is no better
than poison; il is to practise negation, which is in essence
affirmation and involves the heresy of the doctrine of destruction,
an iden utterly repugnant to the schools, wwhich agree that, if the
illusion of the self really existed, it would be eternal.

The destruction of the idea of the self is, therefore, hardly to be
achieved by direct means; it must in some degree come about by
itself, as the result of far back causes, and a=the outcome of follow-
ing the methods laid down by ancient teachers. Meditation on the
Yoid is necessary, despite the danger of the method, for mere
Insistence on the void is even more evil than insistence cn
reality. Properly managed, like a magic rite duly accomplished,
lt. attains its end, for, after causing the idea of existence to
disappear, it ends with producing the disappearance of the idea of
Non-existence also. Just so a man who suffers from ophthalmia,
if he learns that there are no real hairs floating before his eyes,
ﬁl‘S:‘» conceives the idea of the non-existence of the hairs, but, acting
as lf: he saw none, finally comes to ignore even the illusion.
Similarly, meditation on non-existence leads on to further advance
c‘_llminating in the realization of the voidness of the void (ganyala-
§unyata), and the mind freed from the ideas of existence and non-
ex‘Stenfe will rest for ever in the absence of any content or
categ?rles. The essential aim is to repudiate cither affirmation or
Negation, or the combination of both or the denial of both ; this
18 as ever the true middle way of the Buddhist.!
thilz’::eth'eless, it must be recognized that even the attainmel.lt of

2y 18 not the absolute truth, for that is silence, unconscious-

;lless, neither .to be described in words nor to be comprehonded by

}‘OUght, Which is burned in seeking to penetrate it.2 The

absolute is beyond speech, beyond knowledge, even that of the

COmplei‘:ely equipped Buddha, but it reveals itself to the Arya, a

conception closely parallel to the doctrine of the revelation of the
absolute in the Vedanta,®

It is, however, fully realized in the Mahayana that, despite all

! BCA. ix. 32, 85, ix e . .
1; of. BOA. iy ’7? i BCAP. ix. 2; Mvy. 87 ; Dhwrmaswingaha, 41; MKV, P

* MKV, p.57; BCA. ix. 2, 3 BCAP. ix. 2; MKYV., p. 378 (with n. 2).
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elaboration of meditation, the attainment of the end is far more
difficult than is suggested in the Hinayana, where realization of the
truth is presented as something comparatively simple, often to be
achieved even in the present life. To attain a state of trance is
possible, but there is constant need for effort, since consciousness
is active, and even in unconscious ecstasy (asmiyjfii-samapatti) it is
apt to come into activity despite the utmost efforts of concentration
on vacuity.! Even if one asa god attains the heaven of unconscious-
ness, there comes a time of awakening, just as, though infinitely
more rapidly, the monk who attains trance must pass out of if.
In face of this fact it is necessary to remember the other side of the
Picture of life. Our actions, until final enlightenment is reached,
are ever active, compelling us to new births ; if, then, it is so hard
to attain full enlightenment, and if no action of our intelligence
can directly effect it, as we have seen, it is all the more incumbent
on us to practise morality, to aim at the production of the perfec-

tion of virtue, thus assuring ourselves of progressive happiness in

the course of our lives, and rendering more and more favourable

the change of release, if indeed we actually demand release, for the

Mahayana is conscious that the demand of the average man is not

for a mysterious and ineffable condition, but for the delights

of happier lives to come. The pursuit of virtue thus enters intoa

lew career of usefulness.

8. The Equipment of Merit

Merit lies in the abstention from evil, and the performance of
good. True, both good and evil are ultimately unreal, like release
and transmigration themselves,® but this consideration has no
validity for practice, since practice itself is unreal in the same
sense ; granted evil be unreal, still the doer fetters himself in
unreal chains and prolongs the misery of conscious existence
unreal as it is. Good action is also unreal, but to practise it ends
in aiding enlightenment. Experience shows, then, that to deal
with illusion we must accept illusion and combat it by itself, not

! BCA. ix. 49. For this state cf. Mvy. 68, 104; Dharmaswmgraha, 82;
MKV, p. 48. The Andhakas assert consciousness even of gods in it, KV. iii. 11 f.

. 2 See BCA. ix. 8 ff. : thought is an illusion, but one difficult to be rid of;
1t has produced the false Vijiiinavada belief (ix. 15 f£.) ; ix. 78,
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by the mere occasional introduction of recognition of its illusory
nature.

What is good, and what evil? The Mahiyina, as little as the
Hinayana, develops any theory of the nature of good or evil ; good
results, it is true, in a pleasant future existence, evil in misery, but
there is no attempt to work out the goodness or badness of acts on
the basis of their results; on the contrary, it is no doubt rather’
the truth that an action brings pleasure because it is good, not is
good because it brings pleasure, and we have the formal doctrine
that an act performed for the sake of pleasure in this life is
unmeritorious. But in general the view of Buddhism is that of
Popular morality ; a standard of morals is assumed as recognized,
and the Buddhist would be a fool indeed if he could not recognize
w.hat even a Candala understands.? But in detail the subject is
difficult ; we have seen the conflict of schools on the question

of th 4s R . . o . .
© position of volition in sin, and it is necessary that merit

should be relative to the end which is release.
the M

for t

ha But, fortunately,
ahays: . .
ahayana need not rely on reason to decide what is necessary,

\ he Buddha is an authority whose words will give the
lecessary

principlesfuldance to practice, or at any rate suggest the requisite
tollgisgse?izz’ t(;‘el_l, to avoid the sins forbidden by the Buddha,
(fa”latha) Cto b esn-.e, ha.tred, du'llness, and to attain calm
of such h‘;man seﬁ‘l){.l‘tlent n sElﬁ'?rmg,\ recognizing the brevity
show strength Ofucle“_ng » and valuing the opportunity afforded to
the self. Tt g w ]ﬁmctel' and recognition of the non-existence of
horrors of decom )e- to reflect on the misery of existence,‘the
are at best onl .llos,l-tlon, tl?e terrors of hell. True, these things

¥ relative reality, or even perhaps wholly imaginary

—the product of
a X i . . H v. T\
the wicked from e;;;e;sdmghtmale,‘ but such reflections will stay

whose final sy anguish, and strengthen even the adept
ccess is hinden imaginar rors,
are means, ineffeq ndered by imaginary terrors. They

tive in g} il v ot
fully accomplishing the;r‘ll;ls:i:)tsi redlity, but for all practical ends

But these
nmeg . . .
| Ans are essentially negative, and the Mahayana has
Poussin, JA .
2 BC, vii-’l‘.);.clr?of}’ i 105 ; AKV. (Paris MS.). £. 236 0.

Glokavarttia, p, 209. 3 Cf. ¢h. ii,§ 1.+ MKV, p. 50,
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'oom for positive action. Itis clear that neither intuition of vacuity
1or charity or compassion (karuipa) alone is sufficient to lead to
the abandonment of existence (satfva-tydaga); without compassion
vacuity is hard to comprehend ; without intuition compassion may
be carried too far by the force of passion. We have as emphatic
an assertion as in the Hinayana that intuition alone is not enough.’
It is obvious that there is difficulty in demanding action from those
aware of the vacuity of existence; the insensibility, the wooden
immobility,> of the monk of the Hinayana seems especially
appropriate to the adept of the Mahayana, but this logical conclusion
is not drawn. Instead, the resources of reason are used to
establish the propriety of compassion and its efficacy ; doubtless it
was not by reasoning that the importance of compassion was
arrived at ; that was demanded by the needs of the heart, and the
service rendered by reason was.the adaptation of the conception
to the system as a whole. Buddhist philosophy, like philosophy
generally, exists not to create fundamental beliefs but to defend
and explain them in systematic development. Nor pyschologically
is it difficult to understand the combination of beliefs in the minds
of Mahayanists; to believe in the self is certainly a hindrance to
love of one’s neighbour; to recognize the illusory character of all
phenomena is no bad motive for compassion for all creatures.

4. The Virtue of Generosity or Compassion

While insight by intense application of effort aims to eradicate
the idea of being and the conception of the self, whose manifesta-
tions are directly attacked by the practice of calm of spirit
(ramatha), generosity as a perfection (paramita) suppresses, by the
abandonment of self-interest which it assumes, the manifestation
of action and will ; action thus serves effectively to destroy action.

The giver must not give for any personal advantage; he must
practise what he is to realize in theory, the absence of difference
between himself and others: what distinction is there between
my pain and another’s? If one should be relieved, so should

1 ., pp. 165, 270; Pajicakiama, vi. 7; the doctrine is specially Tantric;
JA. 1903, ii. 412, n. 1; Subkdasilaswngralku, Muséon, v (1904), 250.
2 Hardy, Eastern Monachism, p. 312; BCA. v. 50 ff,
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that of another. He who loves himself must 1301; lo.ve h;;nseii;
to guard himself he must refrain from guarding himself. ot
must treat his neighbour precisely as himself.! VYe may Butpfhat
the idea by analogies ; the pain which affects a-h'mb is no b
of the hand, yet the hand moves to relieve the anured. mem :r:t
But a religious motive may have underlain the CODC(?pthH, and 1
is expressed frankly in Cantideva ;3 every sin committed by us 118
committed against the saints who suffer from it, and our only

method to recompense these blessed benefactors is to show kind-
ness to others.

But, whatever the orig

in of the sentiment, it can he recognized
only if accommodated to

the system, and, if this forbids ogoism,. it
equally forbids altruism, and sees no merit in the simple pltz
of the human heart for distress.* Altruism implies existence an

is therefore fatal ; there is no perfection, compassion, morality,
batience (Isanti), energy, concentration (samadhi), unless it be per-
meated by the essentig] intuition of nothingness ; otherwise these
virtues are bling and unavailing.> The gift, therefore, to be useful
musi 2e accompanied by the threefold purity—recognition of the

non-existence of the gift itself, of the giver, and of the recipient ;
it must be born of ¢

1 4 ¢ empassion, indeed, but also of vacuity.’ .There
18 obvious difficulty in gycp a prescription ; if there is no object to
receive the gift, how can there be any giving? The answer is that

the recipiont is imagineq (parikalpita) by an error which is admitted
in view of an eng to be

. obtained (karya-moka). The true fmd; of
course, 1s BUddhahood, exempt from all form of imagination, all
obscuration ; byt this ig impossible without abstention from all
phenomena on the part of the ming, This can be realized only by
a long course of perfection of intuition, and the origin of the course
lies in compassion, which gt first accepts the relative reality of the
existence of a suffering being, thep dwells on the suffering alone,
without accepting the eXistence of 5 sufferér, and finally has no

! BCA. viii. 90 ff. ; €., p. 857, 2 BOA. viii. 91,
8 BCA. vi. 119, 122,124 ; of, ;. 51, b4, 64 fr. ¢ BCA. iii. 22; v, 87.
6 PP, in BCAP, ix. 2.

5 BCAP. ix. 4; ., p. 271, &, of

love (smaiy), C. p. 212.
T BCA. ix. 76 with comm. Voiqy, (maitrt), G,

: €58 means much more than freedom from
lust, hate, and delusion (G. trs., p, 247, n, 9),
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object whatever. There are, we must admit, the two realms
of truth, absolute and relative ; the Buddha as intuition is well
aware that there is no reality in the world, but, when moved by
compassion, his love for the world is that of a father for his sick
child. In the Buddha there is no idea of existence, but his pity
is overflowing for beings troubled by the misery of life. There is
an object for compassion, in the shape of the empirical individual
composed of the aggregates (skandhas), even if that individual has
no absolute reality.

But what is the end to be obtained which justifies the imagina-
tion of an individual ? If there is no reality, how can any end be
pursued ? Is it not wirong tc seek an illusion, since ignorance is
essentially what must be laid aside to attain release? The answer
is that there are two kinds of illusion : that which leads to implica-
tion in transmigration is evil, but that which holds out as our end
the pursuit of the supreme truth with a view to save mankind is
a noble belief to be commended and cherished. This element of
seeking to assuage the sufferings of others robs the pursuit of
enlightenment of its apparent egoism; the supreme end is to
realize the vacuity of all things; but to attain this end it is
necessary to accept the illusion of the end: the absolute truth
must be approached through the realm of relativity.

The practical effect of the doctrine is to encourage the ideal
of compassion for all beings ; the taking of the vow not to attain
Buddhahood ! until all creatures have been delivered is the logical
outcome of the spirit of this reasoning ; the true Bodhisattva can-
not be delivered until all creatures are delivered, and egoism is
thus entirely annihilated. Such general compassion demands
great energy in giving, for which even study should be sacrificed.
But generosity has its own reward ; the Cravaka claims that his
meditation is the more rapid way of gaining release, but in truth
the Mahayinist attains enlightenment (bodZi) and Buddbahood
more rapidly by his practice of generosity ;° when he takes the
resolve to hecome a Buddha for the good of others, all his thoughts
are dominated by the thought of enlightenment (bodki-citta), all in

! For its terms cf. cit. in ., pp. 14, 228 ; Sukhavativyiha, §§ 8 ff.
* RCCAL v 101, 8 BROA, vii. 29.
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him becomes meritorious, and the car of the Mahayana bears h'lm
inevitably to the enlightenment which he does not desire for h}m-
self but seeks to attain solely for others. From physical suffering
he is exempt, since he sins not; from moral suffering because he
has knowledge ; while others strive vainly for unsatisfying ends,
he has pure delight in his own action of compassion.!

Compassion is a perfection of peculiar merit; while the r.ule 18
that the perfections should be practised in order of merit, an
inferior being postponed to a superior, there is an exception for
compassion, which is always permissible.? But what is more
important, compassion excuses sin; it may be that its power is
sufficient to turn desire, which else had secured torment in hell,
into virtue rewarded by rebirth in the heaven of Brahmai ; but
even if it has not this power, yet a Bodhisattva will for the sake
of compassion face the tortures of hell with alacrity.” The way

is thus opened for the rchabilitation in some measure of desire ;
there is admitted a noble

pride and claimin
Bodhisattva may e
intuition still sec

pride, which consists in combating
g the performance of distressing duties; the
njoy the pleasures of life, but by his power of
ure rebirth in Brahm@’s heaven; the virtue of
charity covers a multitude of sins, while hatred is utterly con-
demned ; there are means to counteract the errors of desire, which
are hardly avoidable in the action of compassion.*

Compassion, however, must not lead to folly in generosity ;
Cantideva has no illusions as to the folly of the man who hands
over his body to the wilq beast for food when he could confer on
others the precious gift of knowledge of the true faith., Excessive
giving is reprobated ; there must be borne in mind the good of
beings in general ; neither egoism nor indiseriminate action is
wise. Charity is one thing in the novice, another in him who
has entered effectively into the path of salvation. The Mahayina
may exaggerate the virtues of generosity, as is natural in a com.

1 BCAP. ix. 76; BCA, i. 18 f.; vii. 27 f.; 63. On Bodhicitta, sce JRAS.
1908, p. 891, correcting Suzuki, MB., pp. 52, 299 fI.; possessed of it, a man
is Buddheagarbha, an embryo Buddha; ¢., p. 103, , > o

2 BCA.v.83; ¢, p. 11, & BCA. vi. 120; ¢, . 167 ; cf. _B(.,A. v‘..-i.:;’_b(l.
4 Q. p. 1655 on good mana see BCA. vii 49, 04 ; cf. Mahivasty, ii. 279;
NP, p. 87. On hate see €., p. 165.
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munity which lived on the exercise of that virtue by their patrons,
but the relative sobriety of the doctrine is noteworthy.!

5. Dcvotion and the Transfer of Merit

So far the doctrine of the Mahayana does not essentially depart
from views which the Hrinayina allows, however different the
emphasis. But the principle, that illusion may be encouraged
if it serves to dispel illusion, opens up the way to the development
of new ideas, or rather the acceptance by Buddhist philosophy of
ideas too popular to be banished by a sane creed, which seeks
to save mankind. Popular religion believed that devotion to
a god, be it Krsna, Visnu, or Civa, would aid in securing heaven
or even liberation; it believed in the divine grace which the
Katha Upanisad and the Vedinta recognize as means of salvation.
The Himayana could find no room for either conception; the
Buddha is a dead man, not a living and gracious god ; each man
must accept the result of his own actions, must work out his own
salvation. The Mahayina departs from the rigour of either dogma ;
it is useful and therefore legitimate for man to believe in Bodhi-
sattvas and Buddhas? who are eager to save and who can transfer
merit ; it is useful for Bodhisattvas in their career to have the
helief that their intention to save others is actually capable of
fulfilment. The doctrines therefore are legitimate, but the ques-
tion remains whether or not they are valid merely on the basis of
imaginary (parikalpita) reality, or whether they can be deemed
relatively real—that is, as real as the doctrines of momentariness
and causation. As a religion the Mahiyana accepted without
hesitation the reality of devotion and transfer of merit; the philo-
sophy of the school, as might be expected, follows in its footsteps
with hesitation, and realization of the real incompatibility of the
new faith with the old doctrines. True, it is possible to revise
these doctrines, for we have now the maxim that whatever is well
said is a saying of the Buddha, but it is difficult to pour new wine
into old hottles, and we must bear in mind the strength of the

Vg, pp. 19 5 of. p. 281 BCA, viii. 105.
2 {Those who worship the Bodhisattvas and read the Mahayana Satras are
called the Mahiiyanists'; I-Tsing (trans. Takakusu}, p. 14,
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tradition, which the Mahayana texts repeat : ¢ the Tathagata alone
is the witness; the Tathagata alone knows; I know not.’!

Hence we find a curious medley of aspects presented in the
Mahayana. The doctrine of the act is asserted in full force, and
refined: the injuries suffered by a Bodhisattva are no longer
penalties of past crime; they are opportunities earned for him by
his merits to display his perfections of virtue® and goodness.
But the matter may be carried farther; we owe it to the law itself
that we are able to attain salvation, for even if it is our own past
action which has won for us our voyage in the ship of humanity
across the ocean of misery, under the rule of the law, still without
the law this fate could not be ours. To the law, therefore, to the
Buddha who taught the law, and to the order in which it is visibly
embodied, we owe respect and devotion, and in paying homage to
the three jewels and to the relics and shrines of the Buddha we
strengthen our intention of following in the footsteps of the

master, just as we strengthen our meditations by every exercise

of our powers.®
This is in accord with even the Hinayana, but the Mahayana
recognizes in the Bodhisattvas, who are alive, the qualities which
pe?mit of true devotion. It is, indeed, asserted that these holy
beings can do us no good that we have not merited, though they
are styled as ‘loving without cause’ and ‘givers of fruits not
asked’; but the essential fact is that we can profit ourselves by
acts to‘wards them which are openly and avowedly acts of pious
worship and devotion, We owe them homage and adoration ;
we c?nfess to them our sjng: the misery we have caused to men
1s misery to the Bodhisattvas, the compassionate ones, and we
admit Our wrongdoing that the saints whom we have injured may
pardon it.! We rejoice in the merits acquired by the Bodhisattvas ;
we supplicate the Buddhyg to light the lamp of the law, and heg
then} to delay their entry into Nirvana in order that they may
continue to save creatures, We apply also our merit for the
1 ¢., p. 55.
m:’t]igﬁ“ vi. 106, Cf. KV. xvi. 8+ no one can give happiness or miscry to
3 BCA. vi. 112 fF, ;

i Vii. 143 ix. 37 ; BCAP. ii. 49.
¢ BCA. vi. 119, 122, 124, "¢y, ¢., pp. 1%0 ﬂl.l ’



BODHISATTVAS, AND BUDDHAS 285

‘benefit of others; we cannot in any other way serve the Bodhi-
sattvas, who have no need of our devotion for themselves, bat
rejoice in the work of salvation. The culminating act of this
devotional service or Bhadracarys® is an action, the surrender of
oneself to the Bodhisattvas and Buddhas (atmabhavaniryatana),®
a rite interesting because it is mentioned by the orthodox Buddha-
ghosa. The formula in Sanskrit is decisive of the spirit of the
action: ‘I hand myself over to the Jinas, and to their sons, all in all.
Accept me, yo sublime beings. With devotion (bhakti) I become
your slave.” We have in this the fullest acceptance of theism ;
the Bodhisattvas and their spiritual fathers, the Buddhas or Jinas,
conquerors, are regarded as powerful to save, endowed with the
power of forgiving sins. But we must not be deceived into
believing that we are on the ground of relative truth; there is
nothing to prove that we are in anything more than the region of
imagination.

It is less certain if the transfer of merit (punya-paripamans) is
to be deemed purely imaginary, or if it belongs to the realm of
relative truth. For the transfer may be regarded as nothing more
than the carrying to the logical extremity of the perfection of
generosity ; it is certainly no true gift that is given for one’s own
Bd"antage, and it is a logical result to conclude that the giver
should will that the fruit of his giving, which accrues as the
result of his unselfish gift, should pass to the recipient of the gift
also.® But a strongly religious aspect is introduced by the doctrine
that by. the transfer of merit one can best please the merciful
Bodhisattvas and Buddhas ; the sincerity of this belief in Canti-
deva is unmistakable, and it is clear that the borderland between
imaginary and apparent truth is reached in his view. The impor-
tance of the idea is capital ; it is carried even to the grotesque;

! See the Bhadracaripranidhanagatha (Leipzig,.1912) ; €., p. 290, emphasizes
thefeatures ag confession of sin (papadegand); delight in merit (punpyanumodand);
and solicitation of the Buddhas (buddhddhyesana) ; BOA, ii. 24 f. ; iii. 1 ff. ;
v 98BSy, Dharmasamgraha, 14 ; Adikarmapradipa (in Poussin, pp. 106, 226 ff.) ;
St‘gyambhzi Purana, pp. 117 f. ; MKV, p. 292, n. 4 (fiiskandhaka).

. BCA. ii, 8; Sumnfg. i. 231 ff.

" Cf. the Vedanta doctrine of indifference to the fruit of deeds
(hdmutroppalavhogaviraga). For the Hinayina denial of the Hetuvidin
Precursor of Parinimana see KV. xvi. 3; on the term cf, Malayanacraddh., p.
146; TRAS. 1908, p. 887. Cf. C., pp. 28 f.. 170. 213, 296,

138
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nothing whatever—save enlightenment 1tself whien reconciles.
altruism and egoism—should be sought for the gelf; even food
which the lavman enjoys, which the adept of the Hmaynna.takes
a8 nourishment. should be consumed merely to gratifiy the Glg.ht)"
four thousand animalculae which live in the human organism.
True. it is Buddhas alone who can be certain that they can tra.ns-
fer merit with success, but that does not prevent us from seeking
to transfer ours, even if we err in our aim. The excellence of the
cauce excuses failures in performance.’

6 The Doctrine of the Act and the Causal Serics

How far is it possible to reconcile the new Joctrine with th.e
metaphysical views of the Mahayana schools? The question 18
difficult, and not the less 80 because it is one which these schools
themselves do not clearly pose or perhaps realize; in this: as
always, Buddhist philosophy is content with partial enunciations
and makes no effort to systematize its conceptions and reduce them
to a coherent whole, even within the limits possible.

Tom the point of view of the Vijiiinavida there seems no
enance of permitting either divine intervention or the transfer of
ment; it denies the external world ; it admits only the existence
of thought series, self-determining, and the whole apparatus of
Sflvation cannot be accorded any real basis. The case is not so
>mple with the Madhyamaka, which accepts the double form of

1@ chain of causation, internal and external, though it denies
exthe.r A0y absolute reality. It is true that, though the inter-
vention of external objects thus becomes possible and in a sense
real, ag yeg) as the intellectual elements, strictly speaking the
mate1:ia1 Univerge ough‘t to provide its material forms for the
CAITYIng into effect of the fruition of earlier actions; the eye
Sholfld give vision for enjoyment or misery to a being who has
Mmerited gyep recompense, just as the embryo is formed in the
Womb to recejye such and such a eonsciousness.?2 Such a scheme,

y BCAP. y; . o

s VL.50,  As to eati f. Mil., pp. 867, 878; BCA.v.85; C., p. 127.
rocopel il TA. 1908, 5 445 . | Eig wiew that the Pali Abhidhamma
imi&&:mz?s this doctrine is clearly invalid in view of KV. xvii. 8, for xvi. 8 is
ed in ﬂpplication, dealing only with a form of transfer doctrine, not
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it is plain, exciudes rigidly the freedom of the will, or any solidarity
between men or super-men; there exist, we admit, numerous
series, some alive, some without life, each causally determined,
but without true interaction of any sort or kind.

But it does not seem that the Mahsyana was content to rest in
this position, though there is no formal abandonment of it.! We
find. however, the chain of causation styled incomprehensible
(acintya) ; compassion produces the knowledge of the true reality,
despite the utter disparity of cause and effect ; consciousness per-
ceives an external object simulinneo_usly.” Moreover, the problem
of release is insoluble also; it appears that the thought of en-
lighterment contends with the sins of man,® and that ultimately
an innate tendency of the mind, without any effort being required,
causes the balance to incline to the desired result. Is it not, then,
possible that the mind whose resolves can mould nature sheuld
be able to affect other minds by the power of its will or desire ?
The formal application of one’s merit in the formula of tratl:
(satya-vacana) avails to reanimate the dead; can it not equa'ly
create a good thought in the mind of another? Avalokita, we
know, has consecrated his name for the comfort of all who invoke
it,* and, as Cantideva tells us, ‘ the Omniscient alone knoweth the
incomprehensible path of action, in that he'doth lead to release
men even when they have abandoned thought of enlightenment.’?
There is room here for solidarity as well as liberty, but the
Mahayana is too immeshed in its own negations to lead us to any
effective development.

(. The Carecr of the Bodlisaltra

On the basis of these confused reasonings and practices is built
the imposing edifice of the career of the Bodhisattva, whose being

generally with action as uncaused by anything extraneous to itself, so that,it
does nct affect the denial of action from action in xvii. 8. Truth to tell, the
problem is not clearly envisaged. Cf. p. 173,

1 Poussin, JA. 1903, ii. 304, n, 2, 447 if.

2 BCAP, ix. 4; BCA. ix. 100. In tho Nyaya Tevara is incomprehensible,
BCA. ix. 127, o1 g0 is tha Randdha’s law and the happiness of his life-
pp. 260, 213. .

3 BCA. iv. 11; cit. in Bhamati, p. 25 ; JBRAS, xviii. 348,

4 BCA. viii. 118, " BCA. iv. 27,
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is enlightenment because he aims at that end in the form of
Buddhahood. The Bodhisattva isindeed the characteristic feature
of the Mahayana, the ideal which distinguishes it from the
Hinayna witn 1 conception of the Arhant intent on his own
salvation in the attainment of Nirvaina. The path of the Bodhisattva
a.ppears, indeed, sometimes as the only true way of salvaticn; the
ideal of the Hinayana is essentially merely a swuge on the route
which is mistaken by the Qravakas for the reality, oven as travel-
lers are cheered on their way by the sight of a magic city created
by the clever leader of the caravan ; we are all sons of the Buddha,
and Buddhas to be, but we may long fail to realize the high glory
to which we are called, and think even the reward of Nirvana. far
too great for our humble merits. The supreme meditation of the
Hinayana is deemed but g preliminary exercise (balopacarika) by
the Vijfianavada of the Lankavatara. The Hinayana indeed’
commits the fundamental error of not realizing the difficulty of
realizing the truth, for he does not understand the truth ; he
accepts the non-existence of the self, he strives to eliminate desire.
But he believes in the aggregates as real, he accepts misery as real,
and he does not know that in thought there is the foad which
nourishes desire for ever. 7o \;;.«.sn'oy_thoughn 1 cssential, and
that is far from easy even for those who know that all is void ; it is
impossible for the Cravaka ; all his efforts in earth can procure
him merely a fow minutes of unconsciousness, or if he die in-
trance—no easy matter—rehirth in the world of the unconscious
gods, which again is a mere transitory state, one into which the
Buddha has never deigned to enter. There is absurdity also in
the idea that the desire of Nirvana is anything else save egoistic ;
the Cravaka goes 5 very little w‘ay in his conception of the true
dangers of egoism Which his own career too closely illustrates,!
The true ideal is g very different one, that of the search for
enlight. Undertaken for the sake of others without any
‘touch of egoism, and Prolonged for three incalculable (aswikhyeya)®
periods, during which the Bogdhisattva develops the perfections

of virtne, above all generosity and charity, for the benefit of
! BCA. viii. 145,

* See Poussin, Bouddhisme, p-294, n. |
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others. The idea is not wholly strange to the Hinayana ; we have
the Buddha’s own authority for the advent of Maitreya, but it is in
the latest phase alone, the Jatakas and the Abkidkarmakora, that,
the idea becomes distinct. The lecend of Puarna,! in outline
canonical, however, 1.'@"0'1]s__the,_gpil;ff ot the new 1aith ; suddenly
converted, the monk demands a summary of the doctrine that he
may straightway teach others the doctrine of salvation, and his
chosen field of work is the barbarous people of Cronaparantaka,
where he is assured of suffering. The later version of the legend
accords to him some of the distinétive marks of the Buddha him-
self, proof of his extraordinary merit. With thic legend accord
the bivth-tales of the Buddha, destined to exhibit the superhuman
generosity and compassion which mark him out, a trace perhaps
of a real characteristic of a master of whom, despite the Canon,
we know personally so little that seems real. But in the Hinayana
these elements are indeed of secondary importance, and do not
alter the essential fact that the ideol <ot befove us is the Arhant
and Nirvans. -

‘L'he Bodhisattva, on the other hand, has chosen a very different
lIot ; of himself, or rather at the suggestion of the Buddhas, for
such a resolve is too sublime for human conception unaided,
he has taken the vow, which Cakyamuni and all the Buddhas
have taken before him, to become a Buddha—for the Buddhas
alone can save beings—and to accumulate for salvation the vast
_store of merits of the career of a Buddha to be. This involves the
utter renunciation of the temptation to enier Nirvina, and the
resolution to remain in transmigration for incalculable ages, and
to sacrifice himself entirely to others. This is the undertaking of
the thought of enlightenment, and the solemn vow is preceded by
calm deliberation on the deeds to be done and the sufferings to be
endured, followed by the paying of homage to the Buddhas and
Bodhisattvas.2 The formula in one version® runs: ‘I, N.N,, in
the presence of my master, N. N., and of all the Buddhas, produce

1 SN. iv. 60; MN. iii. 267 ; Divyavadana, pp. 24 ff, For the same ideas in
Mahiyina cf. BCA. viii. 125-9, 134-6, 178, 174 ; Saddharmapundarika, x. 25.

2 BCA. ii. 7; iii. 6-21.

3 Bodhisattrapratimoksa in Poussin, op. cit., p. 308. Cf. Bodhicitte of Vasu-
bandhn, in Suzvki, MB., pp. 807 ff.
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the thought ot enlightenment. I apply to the acquisition of-tu1e
quality of the perfect Buddha the merit of my confession, of my
taking refuge in the three jewels, Buddhu, the law and the order;
and of my production of the thought of enlightenment. May I in
this universe of creatures, at a time when no Buddha appears, be
the refuge, the shelter, the safety, the island of creatures; may I
make them cross the ocean of existences. 1 adoptas motler, father,
brothers, sons, sisters, all creatures. Henceforth for the happiness
of creatures I will practise with all my power generosity, morality;
patience, energy, meditation, knowledge, skill in the means of
salvation. Iam a Buddha to be. May my master accept me 88
a Buddha to be.” A formal acceptance by the master completes
the rite
The monk then enters on the first part of his long journey to
Buddhahood, during which he is only a beginner (adikarmika),
capable of sin and of suffering in hell, for great as is his under-
taking the more heinous his departures from virtue. But his_
progress is sure ; his prayers render it certain. He studies misery,
destroying pride and begetting charity and love for the com-
passionate Buddhas. He practises patience ; injuries done to us
are either penalties for ancient evil or opportunities for our
exercise of virtue. He eradicates the belief in self by meditation
and study, largely also by charity, humility, and self-sacrifice. He
learns th.e hard lesson of treating one’s neighbour as ou;,self,l
of regarding all heings as if they were Buddhas. It is hLig ajm to
Berve every creature on earth so long as anv of them js nct
delivered from the round of existence.
. B‘;lft:r :tloig. p}erio'd of prelin?inary effort 2the Bodhis.attva attains
l.epeft dofinit e with utter sincerity and full appreciation he can
Faa en?l ely the vow with which e Sta.rtequon'hlsl_q(_)‘gg_e;’e__‘ and
and unsa';'ers on the first of jche ten stages into which an elaborate
isfactory scholasticigm * divides tha nrooregg of the
o
. ed 1nto Lwo stages, gotra-bhinmi, in which the aspirant for imself,
;’,;%;‘.:a‘f f];)r 2;2;’. Itlz ?fijﬁl“; z‘;x?;‘gsf ’adr;;z-muklicary&-bhrtltmi, the lﬁ?ﬁni%’ﬁ?w}
Yy 18 the Dagubhivnake ; see also the Mahavastu, i. 68-

193 l};’: classical authorit
3 Dharmasamgrana, 64. A Dagabhivmiklegacchedika is alleged to have been

trans. in a.p. 70; Poussin, Bouddhisme. » 309, n.
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Bodhisattva, inventing distinctions without substantial difference:
There is now no possibility of failure. no chance of an inferior
birth, his passions are consumed in the tive of his charity, he
en)oys u series of glorious births, universal monarch, the- god
Brahma, king of the highest heavens, where he propagates the
reign of justica. From the seventh stage his knowledge and his
meditative y vwer accord with his merits ; thereafter he.tigures as
a prince in the heaven of some Buddha, descending in magic
incarnations to earth to accomplish his work of conversion. In
the tenth stage, the cloud of the law (dkarma-meghg) he attains the
position of Lord of the Law, he vecomes a ssuddha, and creates a
body endowea with all the magic signs to play the part on earth
of Gakyamuni and countless other Buddhas.

Intuition of vacuity and compassion are the two great concerns
of the sodhisattva ; two whole incalculable ages must pass ere he
attains in the eighth stage the knowledge of the wholly empty
character of all phenomena. Aware as he his from the outset of
the vacuity of things, he acts as if they were real and as if theit
misery were real ; his occupation is active ! and energetic exhibi-
tion of compassion to all suffering creatures, and, as we have seen,
this compassion leads assuredly if indirectly to the attainment of
that complete ingight which ensures Buddhahood,

It would be easy, but 1ruiciess, w 1nsist on the incoherence and
confusion of the doctrine of the stages of progress, but there are
some fundamental features of the stages which are worth mention ;
t%le Process as it appears to Asanga? is one in which the adept
11ses from the mere self to appreciate that ahsolute in which the
ideas of self and other are whollv lost, with tue loss of the uis-
tl.nction of self and object. 'L'he appreciation is in experience very
different from the mere knowledge of the fact of vacuity, which is
attained in the first or Joyous (mudita) stage; he realizes the
'em].)tiness of self, and of other things (dharma) also ; he appreciates
their common nature as merely ideal (dharmata). In the second
or Pure (vimala) stage there is freedom from sin; thought freed
from the infections or defilement engages in meditation (dhyana)

» BCA. vii. 65.

Sco Leévi. ii* 21 f, and cf, Suzuki, MB. ch. xii from a variety of texts,

T 2



292 THE DOCTRINE OF SALVATION.

and mystic union (samadhi). ‘T'he third stage of Illumination
(prabhakari) permits the aspirant to enter the world of desire with-
out running risk of corruption, and to engage in his work of
preparing creatures for salvation. He airmas at wirning intuition
(prajia), and in the fourth stage, that of Brightness (arcismati), he
practises the thirty-seven wings of enlightenment (bodhipalsa)’
and through them he is able to conquer the defilements and
ignorance, and to transfer the benefit of his already enormous
merits for the benefit of creatures. The fifth stage, Hard to win
(durjaya), is one in which wisdom attains higher development ; all
is appreciated as reducing itself to the four noble truths. The
next stage, Right in front (abhimukhi), advances to the appreciation
ot tne chain of causality (pratityasumutpadc) alone ; it is right in
face of Nivvana as of transmigration. Allis o« there is neither
good nor evil ; all personal feeling is un.wrly_dimingt_eﬁ. The
geventh stage, Going far’ (darasingama), completes the work of the
other six ; there is now gained the fruit of previous study, while
further study is unnecessary, but the passivity of thought is
affected lfY the impressions of earlier mental activity.

The eighth stage, the Immovable (acal@), marks a definite
advance; the aspirant now knows where and when he will become
’i"nBt‘;]d‘:ha, and the usual formal prophecy (vyakarana) of his advent

At capacity is now made by a Buddha on his behalf. His

: nw“ . . R 1

kv rsl ofkfudmg mortals now perfect themselves ; his means are
der acking nor ineffective, He attains complete impassivity,

and need not apply himself to

not. develop the thought of enlighten-
:302}? which itself (}evelops without his col]aborftion as the result
the i(;e:fit:o ﬂgh? ldeft of vroduction utterly disappears for hir '
Thouget (e smlfs into final rest. In the ninth stage of Good
ought (sadhumati), possessed of complete wisdom, he brings to
pass the preparation of creatures for Nirvana. In the tenth stage,
Gtoud of the Law (dharmamegha), he receives from all the Buddhas
consecration f01‘.B.uddhahood ; his body of the law is now complote,
and he can exhibit those magic transformations which mark the
ond of the career of a Bodhisattyy,
This is not very intelligible, and there are some fundsmental
! Dharmasaingraha, 43 ; Kern, Ind. Buddh., p. 67 ; DN. ii. 120 ; $BB. iii, 128 £
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issues worthy of attention. Has the monk any real choice ? Is
the only way to salvation the road of the Bodhisattva, so that the
desire to acquire enlightenment and the vow undertaken are
inevitably connected ? If this query were to be answered in the
affirmative,! the merit of the Bodhisattva would sensibly be
reduced, and there is, as we have seen, Mahayana evidence in
favour of this view. But the more orthodox doctrine of the
school seems otherwise; Hiuen-T'sang evidently did not accept
the view that all men were destined to be Buddhas, and we hear
of Arhants in the heaven of Amitabha, so that the choice of
Bodhisattvahood seems a genuine act of free will. But is the
career of the Bodhisattva so full of real self-sacrifice as the terms
used of it suggest ?

The query is hard to answer. Bodhisattvas indeed are
encouraged to endure sufferings for the sake of the salvation of
mortals, but are their sufferings real? In some cases certainly
not ;% when great deities like Vajrapani, Mafijughoga, Padmapani,
descend to hell, they turn the fierce flames and biting cold of the
lower regions into abodes of paradise, or bring away with them,
purified from sin, the hosts of the damned. On the other hand,
there is developed the conception ® of the Bodhisattva who seeks
to take upon himself all the sins of the world, content to bear the
punishment for them because he has undertaken the vow to save
all the creatures of the world. What is the import of the doctrine,
whose Christian savour has attracted misconception? It is clear
that it is largely due to the need for some mode of terminating
the eternal punishment of sin; sin not merely produces a fruit of
suffering, but begets a sinful disposition,* in which no merit can
arise to win the possibility of release from punishment; the
merits of others, thaoretfore, are necessary for their redemption,
while the sins cannot fail of fruition and so must be imputed to
the saint. The doctrine is indeed an extreme devalopment of the

1 Saddharmapundarike, iv.  But see MA., p. 280; Wultars, i. 164,

2 RCA. x. 11 ff. ; ef. viii. 107 ; C., p. 360.

3 Vagjradheaja Sibra, €., p. 280; BCA. x. 86; vii. 49 f. Sce Kumiirila’s
retort on the absurdity of a Ksatriya’s teaching Brahmins, Tantravarttika, p. 116,

4 Vipaka- and Nigyanda-phala. KV. xiii. 2 condemns this as an Uttari-

vathaka heresy.
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belief in the power of thought to affect other lives, as well as
creating a powerful impression for good in one’s own, and the
Indian belief in the magic power of speech may have rendered it
more easy of acceptance. But the whole is utterly ideal ; there
is no real acceptance by the Bodhisattva of punishment for the
sins of others, no real taking upon nimself of their sin as morally
evil. and a crushing burden on the soul. Even for his own
earlier sins the Bodhisattva pays merely a nominal penalty,! and,
having once entered upon the stages, his virtue is supreme and
neither pnysical nor moral evil can assail him.

It is true, however, that in practice there was some tendency
to impose on the Bodhisattva the endurance of physical suffering,
extending even to cremation among Chinese monks, as in the
case of » Buddha of the Saddharmapundarika, and we hear even
in Q.antideva. of the possibility of the gift of one’s flesh, an idea
fan}ﬂiar from the Jatakas; it is possible, since by losing any
belle.f in gelf the painful sensation is not felt by the Bodhisattva
as his. But I-Tsing denies that such rites are for novices, and
most Buddhists are content at most with the minor sacrifice

known in Tibet and Cambodia, which leaves the corpses of the

devout for animals to devour.? But these ideas are normally sup-

p}*essed by the good sense of Buddhism ; Cantideva insists on the
care which the Buddha takes of his own body, of his keeping his
f‘ob.e, of his judgement in deciding when self-sacrifice of any sorl
18 Jl}st and in the interest of creatures.as a whole; to do him
Justice, but for tradition his exposition would wrobably have been
free from exaggeration and folly.®

The true gift of the Bodhisattyg is not his flesh, but the gift of
Jhe law. a{ld the Mahayana* recognizes the missionary activity
Or such beings while history records their influence on Chinese,
Scythians, Turks, 'l‘ibetans:_m:;y other races, Uther works
ot the Bodhisattvas are study of the Jaw, the composition of
treatises upon ir. the copying of manuseripts, a busy intellectual

VMAL, p. 30.

? J. 3. M. de Groot, Code an Mahayana en Chine, p. 230 ; BCA. vi. 25 f. ; MA,,

p. 29; Takakusu, ch. xxxviii ix': Canty: i, 2
S BOA. v. 86 £.; BSB. 1. ix, G pp BL . o ek MV i 28
2

¢ As also the Hinayana; MV. 5 & 12,
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activity which is not suggestive of renunciation or unhappiness.
For the layman who is a Bodhisattva there is always the duty of
aiding the monks, of providing for their needs and building them
monasteries. The Mahayana in fact provides for monks and laity
alike a vista of helpful and cheerful activity, imbued with the
desire to aid others as the only vossible means indirectly of aiding
oneself.

8. Defects of the New Tdeal

It was natural! enough that the Hinayana should deny the
authenticity of Mahayana scriptures, should proclaim the doctrine
of the void and of the ten stages new inventions without the
authority of the master, should inveigh against the blasphemy of
multiplying Buddhas and urging each person to become one, and
should insist on the supreme importance of Nirvana and the ideal
of the Arhant, who is infinitely superior, as legend shows, to any
Bodhisattva, even Maitreya himself, who now dwells in the
Tusgita heaven awaiting his descent. They could censure also the
strict régiie of the new faith which forbade all use of meat,? and
not merely that of meat killed expressly for the monks, the foolish
mutilations sometimes practised, the idolatry and temple worship
of the Buddhas and Bodhisattvas, and the abandonment of monastic
discipline. Some of their complaints were justified, if sorae were
not, and the new doctrine undoubtedly presented points of serious
weakness. It was doubtless well to realize the difficulty of con-
tending with desire, and to be discontented with the narrow ideal
of the Arhant. But there was also dangerous laxity in the
concessions made to the spirit of accommodation to life. The
doctrine of benefiting others leads to permission to sin if thus the
happiness of others can be attained, and it is a vital point that it
is left to the judgemeiit of the Bodhisattva to decide for himself
whether sin will bring happiness to others; there is no strict
code, enacted by authority, to fetter his judgement.? The sin may
bring him pleasure, but that is no reason why he should not

! Poussin, Bouddhisme, pp. 316 ff. ; Wassilieft, Luuddlusmw, pp. 262 ff,

2 C., pp. 132 174 ; BCA. v. 97.
3 BCA. v84 C.. p167
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commit it if he has the excuse of conferring benefits on others.
Marriage thus can always be justified, for it brings pleasure to the
other party to the union ; any vow, however strict, may be broken
for a greater gain, the breaker being the sole judge. There is no
disgust with life, no turning away from the iorld required ;
indeed one whio for incalculable periods will remain in existence
after existence could not possibly carry out his plan, if he did not
love in his own way the world. A Bodhisattva, then, can enjoy to
the full all forms of pleasure of sense, and if he sins in the pursuit,
even then he has succour available. The thought of enlighten-
ment will, renewed, secure him immunity from penalty, and
bfayonxd this there is available a simple daily rite which removes
sin ; by confession morning, midday, and evening, by homage to
the Buddhas, and the expression of universal love, the Bodhisattva
secures his purity, extinguishing at each time the sins committed
In t.he' preceding period. He is surrounded in his everyday life
by mﬁu?nces interested for his good ; his minor transgressions he
2abts aside by confession to his fellow monks, from ten to one in
mfmber according to the nature of his fault, while the grave
crimes, such as those of schism, parricide, slaying an Arhant or
B“‘?dhﬂ, breaking of relics, are pardoned without the necessity of
Béunclular confe'ssion by the thirty-five Buddhas of confession.!
b;naailz:g:sezr ;lfl tile Mah.ays‘mist‘ can regard h‘is vehicle as drawn
Hinayana ? with it:mpi‘*«rl‘so.n with the cl'a\vlll}g ox-c:u't.of the
hopo of t};e remissm\;nufetl‘;amty.of a successful journey, with dim
with striot, oclibe of sinsg, W1t.h0ut Buddbas to comfort or aid,
inspirition of b cf)i' .and monastic observances, and without the
aspact, of the ';nel ting creatureﬁ. ‘We have here a very different
bt a5 aces t'l ea 'Of the Bodhisattva from that which regards
- . pting misery for the sake of the world, and doubtless
¥ ’f“l’;e PSYChOlOglfzally true. The Mahayana claimed adherence
generally not as adding to the burdens of men, but as supplying
them with an ideal more human, more attractive, than that of the
narrow selfish aims of the Arhant.
. One must not, of course, exaggerate the laxity of the system ;
in many regards the monastic ideal of the Mahayana was strict,
* Q. PP 169 ff, 2 Q.,p 7
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stricter than the Hinayana in its insistence on refraining from the
use of meat, and the permission given to the Bodhisattva to sin
in the cause of compassion is rather a glorification of the merits
of compassion® than an invitation to violate the moral law. But
the risk of laxity was present, and the danger was made essentially
real by the relaxation of the monastic system under whose aegis
the Hinayana had developed the teaching of the Buddha. The
old difficulty regarding the possibility of the layman becoming an
Arhant has totally disappeared; the married man is peculiarly
suited for the task of a Bodhisattva, for Cikyamuni lived in the
world and is his prototype; only he who has a wife is capable of
the supreme act of gencrosity recorded of saints, the gift of wife
and children to others, and only a wife can take the typical vow
of marital faith, to live with her husband from existence to exis-
tence.? 1In lieu, then, of the rigours of monasticism as the sole
path to salvation, we find the attainment of Buddhahood available
to the man in family life; religion penetrates into the family life ;
each family of believers is one of Buddhas to be, with its relics
and images, a domestic ritual, and rules laid down by sages for
the conduct of domestic life.

The roots of monasticism were thus threatened ; the Hinayana
had permitted, perhaps illogically,* the withdrawal at pleasure of
the monk from his vows, but this sensible provision hecomes
transformed into the absurdity by which the monastic vows are
formally taken and a few days after the monk admits his inability
to keep them and asks acceptance instead as a Buddha to be,
forthwith returning to the world. In Nepal, as once in Kashmir,
the final step was taken; the idea of monasticism was utterly
overthrown and a married community, a caste in itself, filled the
convents once devoted to celibate monks or nuns.® The discipline

! Sce also BCA. vii. 67 ft. on control of passion.

2 Possibly this is referred to in KV. xxiii. 1 (Andhakas and Vetulyakas).

3 Cf. ©., pp. 78 fI.  On the evils resulting cf. Rastrapalapariprechd, pp. ix f.,
28 fi.

1 VP, il 275 Mil, p. 246 ; Minayeft, Recherches, pp. 271 ff. ; Kappen, Eel.
des Buddhe, i, 3385 Iavdy, Eastern Monachism, p. 46; De Groot, Code du
Mahdyina. p. 211, The advantages of a temporary acceptance of Buddhist
vows in gaining Amitibha's heaven are stated in €., p. 175. .

& Hodgson, Essays, pp. 52, 139; S. Lévi, Le Nepal, ii. 80; for Kashmir,
Rijalaranigini, iii, 12
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had broken to pieces, and yet it must be said that the result was
not incompatible with the doctrines of the Mahayana.’

9.,  The Buddhas

In the Mahayana thé humanity of the Buddha, enfeebled already
in the Hinayana, definitely disappears. The Buddha of the
Saddharmapundarita and generally of the texts has attained
enlightenment at a period unknown to us, presumably at the
beginning of the cosmic age, but he claims to have taught the law
for numberless periods of tens of millions of cosmie periods. He
possesses the true body of enjoyment of a Buddha, revealed to the
Bodhisattvaswho in countless numbers hearken to his teaching, and
the Saddharmapundarika exhausts its fertility, as well as the patience
of its readers, in its account of the marvels? which accompany his
teaching. To mortal men, on the other hand, there is normally
visible only a transformation body, such as that of the historical
Cakyamuni, created for the purpose of edification of the multitude.
In point of fact the Buddha’s true body dwells in a heaven of
supreme bliss, waiting until the true Nirvana, when it will, in
accordance with his vow, enter into a Stapa, a celestial parallel to
the relic chambers made by men on earth. There he will enjoy
tl‘le pleasure of repose after his toil of enlightenment, to rise from
time to time at the request of a colleague.

The idea of colleagues is a sufficient sign of divergence between
the Hinayana and the new view. That school contended that
two P’»udd.has could not coexist in the same universe, perhaps not
even in different systems ;* only six earlier Buddhas appear in the

Nikayas ; even at the close of the Pali Canon no more than twenty-

four prior Buddhas had been enumerated.® But speculations on

! In I-Tsing (trs., p. 15) we find already the doctrine of the void as a
gotlrc_e.of neglect of morality. The Twhagataguhyaka (NBL., pp. 261-4) and
ezghagttasamgrahu (ed. Bendall), p. 41, advocate sin as a mode of attaining the

% The miraculous tongue of the Buddha is compared by Korn (p. xxxi) with
Bhagavadgita, xi. 30.

: I‘{ern, p- 227. 4 AN. i, 27; KV. xxi. 6, against the Maliasaiighikas.
s 2%‘0 Bharhut sculptures know only six. For cosmic speculations see DN.
ii. 2 ff.
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cosmic ages are already known to the Canon; the plurality of
worlds was accepted, and it was no difficult step to draw the
conclusion that Buddhas might coexist, as well as to carry back
to infinity the line of Buddhas. Hence we attain the result
achieved already in the Mahavastu and the Lalitavistara, which
regards Buddhas as coexisting in countless numbers in time and
space." The advantagés of such a view are obvious; space is
given for the development of a complete pantheon and for the
gratification of varied tastes in divinity.

The process is somewhat unkind to Cakyamuni. Some at least
regard him with lese than complete favour; his paradise is only
just above the regions of the sensual gods, of men, animals, and
hell beings; his »niverse is composed of evil as well as good.
There is, however, a deity who reigns over a paradise of bliss,
Sukhavaty, peopled with the elect and the saints, who, miraculously
conceived, grow in the hearts of lotuses, nourished by the echo of
the divine teaching, and emerge grown to manhood, when the
rays of the Buddha have brought the flowers to opening. The lord
or this realm is Amitibha or Amitayus, sovereign of the land of
the setting sun, himself a relic of sun worship; to meditate on the
sun is the moae of attaining the revelation of the realm of Ami-
tabha. It is interesting once more to find the sun motive entering
into Buddhist mythology. But Amitabha has attained his position
by special endeavours ; long ages ago as the monk Dharmakara he
took the vow in the presence of the then reigning Buddhs,
Lokegvararaja, to become one day a Buddha, and to rule a realm
peopled by saints and without suffering. The results of this vow,
matured by ages of charity and meditation, were the appearance of
Dharmakara as Amitabha, of his paradise, and of the potency
which brings there the elect to birth. The spiritual merit of
Amitabha is sufficient, transferred to others, to secure that even
the most evil, by merely uttering the name of Amitabha, perhaps
but in blasphemy, are reborn in paradise ; the gravest punishment
inflicted, even on those whose crimes would normally be rewarded
by immediate precipitation into hell, is but delay in the opening
of the lotus woinbs, in which they grow until they have been

' 1 BOA. vii. 18.
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duly reformed by the sound of the divine instruction. But such
extravagance of view, familiar in Brahmanie religion, does not go
unreproved ; others hold that those who commi. great sins are
excluded, or demand piety and good works, or at least the aporo-
priation by faith of the original vow of the god.!

Unlike a Brahmanical god, Amitabha claims no speciality of
origin ; there are other Buddhas and future Buddhas who by their
merits and their devotion are able to save the faithful ; Maitreya
is recognized already a's a Bodhisattva in the Hinayana, but ranks
in importance far helow Avalokitegvara,® the lord of compassion
bar excellence, whose name is variously interpreted to mean ‘he
who gazes down upon the world ’, or ‘he on whom men gaze’, or
‘the lord of the dead’. His vow is not to become a Buddha until
he has introduced all men into Nirvina. Prominent also are the
Bu.ddha. Padmottara, and the Bodhisattva Maiijugri, while Bud-
d!usm, which denies that a Bodhisattva can be a woman,® recog-
mzes the feminine element in the deities styled helpers, Taris,
whose name suggests a stellar origin. Moreover, each Buddha
has normally two Bodhisattvas of the first rank as his coadjutors,
who ‘:'lsit the earth and hell, solace the dying, conduct souls to
Paradise, and assume such forms as will most effectively promote
the conversion of sinners,

In this way Buddhism has secured for itself the prestige of
‘?) brue religion, which can offer its devotees all that can be desired
t?’ the heart. Yet for the philosophy of Buddhism it remains

lue. that these Buddhas ard their heavens have no absolute
r‘]mht)’, and the doctrine of the handing over of merit is not
33501“01?. ~real. But all that is not absolute reality is recognized
y the Vijfianavada to be an intellectual projection, and nothing

hmc!ers the extension of such a projection to the creation even of
Amitabha’s paradise,

lIi; Was Inevitable, in view of the strong theological influences
F01|csl?§|-t0]};_-';3;,,l,1 SB/E xlix ; ERE.i. 98 ff.; Griinwodel, Buddh. Kuns!, pp. 169 fY, ;

2 BRE. ii 2.’-%“{;‘“8 bouddhique ; Keith, Tndien Mythology, ch. vii,

3 S l’, e -;:9addh«.ruzrt;nm(la,.u.a’ XXiv. N
Aval. k'lL ‘_m.'."'_'p'“‘"-lfl,"‘l""' Xi. 51, Contrast the Chinese Kuanyin, a feminine

s ]:)) lelf}hua. Of. Maijugri in Nepal ; Haraprasid, Nemdese M3S., p. Ixvii.

e vonay, La dissse boudiique Tiara, Paris, 1895; Waddell, TRAS. 1894,

pp. 63 . ; Hirananda, MASI, xj. ’
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operating on Buddhism, that the effort should not he made o
create & primordial Buddha, to be the source whence other Buddhas
could emanate. In the Kuranduvyihe metrical version is found
the person of .\di Buddha, the first lord, self-created, from whose
meditation the world comes into heing, precisely as in the
Braihmanas and Upanisads the world proceeds from Brahma.
Avalokitecvara, the hero of the text, shares in the process; he
comes forth from the spirit of the Adi Buddha, and from his
eyes he creates the sun and moon, from his forehead Mahegvara,
from his shoulders Brahmi, from his heart Nariyana, and from
his teeth Sarasvatr, goddess of speech. The conception was
already prevalent in the fourth century a.n., for it is condemned
by Asanga,’ who points out that it needs accumulation hoth of
knowledge and work to bring a Buddha into being, as well as the
axistence of another Buddha to inaugurate his career. There is
no absolute beginning possible for even a Buddha. It has heen
conjectured 2 that this doctrine of a primaeval Buddha was held by
the Lokottaraviadins, since in the Alaldcasty the Buddha of remote
antiquity, near whom the historical Cakyamuni took the vow to
become a Tathiigata, is called also Cakyamuni; but it would be
dangerous to lay any stress on this argument. What is certain
is that the doctrine, rejected by Asanga. and certainly incompatible
with the principles of the schools, is an accepted tenet of the
Aigvarika sect of Nepal, doubtless theists, who have adopted
a smattering of Buddhism.?

Another allusion in Asaiiga * reveals the existence in Buddhism
of Tantvic rites, in which the union of the Buddha or Bodhisattva
with the personification of wisdom, Prajiiaparamiti, is reproduced
on earth as one simple and effective mode of realizing the true
identity of the individual with the Buddha; for the doctrine of
the absolute lends itself to the Vedantic identification of the self
and the supreme reality, and permits and even encourages the

Vix. 77. 2 Kern, Ind. Buddh., p. 66, n. 2.

3 Cf. the Stayambhit Purdya (ed. BI. 1894-1900; by Poussin, Gand, 1893);
NBL., pp. 249 fI.; Hodgson, Essays, pp. 115 fi.; Lévi, Le Nepd. i. 208 IT.;
Poussin, ERE. i. 96 n‘,; “mddl.‘", Lumaigm, pp. 126 m Elit)f, Hineduism and
Buddghism, ii. 117 .

4 MSA. ix. 46,

19
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violation of all morality by denying any real distinction between
right and wrong; where all is illusion, woman is the most
attractive form of that illusion. It would, however, be unjust
to ascribe such doctrines as essential parts of the Mahayina,
though tradition ascribes to Nagarjuna the Tantric Pwiicakrama,
to [\ryadeva the Cittavicuddhiprakarapa, and makes Asaiiga an
authority ; we need see no more here than the eternal desire
to father on ancients new doctrines badly needing some person
of repute to vouch for them.’

1 Poussin, Bonddhisme (1898), ch. v ; Ruwddhisme (1909), pp. $43 1.3 Tathd.
gataghyaka, NBL., pp. 201 fI.



PART IV
BUDDHIST LOGIC

CHAPTER XVIII

THE ORIGIN AND DEVELOPMENT OF
BUDDHIST LOGIC
)
1. ZLogic in the Hinayana

Or logical theory the earlier Canon has not a trace; the Buddha
is & reasoner whose interlocutors are not his match ; his weapons
against them, beside his authority, are analogy, simile, parable, and
an occasional trace of induction by simple enumeration of cases ;
definition and division are prominent by their absence. We hear
of men skilled in logic or sophistry and reasoning, but there is
nothing to show that they had a science of any sort. Exception
must, however, be made for Saiijaya of the Belattha clan; he
see m.S as an agnostic to have been the first to formulate the four
possibilities of existence, non-existence, both, and neither, and
Buddha in the indeterminates makes lavish use of this device.
But of conscious consideration of this principle we have nothing,
nor was anything to be expected from a teacher whose aim was to
steer o middle path between affirmation and negation, and was
therefore by no means likely to develop a logic of non-contradiction.

T.he later texts were doubtless contemporaneous with the
b eg,"fni"gs of logieal study; the Milindupaiile may allude to
JOgu?“,ms' though the reference is hut vague; it records the
t"‘fd‘tloual mode of discussion, distinction and counter-distinction
being drawn and errors unravelled, but in method it differs not at
al! from the Canon,' A difference appears in the late A bhidhamma
1') ‘-’ak‘} Inthe Iathivatthi vee find the technical terms, Upanaya,
for Minor premiss in an argument, Niggamana for the conelusion

! Keifle, ILA., pp. 13 £ ; Mil, pp. 281,
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Pariiifia for the proposition, and we may suppose a contemporary
logic, but nothing of it is said.' The method, followed however,
is interesting ; it runs: Q. Is A B? 4. Yes. Q. IsCD? 4. No.
Q. But if A be B, then C is D. That B can be aflirmed of A, but
not D of C, is false. Hence your first answer is refuted.  In the
inverse (patiloma) method we have: If D Yhe denied of C, then B
should have been denied of A. (But you affirmed B of A.) There-
fore that B can be affirmed of A but not D of C is wrong. There

are further developments, but of the same type ; the logical clear-

ness is not at alladequate.? In the Yaumaka again the distribution

of terms is known and the process of conversion is elaborately
illustrated, but without trace of appreciation of logical theory.
The Puatisambhidamagga® deals with analytical insight into words
and things, grammatical analysis, and insight into those processes,
but it is quite valueless as logical theory. But, what is far more
nuportant, the Abhidhamma has not, despite the intention of the

work to contain definitions of conceptions, any theory or effective
practice of definition. The Nettipakaraie shows some advance in
this regard, but it is only in Buddhaghosa that we find the four-
fold style of definition as essential mark, property, resulting
phenomenon, and proximate antecedent.t Thus mind is defined
as fo}lc.:wing the sense impression, as having the essential mark of
cognizing sights, sounds, &c., as the property of receiving the
same, the resulting phenomenon of truth. and as its proximate
antecedent the vanishing of the sense impression. Buddhaghosa

shows I}]Sf) some understanding of the principles of identity,
contradiction, and excluded middle,.

In northern India Buddhism must have grown up amid an
eager logical activity, hut we have scanty available records; the
forms of reasoning employed by Maitreya, Asafiga, and Vasubandbu
are recorded on Chinese authority, but it would be premature

to draw any definite conclusion from them as to iLheir logical

! Poinfs of Controzers

. Y, pp. xlviii f,

: - 77 1. Vibhanga, pp. 202 i1,
e. 8. KV. i. 6. 55, “past is exist W) ortod ¢ a1l exist . K
2 of. Geiger, PD., ,p. 6o, istent’ is converted to ‘all existent is past’.
4 That Buddhist logic knew in A
syllogism (Dasgupta

goka's time the terms and forms of
Paints of Conlroversy, |

, Ind. PRl i. 157) is n misreading of Anng's statement in
p. L. On definition of, Corpendidon, pp. 2, 7.
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competence. With Maitreya, at any rate, argument does not seem
to have advanced heyond the simple procedure from example, e.g.
sound is non-eternal, because it is a product, like a pot, but not
like ether.!

2. Dignaga

The date of the great Buddhist logician Dignaga is still uncertain,
though there are grounds on which he may be assigned to not
later than A.p. 400, and in any event a much later date is out of
the question. His services to logic are difficult to estimate
precisely, hecause a vital question is involved of his relative
priority or posterviority to the Vaigesika authority, Pragastapada,
in whom appear very important changes in the logical doctrines
hitherto professed in the Nyaya and Vaigesika schools. Reasons
for the probable priority of Dignaga have been advanced else-
where ;? the suggestion that these inncvations of Pracgastapida are
in fact to be found in Kanada is clearly erroneous;® the logic of
Kanada is unquestionably primitive, and would have been very
difterent had it been inspired by the much more mature ideas
which appear quite openly in Pragastapada. There remains, how-
ever, the possibility of derivation of both advances in Buddhism
and in the Nyaya-Vai¢esika from a school not yet known to us.

As a philosopher Dignaga appears a champion of Vijianavida
idealism, but his work on logic is .nteresting, because it is inspired
by other than epistemological and metaphysical considerations;
from his logical works, so far as known from Dharmakirti, it would
be impossible to learn precisely his conception of reality.* But
we know that in perception he distinguished sharply between the
element of sensation and imagination; each idea requires both
sensation and the activity of the imagination to give any result:

! ILA., p. 108. The namo is usually a pious fraud for Asafiga ; Lévi, MSA.
7 f.
2 TLA., pp. 93 ft.; Ui, VP, p. 17, n. 3. He is said to have been a pupil of

Vasubandhu.
3 Dasgupta, Ind. Phil. i. 351, That Kaniada is pre-Buddhistic (i. 280) is

quite impossible. o
+ HMisVijianavidaposition appears clearly in his dlambanapariksd (preserved
in Tibetan); Poussin, JRAS. 1903, ii. 883, n. 2. On logic we have in
Tibetan his Pramanasamuccaya ; Hetucakrahamarw ; Trikdlaparihsd ; and his or
Cafkarasvimin’s Nydyapraveea (Ui, VP.. p. 68, n. 2) ; sce MSIL., pp. 82 ff

I
11,

2591 v



806 THE ORIGIN AND DEVELOPMENT OF

the mere percept is inexpressible and a momentary expel;:encet
which imagination presents-as a series of: momen.ts ( Sana
sanmtana), and therefore capable of expression. . Th}s \1e\vh is
already attacked by Pragastapida, without naming 1t§ author,
whese identity with Dignaga is affirmed by Vnoaspat.l Migra. '

Still more important was Dignaga’s doctrine of mferenf:e; it
seems to have rested on the assurance that knowledge did not
express real relations of external character; the relation of g_round
and conclusion (anumananumeya-bhava) rests upon the relt}tlotl of
inherence and essence, quality and subject (dharmadha .m-bhuz:a),
which is imposed by thought (buddhyaridha). The doctrine
harmonizes entirely with his doctrine of perception, for the product
there is a creation of imagination (kalpana, utpreksa), and all t!mt
i8 left undecided is the nature of the contact in simple perce.)ptlon
with some reality ; nothing hinders! to accept this re.ahty as
merely a menta] creation, a projection of the basic consciousness
(alaya-vijiana), but for logic the point is unimportant. The power
of the mind to impose laws on phenomena affords us the possibility
of those general Prepositions (vyapti) on which all reasoning rests,
and enableg Dignaga to develop a true syllogism: Sound is non-
eternal, because it is produced ; all the produced are non-eternals,

like a Pot; no non-produced are non-eternals, like ether. The
examples sorve t

o illustrate, but the general law is one of the
intellect,

Dignaga also defined the essential conditions of the middle
term or cauge (hetu) ; it must be present in the subject or minor
term, e.g. smoke on the mountain ; it must be comprehended in
the major or Predica

te, e.g. where there is smoke, there must
always be fire; the middle must not exist in things heterogeneous
to the major terp, » & g. smoke is entirely absent where there is no
fire. The doctrine, like that of universal connexion, is criticized by
Nyiiya writers of the orthodox school, like Uddyotakara. On

" CLBSB. L iv; AKYV. (Paris MS,, £, 267%) in Poussin, JRAS. 1910
n. The something (vastu-matray at the basis is tho Vijndna or Alaya

JRAS, 1906, p. 953, All determinations as substance, attribute, action,
universality, and particy)

arity (Vaigesika categories) are in a sense false s
conceptual and mediate (sarikalpaka) s Helwidyanyiyadvaracastre in Ui, vp,,
p. 67,

, p. 136,
vijilina ;
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defects in this relation are based the fallacies of the middle, and
Digniiga recognizes also fallacies of the thesis and the example.
which the later logicians reject, but which influenced Pragastapada.
The logical advance in rejecting these fallacies is obvious.

To Digniiga further belongs the credit of establishing the dis-
tinction between the actual process of reasoning for the ascertain-
ment of truth and the reasoning for another, which takes the form
of communication by the syllogism of three members.! He
Lased this distinction on the rejection of the authority of the
teacher’s utterance as such (jabda).” If we are asked to accept
authority, we ask: Is the person who uttered the saying credible,
or is the fact itself credible ? If the former, then our belief in
his sayings is inference from his credibility ; if the fact is credible
then it is a case of perception. The only value, therefore, to be
assigned to syllogism is indirect ; the word has value, thevefore,
only as a conclusion or consequence of the fact; real faet gives:
true conclusion. Thus the sources of knowledge are reduced to
two, perception and inference. Comparison, a separate source of
knowledge in the Nyaya theory, he also rejected; when we
recognize a thing by similarity to something else, the operation is
essentially perception.

We must, however, remember that, despite the elaboration of
logical doctrine and the stress laid on attaining correct results.
we are not to suppose that we are actually in touch with reality ;
the one point of contact with something not certainly and
immediately mental is inexpressible ;* what we deal with, as far
as we can express ourselves, is mental concepts, which present a
regular system of discourse, but whose relation to reality lies
outside the province of Dignaga's logie.*

1 Cf. Ui, VP., p. 82, n, 2; Keith, ILA.._pp. $5 ff\, 122 f1.

2 NV, p. 260; NVT.,, p. 286, On the Apta, of. NB., p. 11T; BC. ix. 66
MKYV., p.268; see AKV. (MS. Burn,, f. 470%), JA. 1902, ii, 264, n. 2. Dignaga
aceepts, of course, Buddha’s authority; see Kumarila's vefutation. Toabaraciiifa,
pp. 169 fI. ; JRAS. 1902, pp. 369 ¥,

3 This is regular Vijpanavada doctrine; BSB. I. iv: the ultimate and enly
real is void thought.

* 1t is possible that Maitreyanitha, author of the Abhisemayalamicisryy

preceded Digniga in rejecting comparison (Upumiing). as cortainly did Asafiga
Nagarjuna mentions all four, ax equally fnvalid : of, MKV.. p; 75; Ui, YP.,

P 86 \Vigraharydedrbini)
u2
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3. Dharmakirti’s Doctrine of Perception and Inowlcdge.

The misfortune which has reduced us to mere translatl({ns of
Digniiga’s works has heen escaped by Dharmakr.rti,' who falls mtt}tei
seventh century A.p., and whose Nyayabindu with .the commen 4\'1)
of Dharmottara (ninth century a.p.) still remains th.e premier
source for our knowledge of the details of Buddhist logical
development. In this case again there is some doubt ’as to tlie
philosophieal tenets which lay at the base of the autl}ors conten-
tions, for, while he appears in another text as a definite a.dhergxtt
of the Vijiianavada, it is held by the author of the Nyayabindutika-
typani? a commentary on Dharmottara’s commcnta.ry, that t}.1e
Nyayabindu is written from the Sautrantika point of view—that is,
recognizing the reality of an external world, known to u.s b.y
h.ference only fron the content of our experience. The point is
havdly soluble with our evidence ; the similarity of the views of
Dizniga and Dharmakirti, as we have them, is very close, and,
assuming that Dignaga wrote as an idealist,” the issue resolves
itself into the question whether Dharmakirti has so modified the
view of Digniiga as to allow of reference to an external reality
which Digniga would have declined to accept. But it is obvious

that it would he extremely difficult to decide this point without

°Xpress intimation of tle author’s definite views ; it is not enough
to make a man

a realist in metaphysics, because in a logical
treatise he speaks

of an element as fact (artha), external (bakya), or
baving a distinet char

acter (svalaksana). His metaphysical views,
he is entitled to ask, shall be gathered from treatises in which he
has set them out, not inferreq from logical doctrines which do not
formally diseuss the metaphysical nature of the given element in
presentation. As regards, however, the question of knowledge,
there is no poi

nt in urging the question ; it is perfectly clear that
! ILA., pp. 28, 48, 71, 84. o ., 127,186 1. Cf. TRD., pp. 82 fF. ; NE.,
pp. 189 .3 NM,, pp. o3 . 101 127,13 '
% ed. Tetrograd, 1909, It cites views of Vinitadeva and Cantabhadra
{seventh century a.p.). ¢y, MSIL., pp. 119 f. .
3 The solution of the difficulty, pointed out by Poussin (JA. 1903, ii. 308,
n. 2), is probably the fact that, as Wassilieff (Bouddhisme, p. 290) states,
Digniga aceepted the re

ality of sense knowledge, i.e. of the paratantra, and
did not treat it as illusory,
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the Sautrantikas accepted the existence of ideas only as known to
us, whence we infer an external reality ; if, then, we accept the
suggestion that Dharmakirti was an adherent of that school in the
ordinary sense of the term, we cannot suppose that he held
the doctrine that ideas copy reality. In fact, whether Dharmakirti
was a Sautrantika or a Vijiianavadin, his position might be
expressed in the same terms ; equally in either case all knowledge
is of ideas; logical analysis must accept this fact; whether the
source of the sensation is external or results from the action
of consciousness, the sensation as such is unknowable and
momentary. This is the essence of the doctrine of Dharmakirti ;
the sensation (/sana) cannot be grasped (ksanasya jianena
prapayitum agakyatvat) ;' it becomes an object of knowledge only
in so far as imagination gives it the necessary characteristics for
knowledge. This is done by the action of the intellect in clothing
the momentary impression with the result of past and the presage
of future experience ; it is the intellect which concerts the sensa-
tion into a knowable object, a moment series. Take away the
work of the imagination (rigcaya,® kalpana, adhyavasaya), and you
have nothing knowable left; you have merely the bare fact of
sensation. The parallelism with the Kantian conception of the
synthesis of apprehension is quite clear, however less effectively
brought out. There is, however, the vital difference that in the
view of Dharmaknti, as of Dignaga, the addition of the intellectual
element deprives perception of the truth of sensation (abhranta) ;
that is, he fails to realize the inconsistency of introducing the iden
of error; truth heing obviously an ideal conception, it is absurd
to attribute error to it because it is not something different from
itself. The expression of the idea of mere sensation by Dharma-
kirti is doubtless faulty,® but it is nol necessary to deny him
credit for following Dignaga in recognizing it. The particular
sensation is unique, and it is developed by the imagination
(vikalpa)*® into the knowledge of the object; when we are told
that the sensation of blue is thus transformed into the perception
¢ This is blue’, we must understand the doctrine in the light of

! NBT., p. 16. * NBT., p. 80; TRD., pp. 33, 41.
3 NBT., p. 16; NB,, p. 103. { NBT., pp. 4, 14.
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common sense.! It is clear that the sensation as such cannot l.)B
described as blue; it is an immediate feltness, whif:h results l.ll
our perception that the object is blue, :}nd the s'sensatl.on therefore
can properly be called one of blue ex posteriori. It is not rea.lly
because we have an awareness of blue that we speak of lmvfng
perceived a hlue object; it is because we have a perception
of blue that we describe our ineffable sensation as an awareness of
Llue. This is seen hy the avoidance of the term cause and rgsult
for the relation and the preference for determinant and determme’d
(vyavasthapana, vyavasthapya).* The momentary sensation 1S
absolutely real (paramarthasat),® and is grasped in sensation alone.:
inference cannot reach the moment ; it deals only with generali-
ties (samanya-laksana).

The idea of the process of knowledge in perception thus
Suggested is that of an object as endowed hy the activity of the
imagination with a definite ideal character, which is represented
to us in the idea of the object; there is therefore sameness
between the object and our idea, and we have not the absurdity of
an ides copying something non-ideal. It is the experienccf 0.1‘
reulization of the sameness which results in the assertion ¢ This is
blue’, The ground of this state, if inquired into, can be answered
on the Vijiianavada basis, as Dharmakrrti does in his Prumana-
vi”ifcaya preserved in Tibetan ; consciousness develops itself into
the ultimately unreal coriplex of the object, subject, and conscious-
ness of the object by the subject.* In this may lie the apparent
outwardness of the presentation.

The idea of tiuth or correctness in relation to kuowledge is
clearly not possible of statoment as accordance with the object,
which is known only in idea, and with this accords admirably the
fact that the criterion adopted is not correspondence, hut one
applicable to hoth perception and inference,” namely, verification

! Cf. Steherbatskoi in Dasgupta, Ind. Phil. i 409, n. 1. Tor a Sammkhya
critique of the Buddhist (loctﬁ'n{: of perception, sec Aniruddha on SS. i. 89;
for a Madhyamaka critique, sce MKV., pp. 73 1I., where it is shown that it is
llegitimate and too narrow, .. .

2 NBT., pp. 19 f. S NBT., p. 17; NB., p. 103.

4 See cit. in SDS., p. 18; Poussin, JRAS. 1910, p. 1‘32. - o

® Cf. TRD., pp. 33, 41 ; NB., p. 103; NBT., pp. 6 fI. ; NBTT. pp. 16 i1.
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by experience on acting upon the knowledge. If we have a percep-
tion, or arrive at some proposition by inference, then we put it to the
test of fact, and, if that agrees with our perception or inference,
we have assurance that our knowledge is right. We have the
presentation or idea; we are prompted to act upon it; we realize
the object in accordance with our endeavour based on the presenta-
tion or percept. Only in this way can we be assured of the
correctness of our knowledge; otherwise we have knowledge
which may be true or fulse. That we have illusory percepts, e. g.
when through derangement we see as yellow the white conch
shell or have dreams, we know by experience; if we act on the
faith of the presentaticns we do not attain what we should. True,
we cannot possibly realize the precise object which gave the
Presentation, since all is momentary ; but the imagination supplies
the belief in the absence of difference between the aspect of the
series which is gone and that which is realized in the present.!
Of course we must not think that right knowledge is the
direct cause of our realization of anything, for that is effected
through the desire, which itself is a product arising from memory
of past experiences evoked by the presentation. The pragmatic
Nature of truth is thus strongly asserted, but it must be remembered
that we are merely dealing with empirical matters, not with
ultimate reality,

4. DLarmalkirti's Theory of Inference

Inferential knowlédge is essentially of generality; it cannot
reach to the immediateness of presentation ; the mountain inferred
as fiery is not the presentation of the fire on the mountain at a
definite point of time. Its validity must be verified, if desired,
by the usual process of action; we must, for instance, go to the
Mountain and see the fire, which we have inferred from the smoke
cloud. An advance is made on Dignaga in the process of
“Xamination of the conditions of a correct middle term; the
Middle must be present in those things only in which the thing
to be inferred exists, and absent in all those things in which it is
Not found ; the rule must be observed fully in either case, or the

! NBTT., p. 11: abledadhyavasayat, NBT., p. 5; of, TRD., p. 40.
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inference will be doubtful. Cases where thére is the necessary
invariable connexion are limited to three only, in Dharmakirti’s
view, namely, identity of nature or essence (tadatmya), effect of a
cause, and non-perception or non-existence. It has been ingeni-
ously, but quite legitimately, pointed out?! that this gives a
classification of judgement on the basis of positive and negative,
with the division of the affirmative judgements into analytical,
relation of identity, or causal, relation of effect to cause. Reasoning,
therefore, which is defined as knowledge of the inferable derived
through the middle term, is of three main types: ‘This is a tree,
because it is a pine,” relation of identity, the species allowing the
inference of the genus; ‘ Here there is fire, because there is
smoke,” the cause fire is inferred from the effect smoke; and
‘Here is no smoke, hecause it is not perceived,’ as smoke
would, if existent, be perceived. This third variety, based on non-
perception or non-existence, is divided into eleven classes, of a
some\\that needlessly varied character. Ihe ground of the infer-
ence, it will be observed, is thus always a general proposition,

which .re'sts on mental activity, and falls under one of thrce
categories.?

Inference for the sake of another, or syllogism, is defined as the

. a] S '( . . . ~ . .
ve;h t:](iclal ation of the middle term—that is, when the reason is
set out In words in order to produce a conviction in others.®

Inference is properly a form of knowled ge, and words

. 1 are, therefare,
only inference in a secondary

sense, namely, as producing know-
ledge, the name of the cause heing derived from the effect, Such
a form of mfere{me is two-fold, either direct or homogeneous
(sadharmyavat) or indirect or heterogeneous (vaidharmyavat) : either
‘Sound is non-eteinal, hecause it ig a product; all products are
non-eternal, like a pot’, or ‘Sound is non-eternal, because it is &
product; no non-eternal thing js 5 product, like ether’. This,
however, is a needlessly full form of the syllogism ; Dharmakrrti
is content with the simple form ‘The Lill is fiery, because it is

* Steherbatskoi, Muséon, v (1904), p. 144, n, G.

z NB.V" p..31 ; NB.,.pp. 1_04 ﬂ:‘ ; TRD-, pPp. 41 fT, where four classes of non-
perception are enumerated 1 pereeption of the contrary, of contrary effect;
non-pereeption of cause, of identity.

3 NB., pp. 108 ff.; NBT., pp. 46 {1,
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smoky’, the express formulation of the general proposition being
unnecessary, since it is contained in the reason ‘because it is
smoky’. The omission of the example he defends! against
Dignaga by insisting that the term ‘smoke’ includes the case
cited in the example and also the negative example; but he
concedes that it has the value of giving particularity to what is
pointed out in a general way by the middle term ; the complete
enunciation of the reasoning with the concrete example is more
effective.

Fallacies® are classed by Dharmakirti according to the old
division of fallacies of the thesis, i. e. the minor term ombined
with the major, e. g. the fiery hill, as insisted upon by Dignaga;
of the middle; and of the example, divided according to the
homogeneous and the heterogeneous example. His classification
of fallacies of the middle, the only important class, is on the hasis
that a fallacy arises if a characteristic of the middle is unproved
(asiddha), e. g. ‘Sound is eternal, because it is visible,” visibility
being admitted by neither party to the supposed argument;
uncertain («naikantika), e.g. *Sound is non-eternal, because it is
knowable,” where ‘knowable’ is too wide since it covers both
eternal and non-eternal things; and as contradictory (viruddha),
e. g ‘Sound is eternal, because it is a product,’” the middle
contradicting the major. He differs from Dignaga in rejecting
two of the forms of fallacy allowed by the former, the first® being
reduced very sensibly to a mere form of contradiction, while the
latter* is laid aside on the interesting ground that it does not
rise from true reasoning but is based on the seriptures of the two
disputants, and scripture alone is no authority for Dharmakirti.

5. Controversies with the Nyiya

Dharmakirti’s three-fold basis of inference, and the insistence,
which accompanies it, that inference could not rest on any mere
observation either of positive or negative instances, being in
essence an ideal construction, caused naturally much concern to

U NB., pp. 115 £ 3 MSIL., p. 114, n.2. 2 NB,, pp. 111 . ; NBT., pp. 65 f.

S NB., p. 118; NBT., p. 78; Pathak, JBRAS. xix. 61.
¢ NB,, p. 115 ; NBT., p. 84; JBRAS. xix. 49.
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the Nyaya-Vaigesika school, which was not prepared to accept this
rejection of experience. The criticisms of Vicaspati Migra ' are of
interest. He argues that in the case of identity of essence there
is no true inference at all, inference being inconsistent with
identity. The case of cause and effect is equally unsound; it is
assumed that tiie cause immediately precedes the effect, e. g. fire
precedes smoke, but there is no way of showing that in each case
the smoke is not really caused by fire, but by some invisible
power. Moreover, even if the argument of the Buddhists were
accepted, then all we could infer is not the present, but the
antecedent existence of fire. But still more serious is the fact
that the Buddhist rule excludes perfectly genuine cases of effective
inference : the sunrise of one day may be inferred from that of
preceding days. The mode of obtaining a universal is observation
of positive and negative instances, and searching for vitiating
conditions (upadhi) which prevent a true universal being estab-
lished, e. g. where there is smoke, there is always fire, but, where
fire, there smoke, only if green wood be burned. If on observation
no such condition appears, an inference is valid. We learn that
the Buddhists had devised an ingenious five-condition (puiica-
karan:)® method in order to determine causal connexion, viz.
the perception neither of cause nor of effect ; the perception of
the cause ; the perception of the effect in immediate succession ; the
(llsal)pele'ance of the cause ; and the disappearance in immediate
succession of the -eﬂ'ect. But it was argued that this method also
did not succeed in establishing effectively the relation of cause
and effect, and that therefore it was better to rely on the simple
fact of invariable relation without limiting it to the causal category.

In his commentary on the Brhadarapyakabhasya Suregvaracarya,®
the pupil of Caiikaracarya, also attacks Dharmakivti. He admits
that the positive and negative examples in the syllogism are not
probative, but holds them useful to remove doubts, when know-
ledge is obtained. Butthe three principles of Dharmakmuti are

1 NVT., pp. 105 1.5 cf. NM., pp. 113 g,

2 SDS., p. 65 xee Seal, Positive Sciences of the ducin! Mindus. pp. 258 M. ; NK,,
. 206, _
3 Sce Pathak, IBRAS, xviii. 91 ff.; xix, 54 1, ; Anandacrama cd., pp. 1616 1,
For the Vaigesika criticism seo Gridhara, NK., pp. 207 ff,
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idle lumber. If we assume that fire is inferred from heat, that
being its special nature, on the basis of identity, we see that heat
may also give rise to the inference of fire, as the effect of fire as
cause, so that we have two different principles operating equally
effectively, which is absurd. Again, heat is not merely the special
nature of fire, but is found also elsewhere, e. g. in the sun, so that
we could infer the sun equally with fire. Similarly, from touch
we could infer not merely earth, but also water, fire, and wind.
If, however, it be contended that we Buddhists do not accept any-
thing as the peculiar nature of anything else, if it is found in more
than one thing, the answer is that you do assert the possibility of
arguing from the Cin¢apa being a tree, although the nature of a
tree is shared by others, e. g. the Dhava. Moreover, if you assert
a Cingapi is a tree hecause of invariable concomitance of charac-
teristics, you contradict your doctrine of momentariness as the
peculiar nature of things. Again, what is common to many
things, like momentariness, cannot be the peculiar nature of any
one. Smoke is seen coming not only from fire but also from
smoke, so that fire cannot be made its sole cause. Just so, also,
touch has more sources than one, and it is impossible to conclude,
hecause it is found in the wind, that it is not also the specific
nature of earth, for that is asserted effectively by popular know-
ledge. Further, if one thinks to establish by invariable con-
comitance the peculiar nature or cause of anything, it will be
found that invariable connexion does not follow from peculiar
nature alone—that is, that there may be invariability, e. g. of the
sequence of constellations when there can be no idea of peculiar
nature, or of cause.

In the Sarvadir¢anasaiigraha we find the Buddhist reply to the
Nyaya critique. To the Nyaya reliance on the observation of
concurrence positive and negative, it is objected that it is impos-
sible to feel assurance that there will not emerge some discrepancy
in the past or future. 'The rather obvious retort that the Buddhist
position itself is no more secure is countered by the argument
that doubt is only permissible when 1t does not Jand us in prac-
tical absurdities; in this case the idea that an effect could exist

6
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without a cause would land us in hopeless difficulties by paralysing
action. The argument establishes the validity of inference from
effect to cause, and inference from identity is established by the
fact that to deny it is absurd ; if the Cin¢api should cease to be a
tree, it would lose its own nature. Morcover, such an inference
is real; it is impossible where there is absolute sameness, or
absolute divergence, but avplies in every case of species and
genus.

As against the contention of the materialist Carvikas the
Buddhists defend the validity of inference. If inference is denied
as a valid means of proof, the contention runs, it must he hy
some form of argument, since a mere assertion is utterly worthless
as proof.  But, if argument is used, analysis shows that the oppo-
nent in effect admitg unconsciously the three forms of inference
used b): the Buddhists, By arguing on the hasis of validity of
perception as a means of proof against the apparent means of
proof \Vl-li(:h is inference, he really argues on the hasis of the
commum.ty of nature between the two, which is the Buddhist
form of ?nfereuce from identity of nature. By heing conscious
?f the dissent of his adversaries he shows that he recognizes
inference from cause, since he knows the dissent expressed in
?vords. .By denying the existence of any object on the ground of
it not b.emg Perceived. he admits the form of inference from non-
perception.

A f:‘.”fhe_" refinement of logical doctrine is contained in the
ﬁ’zt.‘” ”.’/“1’513‘}2"07‘Ulana of Ratnakara ¢antiin the tenth century.!

is nece.ssn ated by considerations affecting the proof of the
momentariness of things. Normally an inference gives us in the
e-“{‘ml’le the concomitance of the middle and the major in some
object ; for instance, firg g, the mountain is proved from the
presence of smoke theye with the aid of the example of the
kitchen where smoke ang f,e co-exist. But this is impossible
in the case of MOmentariness ex vi fermini. Moreover, the
conclusion in the normal ¢uge takes the form of the presence
of the invariable relation in gome subject, e.g. tho relation of

1 Sec Sim Buddhist Nyaye Traetg ;)

MSIL., pp. 140 f Sunskrit (B1. 1910), pp. 103 f,, v. 1. ;
.y Pp. .
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smoke and fire in the mountain, and the inference to establish
momentariness cannot be given such a form. The new doctrine
insists that it is possible to prove the relatior within (antar), that
is simply between the thing to be proved and the thing by which
it is to be proved. without the intervention of something external
(bahisy in which the relation is to exist.

Somewhat earlier, perhaps, is a tract on Apohasiddhi by
Ratnakirti, which deals with the significance of words, and
promulgates the Buddhist doctrine that the word has both a
positive signification and a negative, in that it differentiates
the thing referred to from others; these two sides of its activity
are simultaneous and not successive; the tract is interesting
because it refutes in succession the views of Kumirila, Trilocana,
Nyiyabhasana, Vicaspati Migra, and Dharmottara.!

An interesting link between Buddhism and the Nyaya and
Vaigesika schools is provided in the conception of the perception
of Yogins, which forms in Dharmakitti® the fourth of the forms
of perception, the other three heing sense perception in the
narrow sense, mental perception which really forms one with
sense perception, and self-consciousness which is regarded as
essentially accompanying every psychical occurrence, an idea
which Dharmottara illustrates, but not very lucidly, seeming, in
part at least, to confound self-consciousness with the presence
of feeling as emotion simultaneously with perception, e.g. of
colour. There was an obvious difliculty for Buddhism with its
doctrine of momentariness in allowing for self-consciousness,
which none of the schools effectively faced ; the later Nyaya
doctrine frankly made the element of sclf-consciousness a
secondary product supervening on consciousness. Self-conscious-
ness is perception, since it reveals the self (aftmanak sakatksari),
is devoid of imagination (uirvikalpaka), and free from error
{(«blvanta). The perception of Yogins is also without error, for
it deals with matters such as the four noble truths which are

v giid., pp. 1 1, iii.  Cf. Steherbatskoi, Mus‘on, v (1904), pp. 165 ff. ; ILA.,
pe 1o, MSIL., p. 1405 NM., pp. 303 {1,

S NB..p. 103; NBT. pp. 14 £ Nydyusira, pp. 3 f., 82 ff.; TRD,, pp. 39 f.
(aing NI NMLL pp. 103 U Ualigeen, T teacintamani, i. 5 ; TLA., pp.

73, 76, 258 1.
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over and above the ordinary means of proof; it is without
imagination, consisting of clear insight, which supervenes on
intense concentration on the matters. This is interesting a8 4
rationalized statement of the intuition ( pa#iiii) of tha Pali Canon.
It has a parallel in the perception of seers (arsa) which figures
in the Vaicesika,' and in the doctrine of the Nyayasira of
Bh:‘tsarvajﬁa, which recognizes an indeterminate (nirvikalpaka)
intuition on the part of Yogins engaged in meditation (samadhi)-
Uddyotakara® discusses in an interesting way the doctrine
Apparently ascribed to Vasubandhu, which defines perception &s
cognition Proceeding from just that ohject (tato 'rthat), the terms
after cognition being asserted to he without meaning, They
cannot serve to diseriminate perception from inference, on the
§core that perception iy derived from the object only, while
Inference involves other factors, for the definition is perfectly
compatible with inference. Nor can it serve to distinguish
Perception of colour, &ec., from perception of an object as such,
®8. a jar, for the perception of colour and of a jar are two
perfectly distipet perceptions, and it is quite erroncous to assume
that there ig no such thing as a jar, but mercly perception of
colotu',.&c. Nor is it of any avail to exclude wrong cognition,
for i 1S not tho case, as assumed by the Buddhists, that false
5?;‘:‘1}])20}1 ar‘i."ses from som(fthing \.\'lnich' i3 not tl3e object, e. g.
S”“mmi”mconfgct a‘pprehenswn of silver in a shell is .produ?ed b'y
g which is not-shell. Further, the Buddhists’ view is
open l‘u the fatal objection thai it makes the objcct the cause of
cogmjuun; oW a cause must procede the effect; the object
bereesved {hus existg hefore the pereeption, and, as momentary,
h.u.s ceased it be hefore it is percoived, and this is plainly absurd,
3icee perecption is only of what is immecdiztely present. It is
hopeless to argue that the disappeacance of the object and the
‘mergence of perception ape simullaneous, in the face of the
impossibility of establishing any such effect; 1orcover, in any
case, the olject is admitted to hyy, disappeared. ind therefore to
 Vaigesika Sulra, ix. 1. 13; Lragastapadabiasya, - 187; NK.. pp. 189 f.:

ILA. pp.Si @,
TNV L 42 M NVTL 100 MKV, p. 71,
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be past at the very moment when it is being perceived as present,
which is fatal to the Buddhist view.

The question of falsity touched on here is further confuted
by the Nyaya® in connexion with the doctrines of Asatkhyati
and Atmakhyati, under which they discuss the explanations of
incorrect cognition offered by the Madhyamaka and the Yogacara
schools respectively. The former view holds that wrong cognition
18 a manifestation or making known of something which is
unreal, non-existence (asat); to see silver in a shell is to assert
the existence of something unreal. The obvious objection to
this view is that it asserts that a non-existing thing can produce
an effect, but this is met by the Madhyamaka contention that it
i8 not necessary that the non-existing thing should have any such
potency ; it is enough to assume that cognition has the power
of presenting the thing apprehended as existent or non-existent.
The Nyaya answer insists instead that the false cognition proceeds
from & real object which is misapprehended, understood otherwise
than is correct (anyatha-khyati).

In the case of the Vijiianavada, incorrect cognition is explained
by the fact that what is merely idea is referred erroneously to the
external world, ignoring the fact that there is no real difference
between the self, the object of knowledge, and knowledge. The
Nyaya criticism ? is that, if the premisses of the Buddhist were
?Ol‘recb, the cognition which arises would take the form not of

this is silver’ but ‘I am silver ’, and this is obviously not the
¢dse. Moreover, the view is open to all the objections always
available against the doctrine of the non-existence of external
reality. Finally, even on its own merits the doctrine is not
Preferable to the Nyaya doctrine of Anyathakhyati, since in fact,
éven on the Buddhist view, error lies in cognizing a thing as
80mething which it is not, and this is precisely the Nyaya doctrine,

!'N V'w., pp. 08 f.; Vivwrapaprameyasaingraha, trs., pp. 85 M. ; cf. Bhamasi, pp.

12 ff. ; NM., pp. 546 f.
 So Aniruddha, S8, i, 42.
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Abhaya Vattagimani, (date, CHI. i.
610), Puli Canon written down
u}:uler, 24,

Abhayagiri, monastery, 149.

Abhidharmikas, 153, 136,

Absolute, 61-8, 140, 25266,

L\bstmence, 201,

Aca‘lryava‘uln, 149,

Aclc;gent, 7%, 59, 60, 109, 185, 172,

Acct:omplis{rments, eight, 125.
01,501- action, 36, 78-81, 83, 100, 102,
179 199, 110, 118, 114, 116, 172,
» 187, 188, 208-8, 283-7; as
thpernormal (okottara), 205.
Act}O{l on self, impossible, 250,
xc bvity, 166, 170, 181-4.
K?l'l Buddha, 226, 301.
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gganma Suttants rigi
72) o0 uttanta, on or igin of castes,
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Aksubhya, ,‘_‘2:];
%}y_gm}lél}‘l‘x_mma Sutta, 64.
A".un widina, 124, 144, and see Arada
;Utequ Siitras, 225, 1, 5, o
rulsm condemned as egoistic in
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o 2l 208, 271, 293, 29;
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ivika, 41, 97, 136

Ananda, 27, 62, 209, 221,

Andhaka sect, 53, 93, n. 1, 112, 161,
167, n. 2, 169, 188, n, 1, 211, 212,
213, 214, n. 2, 216, 277, n. L.

Anvils, simile of, to illustrate sense
action, 190,

Aparagaila seet, 149, 150, 151, 156,
173. 180, 207, 212, 213,

Aparaseliya, sce Aparagaila.

Applied attention, 88, 90, 100, 103,
127, 144, 145, n. 1,192, 201.

Arada Kialama, 139, and see Alara.

Arahant, see Arhant, .

Ardha-Magadhi, relation of to Pali
(Liiders, Bruchstiicke Buddhistischer
Dramen, pp- 40 i), 25,

Arhant, 72, 73, 120, 171, 173, 198,

_ 212, 214, 220, 298, 295, 297,

Aryadeva, 114, n. 2, 154, 216, 229,

_ 230, 238, n. 1, 302,

Aryamaha-aiighikas sect, 157,

Aryaciira, 229.

Aryasamitiya, wrong reading fo!
Sammitiya, 167, n. 4.

Acoka, author, 233,

Acoka, king, see Asoka,

Acvaghosa, 139, 140, 224 ca7 2R,

Asafiga, 156, 280, 231, 05g 3501, 302,
304, 305, n. 1. 807, n. 4.

Ascotic excessrs, disapproved by the
Buddha, 137, 138; in ¢he Mahii-
yiina, 262, 293, 294.

Asoka, 33, 152. .

Astral body, how far recognized in
early Buddhism, 129,

Astrology, 89; Greek 157, 229,

Asuras, 98.

Atoms, 161. .
Attention, 88, 102, 195, ang o.» Initial
attention and .A]\p]ied attention.
Atitraction of material things, causes

of, 161. .

Avura, vision 0;, 1;—:;- ' o
uthority sud@ reasen, peelarion €

Aoy 285, 05, 9Rs.
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Avalokitegvara, 226, 271, 300, 801.
Avaragaila, sect, 151.

Avatars, of Visnu, 220,

Aversion, 91, 115, 128.

Badarayana, 241.

Bahugrutiyas, sect, 149,

Bahussutaka, sect, 148, n. 1.

Barbarous punishments, not censured
by the Buddha, 121, n. 1.

Becoming, 98, 104.

Being, fundamental character of, 47—
74

Belattha-, or Belatthi-putta, sec
Sanjaya.

Berkeley, 49, 188, n. 2.

Bhabhrii edict, references to serip-
ture in, 17, 18.

Bhadrayaniya, sect, 150, 168.

Bhavaviveka, 280, 241, 248, 262, n. 2.

Bhavya, Nikayabhedavidbhangavyakh-
yana, 150, 151, 152.

Bhasarvajna, Nyayasara, 818.

Bodhicitta, 281, n. 1.

Bodnisattva, 74, 134, 171, 211, 212,
220, 255-60, 269, 270, 271, 281, 282,
288, 284, 285, 287-95,
odily, nutriment, 189.

Body, 42, 48, 49, 59, 77, 85, 92;
magic, created by a saint, 129.

Body of bliss, 269, 270.

Body of the law, 210, 221, 255, 267-9.

Brahma, a deity, 29, 33 40, 71, 72,
98, 110, 207, 273, 291, 301.
I"nmajala Suttanta, 39, 48.

Brahman, absolute, 71.

Bl'ahmnvihﬁra, 144, 207.

Brahmgyana, path to Nirvana, 71.
rahmins, 71,72, 120, 121, 292, n. 3.
rain, function of, unknown to Bud-
dhism, 197, n. 2.
l’fﬂilézing of chain of causation, 111,

Buddha, 13-82, 71, 132, 208-12, 220,
221, 228, 255, 267-72, 288, 284, 285,
289, 295, 296, 297, 298-802

1B3uddhus of Confession, 296.
“ddlhadatta, Abhkidhammavatara, 195,

n. 1,

Buddhadeva, 154.

guddhagarbha, 282, n.1.
uddhaghosa, 28, 80, 87, 117, 149,
}50, 151, 156, 159, n. 1, 169, 178,

B 87, 188, 190, 195, 198, 199, 804,
uddhapalita, 110, 280, 240, 248.
2503

321

Buoyancy, as property of matter, 189,

Burden-bearer (bhdra-hara), Sitri of
the, 82.

Burma, Buddhism in, 153, n. 2.

Caitika, sect, 150, 1561, 158.

Cnityika, 161.

Cakkavattisihanada Suttanta, 29.

Calculus of goods, not found in early
Buddhism, 116, 278.

Candrakirti, 2380, 232, 240, 269, 270.

Career of the Bodhisattva, 287-95.

Carvaka, sect, 42, 184, 316,

Caste, the Buddha's views on, 121.

Catalepsy asresult of meditation, ?25,
127.

Causation, 59, 60, 61, 96-114, 141,
165-7, 176-84, 238. -

Celibacy, of monks, 117,

Central organ in sensation, 87, 102,
196.

Cetiyavadins, a HinayAna school,
151, 152.

Ceylonese tradition, lack of value of,
17-19.

Chain of Cansation, 51, 91, 96-118,
145, n. 1, 174, 179-81.

Channagarika, sect, 149, 150.

Characteristics, impossiblity of exist-
ence of, 288.

Chariot, simile of, to illustrzte nature
of self, 77, 188.

Children and parents. relationa of,
120.

Chinese monks, asceticism of, 294.

Chinese versions, 218, 222, 228, 224.

Chinese writing, 157.

Christian character of Buddhist doc-
trine, 293.

Christian love, compared with Bud-
dhist, 117,

Christian mysticism, distinguished
from Buddhist mysticism, 127.

Classifications of phenomena, 200-2.

Clinging, 49, 50, 98, 108, 104, 179.

Coeflicients and causes, 176, 181.

Coexistence of Buddhas, 27, 188, 298.

Cognition, 161, 162, 178. 174. 192,
195-8, 804-19.

Cold, appreciated by touch, 199.

Comparison, as a Pramina, 307.

Concentration, 115, 126. 127 171,
n. 1, 201, 260, 280.

Conduct, 115-18, 278, 279.

Confession, 91, 258, 279-88, 288-90.
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Confession of sins, value attached to
the, 114 ; new significance in the
Mahayana, 284.

Configuration, grasped by the scnse
of touch, 199,

Consciousness or intellect, 51, 52,
b4, 57, 65, 78, 82, 84, 85, 86, 87, 88,
90, 94, 98, 100, 101, 102, 140, 178,
174, 179, 180, 198, 246, 306, n.1;
after death, 41, 42; cosmic and in-
dividual, 266, 257

onservatism, of Buddhist views on
caste, 120, 121,
g"ntact, 98, 102, 103, 179.
Cont?ﬂt{nunt, as duty, 118, 278.
ontlpuxty, 78-81, 170-6, 181-4, 208 ;
of time, 164.

Controvgrsies with the Nyaya, 818-19.

0;5‘21Ptxon in early Buddhist order,

Cosmic and Ingdivi i
divid c -

Dess, 256, 2571.] ridusl Gonselous
%smology 109,

gouncx.l of Kaniska, 28, 155.
ouncil of Pataliputra, 18, 62
::ucl‘l_ of Vaicaly, 17, 28, 148

) .2911;:'1.,1011 among Chinese monks,
riMinals, experiments on, 42, n.z,

Uinata Sutta, 52,

Cym &]8 8i e o i
Pl 1 . 1
: l’ll 1 ‘ f toi lnstrate sense

Darstan tikas, cn
b school, 173’
°ath, 97, 98, 104, 195, 213

ebt, a H
vozn’slgg)und of taking monastic

Decadenc

Bega)', 183.Of world, 04

ep ::::l of Mahayina ideas, as com-
with Hinayina, 295-8,

D(‘.ﬁlement
103, 1 P
_ and seg Il;fectit;n.“’ 248, 206, 270

ug::;i:ion,r form of, 804.
©8, of reality and ¢ >
]I;:Ll;illonf 91, 115,y 128. ruth, 222
1al of congej
sciousness, S50, gy 4 %1F-con-

Descent of consci
womb, 80, lori.?cxousness mto the

Desire, 97, 9g 75
Destru’ctign, 1’697?’ 108, 17
Deatruc.tion of birth, 104, 180
Detorminate perception 162,

ction of Sautrdntika
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Determinism, 97, 118, 185, 186, 176

n. L.
Devadatta, 109, 117.
Devaksema, Vijilinakaya, 154.
Development of the Chain of Causa-
tion, 97-9. .
Devotion and the transfer of nterit,
288-6. .
Dhamma, 16, 58, 60, 68-74, 86, 87:
112, 160, 197.
Dhammaguttikas,
tikas.

Dhammarucis, a school in Ceylon,
150, 152. .

Dhammayana, path to Nirvana, 71

Dhammuttariya, sec Dharmottarika.

Dharma, as a god, 70.

Dharmaguptikas, 28, 149, 150, 158.

Dharmakara, 299.

Dharmaksiya, body of the law, 210,
221, 255, 267-9.

Dharmakirti, 248, 805-19.

Dharmalaksana, name of Vijainavade
school, 248, n. 1.

Dharmapriya, 164.

Dharmatrata, works and date of, 15_4

Dharmpottara, Ablkidharmahydayogas
tra, 160, n.1.

Dharmottara, logician, 808, 817.

Dharmottarika, sect, 149, 150.

Dhyani-Buddbas, or Jinas, 271.

Digniga, 242, n. 2, 248, 250, 805-18.

Discrimination, 144.

Dissolution of world, periodic, 94

Docetism, of Vetulyakas, 209, 221.

Doctrine of the Act, in the Hinayina,
113, 114; in the Mahayana, 286,
287.

Dreams, theory of, 194, 286, 265.

Dreamer, cannot attain saintship,
214.

Duration, 167, 201.

Duration of Buddhist faith, halved
hy admission of women, 116, 182

se¢e  Dharmsgup-

Ear, 87, 102, ana scs Hearing.
Early Indian thought, place of Bud-
dhism in, 185-47.

Early Saikhya views and Bud-
dhism, 188-48. :
Early Yoga views and Buddhisp,

143-5.
Efficacy of gifts to the Buddha, 210,
211.
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LEtticiency, as characteristic of reality,
166, 170, 175, 176, 181-4.

Ego as a series, 169-76.

Egoistic character of Hinayina doc-
trine, 288.

Eightfold way of salvation, 119.

Ekabbohirika, sect, 14S, 149, 208.

Ekavyavaharika, sect, 149, and sce
abore,

Elements, doctrine of six, 94, 95,
101, 189, 202.

Embryo, and cognition, 52, 179 ; can-
not attain Saintship, 214.

Empedokles, 58.

Empirical and Transcendental real-
ity, 61-8.

Er::([));rical Psychology, 84-91, 187-

Epic philosophy, 189, 145.

Epistemology, lack of formal, 90 ; in
the Madhyamaka, 285, 286 ; in the
Vijhanavada, 242-4, 256, 257.

Equipment of Knowledge, 275-7.

Equipment of Merit, 277-9,
qQuivocators, views of, 40, 41.

Eternalist views, 89, 40.

Eternity of world, 94, 163,

Ether, or space, 128, 160, 168, 169,
185, n. 1, 186.

EVOIution of world, periodic, 94.
x8alTp£li‘i'5 .m syllogism, 805, 307, 818,

b

Experiments, on criminals. to find

g s?u], 42, n. 2.

“Xternal form of chain i
1t80, ek of causation,
Xternal reality, 52-6, 92-5, 161

162, 184-6, 265, 266, o
Ye, 88, and scc Visual consciousness.

Fa-Hian, 1566, 158, 226,
Faith, place of, in Buddhism, 84, 85,
o 89, 111, 132.

all, Buddhist counterpart to doc-

trine of the, 109.
Falla?ies, in logic, 807, 313.
Fata}.sm, 97, 118, 135, 136.

eeling, 51, 57, 76, 85, 86, 88, 90,
F 98, 103, 179, 196, 200,

males; see Women.

e{g:)ninity, asa maternal derivative,

Finite .
',;'_‘lte character of world, 94.
'®, nature of extinction of, as dis-
2893

bt
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tinet from annihilation of entity,
65, 66.

Firebrand, simile of the, 262.

Flame and visible fire, 60.

Flow of consciousness, 104, 180. 194,
195.

Foreign influences, on development
of the Mahay&na, 216, 217.

Former births, meniory of, 129.

Forms of meditation, or trance, vari-
ous, 122-7, 144, 145, 249.

Four Trances, two sets of, 123-7, 144,
145.

Freedom of the will, 116, 178, n. 1,
174, 175, n. 1.

Freedom of thought, of Buddhists,
34-6, 45, 46, 283, 284.

Friendly speech, inculeated, 117.

Friends, mutual duties of, 120.

Fundamental character of being, in
the Hinayina, 47-74 ; in the Madh-
yamaka, 287-41; in the Vijnana-
vada, 244-51; in the Auhayana-
craddhotpada, 2562-6.

Future time, 168-8.

Gandhabba, 108, 194, 205, 207.
Gandhiiran art, 228, 224.
Gathas, 226.
Gaudapida, 241, 262, 268.
Gayd, sermon at, 142,
Generosity, 279-88, and see Liberality.
Ghosaka, 154.
Gifts, 117, 118, 204, 279-83.
Gifgtsl to the Buddha, efficacy of, 210,
11.
Grammatical analysis, 304.
Great Male (smahapurusa®, 27, 29.
Greek art, influence of, on Indian
thought, 217, 222, 224,
Greek astrology, 157, 229.
Greek influence, 196, n. 1, 216, 217.
Godhika, suicide of, 80, 128.
Gods, characteristics of, 68, 91, 98,
94, 104, n. 8, 124, 205, 218.
Gokulikas, or Kukkulikas, a Hina-
yana school, 151.
Golden Age, not admitted as result
of evolution, 73.
Good pride, 111,
Good thirst, 111.
Gosila, see Makkhali.
Grounds of recollection, 193, 134.
Guhasena, of Valabhi, 158.
>
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Gunamati, commentator on
Abhidharmakoga, 156.

the

Haimavata, sect, 150.
llucinations, 123.

Hn.lo,_borrowed from Greek Art, 223,
Appiness, or holiness, of release,
128, 129, and see Pleasure,
"‘ll'l;'m'man, Satyasiddhigastra, 234,

g“‘?n, king of 'Thanesar, 158.
Hart{nann, E. von, 58, n. 1.
Heanng, 87, 93, n. 1, 102, 189.
eart, as central organ, 87, 196.
€avenly sounds, 128, 129.
eavenly vision, 122, 130.
eaviness, appreciated by touch, 199.
Hedomsm, 204, n. 2.
elfl, attained in life, 171 ; possibility
:l] 8ood action in, 206, n. 2.
S, Or purgatories, 92, 98.
Heraileitgs, GO.O”“’ )2, 98
e:es.\', 38.
€ uvadin, sect, 285, n. 3
etuvidyas, sect, 150,
g ona, 1-215, 274, 278, 253, 285,
n.3, 2{88_, 204, n. 4, 296, 297, 303-5;
'n‘)el‘lor to the Mahayina, 259,
Hiuen.1
:l‘!‘]eg"(ln"l‘sung, 164, 158, 293.
Hunni. *PPreciated by touch, 199.
usnush writing, 157,
h . . o
120."1(1» 4nd wives, relations of,

L iem s
de“"&gl_, n Hinayina, 45, 161, 162,
[d252“b" n Mahaysina, 228, 242-51,
ealistic ; - :
Idpri"v‘ess, 11‘515'?',1 pretation
ealistic Nown:..: .
V&dzl,l§4§f§at'v'“'n of the Vijnina-

Ide g l
Qas, ]02, 19',, 198.

Ideation 5 -
196, 15, 12.0&7, 85, 86, 88, 90, 98,

Ignorance

b Mk » 98, 99 17

fll lhgm itables, iy, ’]23)1
iter: | of en

1“31’ ;c); ,.nlleged, of early Buddhism,
usory Precepts, 811

flliiig;ngilon, relation of, to sensation,

Imm:)'r'll :e’n2; onatunt oG, 808-10.

: 295, 296, 29«;1.1cles inthe Mahayina,

Wpermanence, 56, 60, 92,93, 167, 168,

of sensc
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170, 181-4, 189, 201, 237, 238, 204,
265, 316, 317.

Linpurity, 182 ; meditation of, 123-

Indeterminate perception, 162.

Indeterminates, 48, 46, 94, 128, 172,
188, 219.

Individual Buddbas, see Pacceka
Buddha.

Individuality, Sautrantika effort to
explain, 174, 175, _

Incffability of the Tathagata, 66, 67.

Infection, 105,

Inferonce, 238, 304, 807, 811-~13, 18-
16.

Infinity of consciousness or intellect,
93, 124, 144.

Infinity of space, 93, 124, 144.

Infinity of world, 94. -

Initial attention, 88, 89, 100, 108, 127,
144, 145, n. 1, 192, 201.

[ntegration, 189.

[ntellect or consciousness, 61, 52, 54
b7, 65, 78. 82, 814, 85, 86, 87, 88, 90,
94, 98, 100, 101, 102, 140, 173, 174.
179, 180, 1938, 246, 256, 257,
306. n, 1.

Interaction of mind and body, 161.
162, 172, 173 .
ITutermediate being, in transmigra-

tion, 179, 207, 208.

Interpretation of the Chain of Causa-
tion, 10H-. .

Interrelation of consciousness {lllll
the body, discerned by the Saint,
129; of cosmic and individual
consciousness, 256, 207, .

{ntimation by act and by speech, 189.

[ntoxicants (dsure., 130, .

[ntuition, 34-9, 90, 115, 122-6, 128-
30, 132, 193, 196, 258, 262, 271, 275,
318.

Invarianie concomitance, 512. 814,
315.

Involuntary stu, as opposed to volun-
tary, 195, 203.

Irony, of the Buddha, 14, e

I¢vara, asincomprehensible, 285, n- .

Igvarakrsna, 139.

I-Tsing, 159, 294, 298, n. 1.

Jains, 68, 94, 113, 137, 203,

Janaka of Videha, 82.

Jatilas, 113.

Jetavana, monastery, 149, ;
Jinas, or Dhyani-Buddhas, 271, 283.
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Jivi, as type of mortality, 57.

Jo-do-shu sect, 226.

Judgements, classificntion of, 812,
distinguished from perception, 188.

Kaccayana, see Pakudha.

Kakusandha, a Buddha, 27.

Kanida, date of, 805, n. 3.

Kanika, 229.

Kaniska. 20, 154, 227,

Kant, 45, n. 1, 65, 264, n.

Kapila, nominal founder of
Sarnkhya, 140.

Kapilavatthu,alleged connexion with
Kapila, 140.

Ktil;'é, seat of Mahasafighika school,

the

3
Kagyapa, legend of, 211, n.1.
Kiagyapa Matafiga, 218, n. 3.
Kiagyapiya, sect, 149, 160, 168, 163.
Kashmir, 152, 154, 155 ; decline in
monasticism, 297,
Kasinas, form of meditation, 125,
lgnssapn, see Plrana.
Kassapa, the Buddha, 27 ; as teacher
_of Cakyamuni, 212,
I}:_\ssapika. see Kagyapiya,
}\_.utya'lynniputm 1564,
Kesakambalin, see Ajita.
Kevaddha (or Kevatta) Sutts, 83, 47.
Kharavela of Kalinga, 82, '
Khattiyas, 72, 121, 293, n. 3.
}\li)emﬁ, A nun, conversation of, with
. Cascenadi, 66.
§§0!.l:1ganmn:l, a Buddha, 27,
\“?\\"ledgo. limits of, 83-46; kinds
Ol in Madhyamaka, 235, 236 ; in
y ‘l:lllJ]l\;p]:\\'ﬁ('lal, 242-4; 808-19.
Cun yin, deity, 300, n. 8.

Kukkuiik c Kulk ;
150, Ql(l)\g' or Kukkutika, sect, 149,

ﬁllnu‘u‘aﬁ\'n 229,

Wmaralahdh: Sautrintik

“sehenl l%&m, head of Sautrintika
Marila, 298, n. 8 3

SUmarily, 293, n. 3 317,

}g?r}:n‘, deity of, 15,’263.

Watriyas, 72, 121, 293, n. 3.

L -

n.m'p, Simile of, illustrating continu-
La ¥ of thought, 170,

nixetl"cs’ 119, 120, 133,

123611, 131, 183, and monks, 116,
Liberqy;

iberMity, 117, 118, 204, 279-83.

ration, 254, 255, 258, 273-87.

»
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Lightness, appreciated by touch, 199.

Like, known by like, doctrine of, 195.

Limits of knowledge, 83-46, 285, 236.
242-4.

Links of the Chain of Causation,
99-105.

Livelihood, restriction of modes of,
permissible to monks, 116

Logic, 308-19.

Lokayatas, 42, 134,

Lokegvararija, 299.

Lokottaravadin, sect, 149, 156, 157,
208, 209, 301.

Love, 117, 128, 134, 280.

Luxuries, restrictions on, 116.

Madnyamaka, 45, 65, o7, 74, 88, 112,
157, 1568, 160, 173, n. 4, 225, 238,
285-41, 242, 243, 249-51, 266, 267,
273, 286, 310, n. 1, 319,

Magadha, 152.

Magadhi, relation of, to Pali, 25.

Magic body, 271, 272.

Magic potency, thwarts natural law,
60

Magic powers. of the saint, 129, 130,
193 ; also in the Yoga, 145, n. 1.
Magicians, power to withdraw soul
from a man, 111

Mahiideva, 15, 212) n. 1. 213, n. 1.

Mahakausthila, Samgitiparyaya
ascribed to, 164.

Mahiinidiina Sutta, 62, 76, 80.

Mahapadiana Suttanta, 27.

Mahasanichika, sect, 148, 149, 150,
151, 166, 167, 158, 162, n. 1, 172,
177, n. 8, 188, n. 1, 208, 209, 210,
211, 212, 220, 222, n. 5.

Mahasangitika, sect, 148, n. 1.

Mahisudassana Suttanta, 29.

Mahiivihara of Ceylon, 24, 148, 149,
n. 1.

Mahavira, Jain leader, 82.

Mahayana, 384, 37, 88, 47, 156, 157,
171, 200, 216-303. _

Mahegvara, produced by Adi Buddha,
301. .

Mahinsaka. 160, n. 2.

Mahinsasaka, sect, 149,160, 151, 156,
168, 169, 222, n. 5.

Mahigisaka, see Mahinsasaka.

Mahomedan ruin of Buddhism 1n
India, 283.

Maintenance, 189.
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Maitreya, Metteyya, 117, n. 1, 134,

211, n. 1, 289, 995.

Maitreya, alleged author of certain
works, 231, logical views of, 804,
805. '

Maitreyanatha, Abhisamayalamkara,
231, n. 1, 807, n. 4.

Makk_hah Gosala, 79, 97, 113, 115.

Malunkyaputta Sutta, 62.

le‘&IIanZ changed into woman, 204.
anichaean influence, on Indian
thought, 217, n. 1.

Mazu.ughog,a, 293. -

Manjueri, 226, 268,
ara, part of, i i 7

M72’,.77, 80,,;;3?3uddlnst legend, 27,
z.:;r;zge, When permissible, 296, 297.

a0 Be by cipture, warning against,

Mgrried life, for g sage, 214, n. 2;

o2 Mabayana, 296, 297) ~
g?cullnxty, as a material deriva-
1ve, 189, ’
ast
123.1' «nd servant, duties infer se,

Materia] co.
. COmpounds, 16].
aterialigty, 49 74 ‘
a .\e.matic’s, 36 74, 118, 184, 316.
t_ztgcltra, 229,
Abhinate. o0 kerm
m [3
Mﬁ.trce',a, 229, . 2

of the

oétster{,) 201' material form, 51 57, 85,
188, nf?’ 11%1’ 140, n. 2, 161, 168,
;207 9, 190, 197, 198, 206,
;Iaud alvi ~
Ifl’ibgedy(:;);al%i’ Prajlapticastra, as-
ayivad; :
Meat a, 261,

use of. forh:
Mech’an?e of, for bidden, 295,

lanism of t}

Medica] ge; 1@ Act, 208-7.

M,-:,-,v_ ! science, division of tonies in,
edicine, j

o deas, 3o luence: of, on Buddhist

d%%ltiém.i%s’ of, in Hinayana,
) 44, ) ?0, 119, 1 2-7 ; 01'iéin of,

Memory. 8; o 4a8hayana, ‘249 288,
of foxyr’ne:’biztl}’ 1;77: 185, 193, 194 ;

1

IN&Iental compound’s’ %6?2-4, 129,

*1222;1 2iin§,tm°ti°n: in conscious

Method o’f“45 ; “nd see Imagination.

argy N
Buddhism, 305{ gg?t: in early
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Metteyya, sce Maitreya.

Midd)le term nature of, 806, 307, 811,
812.

Miumansia, 234.

Mind, 85, 89, 102, 161, 168, 169, 195,
199, 214, 246, 253, 256.

Minds of others, saints’ power to
know, 129,

Miracle, attending a Buddha's birth,
27 ; not essential part of Buddhist
doctrine, 85; resulting from in-
tuition, 198,

Misery, 56-60 ; origin of, 97-105.

Mode of transmigration, 207, 208.

Moggallina, 19,

Moggaliputta, recorded on Stiupa at
Sanchi, 19,

Moggaliputta, sce Tissa.
Momentariness, 92, 167, 168, 181-4,
189, 237, 238, 264, 265, 316, 317.

Monasticism, decline of, 297, 298,

Monkey-sleop, 194,

Morals, 114, 116, 203, 204, 277-86.

Motives for entering the monastic
order, 122,

Mysticism, Christian and Buddhist,
127.

Mala-Sarvastiviidin, sect, 14S, 158,
1569 .

Murderer, fate of, 206.

Nacre, mistaken for silver, 286.

Nagarjuna, 34, 156, 229, 230, 283.
954, 258, 261, 268, 807, n. 4.

Niagasena, 77.

Nilanda, University of, 158.

Name and form, 51, 52, 54, 85, 98,
100, 101, 141, 179,

Nanda, story of, 204.

Nasik, seat of Bhadrayaniyas, 168.

Niarayana, or Visnu, 29,

Nitaputta, Mahivira, 136.

Natural causation, 112, 118.

Natural law, thwarted by magic
potency, 60, n. 1, and sec Uniform-
ity of Natuvre.

Nature, 141, and se: Externul Keality
and Matter.

Negative judgements, 312

Negativism, in early Buddhism, 45,
47-568; in the Mahavana, 237-41,
244-51.

Neoplatonic influence on indian
thought, 217, n. 1.

Nepal, decline of monasticism, 297.
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Neutral consciousness, 187, 188, 214.

Nidana Sutta, 98, n. 8.

Niganthas, 42, 186. i

Nikayas, chronological strata in, 21,
22,

Nirviina, 12, 43, 49, 50, 61-8, 82, 93,
112,118, 128-30, 131, 145, 169, 185,
n. 1, 188, n. 1, 214, 215, 219, n. 2,
240, 257-9, 267, 268, 288.

Non-mental compounds, 161.

Non-perception, 312.

Non-returner, 70, 131, 193, 205.

Non-soul, doctrine of, 45, 48, 75-81,
169-76.

Normualism, 68-74.

Nothingness, 48, 68, n. 1, 93, 144.

Nuns, see Women.

Nylaya, 234, 287, n. 3, 303, 307, 818—

9,

Nyn{phs. seduce ascetics, 118, 128.

Objective and subjective, no precise
parallel to distinction of, 188.

Offerings to the dead, allowed in
Buddhism, 114,

Old age, 167, n. 3, 201,

Omniscience of the Buddha, 44.

Once-returner, 181, 193.

Ontology, in the Binayana, 47-74,
160-86 ; in the Madhyanaka, 287~
41, in the Vijifnavida, 244-51 ; in
the Manayanagraddhotpada, 252-6.

Origin of Misery, 97-105.

Ol‘ig;m\l element in Buddhism, 146,

“+

Origin:\tion, 167.

Pacceka Buddha, 84 1 :

, 32, 198, 272.
admapani, 293, T

Padmottary), 227, 800.

Pagn, see Misery,

Mi¢icl, language, home of, 25 ; 154.
g:;gmlh:; Kacc:‘lyz’um, 94, 1’13, 135.
:s?géxon, authenticity and date of,
Pali language, home of, 24, 26; in
> nor{hern scriptures, 154,
aradise, of Amitabha, 299,

Pa ; ‘
‘fanlt;()::nd children, mutual duties

P“l'inirv' 392 .
Pact qpy o 32, 01,132, 149,
Pt_u't] nd whole, 247,

cularizer, the Buddj a. 153,
Sgupata scho:)l, 225.“11({11:\ as a, 15

usadikq Suttanta, 44,

327
Pasenadi, 66, 7

(<,

Past time, 163-8,

Patika Suttanta, 29,

Path of Salvation, 115-22.

Payasi, experiments on criminals by,
42, n. 2.

Perception, 51, 57, 85, 86, 88, 90, 98,
196, 198, 200, 238, 306, $08-10;
distinguished from judgement, 198.

Pe;{g:tions,eight, 125; ten, 209, 223,

Permanence, formal disproof of, 183.

Person, doctrine of a. S1-4, 175, 191,
202, 222, n. 2.

Personality of the Buddha, problem
of, 13-15, 26-31, 147, 289.

Pessimism, 57-60, and see Misery.

Phenomenal time, 163-5.

Philosophy of Spirit, in Hinayana,
75-91; .in Madhyamaka, 287-41;
in Vijdanavida, 244-51; in Maha-
yanagraddhotpadea, 252-7.

Physical medium, in sensation, 88.

Physician, the Buddha as a, 87, 89.

Pindola, legend of, 211, n. 1.

Pingalaksa, 280, n. 1.

Pilgrimages, by monks and layme:
to sacred places of Buddhism, 133

Pity of the Buddha, 209 : of Avalo
kitegvara, 800.

Plasticity,as a property of matter, 189,

Pleasure, 95, 127-9, 281, 282.

Plurality of spirits, in the Samkhya,
189.

Political philosophy, 120, 121.

Popular morality, 278.

Positions of Mastery, 123.

Possibility, criterion of, 264.

Possibility of breaking Chain of
Causation, 111, 112,

Potthapida Sutta, 43, 111.

Powers, ten, 221,

Pragmatism, 62, 311.

Prajapati, and time, 163.

Prajndpiiramita, as a deity, 801.

Prajiaptivadin, sect, 149, 218, n. 4.

Pracastapada, 805, 306.

Prasafigikas, school, 241, n. 1.

Pre-eminence of the Mahayana, 259
260.

Present time, 163-8.

Pretas, 93, 205. .

Prognostication, authority of, 1?4'"(1

Psychic powers, marvellous, enjoye
by the Saint, 129.
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Psychology, see Empirical Psychology
and Self.

Pubbaseliyas, see Pitrvagailas.

Punishment, 204, 205.

Pirana Kassapa, 118, 187.

Purgutories, or hills, 92, 98.

Purifications, 114.

Pl_ll‘r_la, legend of, 289.

Pirna, Dhatukiya ascribed to, 1ba.

Purp')se, necessary for moral quality
of action, 91.

Pirvagailas, sect, 149, 161, 1566, 173.
180, n. 1, 207, 215, 218.
Ythagoras, erroneous view of Garbe
48 to his dependence on Tndian
thought, 189, n. 3.

Rihula, son of the Buddha, 210,

ahula, instruction of, on falsehood,
text veferred to by Asoka, 17.
dja Agvaghosa, 227, n. 1.
dJagirikas, sect, 149, 210, n. 8, 218,
R;lmunu.)a, 241, 261.
R""?“PUtta, see Uddaka.
ationalism, 14, 26, G1.
g;ltnﬁkara Canti, 816,
Atnakirti, 181, 288, 817.
“é‘é;fm, 53, 92-5, 160-2, 184-6, 26»,

Re. . .
ggg?égzd authority, 14, n. 1, 83-9,

Rebirth, 95,
H::llm't'h consciousness, 171.
R J’llfllq ad absurdum, 239.
S;(_:tlon of world in spirit, in the
. uTkhya, 189, n. 2, 141, 142.
vlgi ated breathing, as excrcise, 123
e;l'(? of the Buddha, worship of, 133,
: 1810us practices, 120.
e:;)setﬂglge contact, 55, 199.
spect due t, o ;
. tic ordar, lé)2r-nembu of the monag-
Rféttl_ng Places for Consciousness, 124
Ctribution, process of, 204-6. =
?}ght action, 119. ’ .
tight aspiration, 119.
RfR it concentration, 119,
] ight effort, 119,
lg!ght livelihood, 119.
R!ght mindfulness, 119
ight Speech, 119,
1ght views, 119,
ighteousness, reasons tor, among
dymen, 119, 120,
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Ritual bathing,allowed in Buddhisiu,
114, n. 2.

Roughness, appreciated by touch, 199.

Royal tyranny, as ground for taking
monastic vows, 122,

Cabda, verbal testimony, 807.

Caigunign dynasty, 82,

Ciakyamuni, 289, 291, 301,

Cuiikara, 208, 261-6,

Cafikara, commentator on Gaudapida,
268.

Jafikarasvimin, 305, n, 4,
antabhadra, 808, n, 2.

santideva, 232, 289, 240, 280, 255,
294,

Cantiraksita, 262, n. 2,

Cariputra, Dharmaskandha aséribed to,
1b4.

Civa, the god, 29, 283,

Crﬁvaka, 249, 265, 2:‘,9, 260,

Crilabha, 156, n. 1,

Cronaparantaka, 289
adras, 72, 121.

gﬁm, 229.

Sannagarikas (Sannagarikas), a Hina-
yina school, 150,

Sabbatthivadin, see Sarvggtivadin.

Sacrifice, 114.

Sagaliyas, a school in Ceylon, 160

Saint, 103, 180-2.

Sakka ¢Qakra), 118,

Salvation by grace, 221,

Samannaphala Sutta, 119,

Samkrintividing sect, 83, 149.

Sainkhya, b1, 56, 65, 99 100, 106, 108,
1385, 188-43, 165, 178, 180, 192, 208,
234, 287, 246, 261, 310, n. 1.

Saikhyakarika, of Igvarakrsna, 189,

Sammitiyas, Simmitiyns, 53, 81, 3,
n. 3, 149, 160, 1567, 158, 175, N 2,
207, 212, 213.

Saiigiti Suttanta, 28, n, 4. 49,

Sanighadeva, 154 A

Saijuyn Belatthaputta or Belatthi-
putta, 41, 137, 303, <

Sarasvati, produced by the Adi
Buddha, 801. -

Sariputta, 19, 22, 67, 77, 84,

Sarvastividin, school, 20, 23, 24, 149,
150, 153, 150, 156, 158, 160, 109,
167, 171, 177, 184, 198, 199, 207,
209, 2]2, 219, 223, 227, 281.
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S’t&g a‘)_'%uments of, astoconsciousness,

L] y 4T,

Sautrantikas, 81, 150, 161, 165, 156,
160, 161, 167, 168, 169-74, 177, 178,
180, 189, 196, 197, 198, 199, 208,
210, n. 2, 219, 221, 237, 240, 244,

_ 245, 247, 268, 269; n. 1, 308, 809.

Schools of the Hinayfina, 148-59

Schopenhauer, 55, 58, n. 1.

Science, lack of, 1in Buddhist times,

Sfason-bmn ,as & causal category, 118.

Seed, development of, 181.

Selt, 40, 41, 12, 43, 57, 69, 62, 75-91,

. 116, 169-76, 191, 192,

Self-consciousness, 178, 174, 238, 250,

Self-hypnosis, 122, 123,

§elf Possession, 90.

be!)‘ggxitél:iﬁce, in the Mahiyina, 282,

Sensation, relation of, to imagination,
162, 305, 306, 308-10.

Senses, 87-9, 102, 188, 189, 192, 195-8,
246, 257.

Se;‘\;gnts and masters, relations of,

Shin-gon sect, in Japs

:ihin-shﬁ, sect’:, 226. pan, 224

Sum, Buddhism in, 163, n. 2.

Siddhattha, or Siddhatthika, sect
149, 210, 1. 8, 213, ' ’

Sisalovada Sutta, 120.

b '8ll;)hclulx})ce of the Chain of Causation,

:‘i:ﬂun. a Buddha, 27.

b c‘; 1.13, 114 ; permissible in certain

Sinll‘u?mstances, 295, 296.

p :wc‘ssnes_s of the Buddha, 109.
12"]5, attitude of Buddhism tows =<,

b  a-
Snmlgll, 87,93, n. 1, 102, 189.
19:;thness. appreciated by touch,

Social reforms, not aj
oftuddlm, 120, 121, 0% 8t by the
o Cratic method, i i
s » in Buddhism, 35.
0"11. 40, 41, 42, 43 57, 59, 62, 76-91,
<ol18, 169-76, 101, 193, '
sp’:lces of knowledge, 38-46,
i‘(?‘ﬂ, or cther, 64, 94, 95 118, 128
Spee; 108, 169, 185, 185, 189, ©
".L } constructions, ot reality, 245,
R'.“ O :
5} ':Lte!‘es. forms of meditation, 124,
S€S ot Arahantship, connected

329
with four degrees of Yogins, 145,

n. 1.
Stages of Deliverance, 124.
Sthavira,school, 149,160,152, 156, 158.
Sub-consciousness, 194, 204.
Subjective and objective, 188.
Suchness, 157, 178, 222, 248, 252-6,

271, 272.

Suddas (Qadras), 72, 121.
Suicide, of Godhika,approved, 80, 123.
Superiority of the Mah#yina to the

Hinayana, 259, 260.

Suppression of desire, 111, 290.
Suppression of sensation and idea,

124,

Suregvariiciarya, 314, 315,
Suttaviidin, sect, 149,

Suvarniksi, 227.

Sviitantrikas, schonl of Madhvamaka,

241, n. 1,

Syllogism, 806, 812, 818.
Sympathy, indication of, 128.

Taksagilit, University of, £5.

Tantric clements in Buddhism, 301,
302.

Tao, in Chinese religion, 69.

Tapas, and Yoga, 143.

Taras, deities, 300.

Taste, 87, 93, n, 1, 102, 189, 190,

Tathagata, 62-7, 71, 72, 84, 248, 255,
268, 269, 284, 801 ; meaning of, 36.

Tathiagatagarbha, 228, 248, 255.

Teaching, as essential for knowledge,
34, 85.

Theistic tendencies, 283, 285.

Thief, fate of, 206.

Thirst, appreciated by touch, 199.

Thought (citta), 82, 85, 145, 194, 195
199, 246.

Three bodies of a Buddha, 216, 221
267-72.

Tibetan translations, 222,

Time, 163-8, 239.

Tissn Moggaliputta, 18, 19.

Touch, 87, 98, n. 1, 102, 169, 177, 189,
195, 196, 199,

Trance, 30, 42, 48, 90, 119, 128-7,
144, 145, 249; arrangement to
facilitate monks in experiencing it,
127,

Transcendental time, 163-5.,

Transfer of merit, 211, 283-6.

Trepitaka, first mention of the, 23.

Trikava. 216, 221, 267-72.
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‘Lrilocana, 817.
Truth, see Xnowledge.
Types of minds, 193,

Udayin, his view as to body of the
Buddha, 210.

Uddaka Rimaputta, 124, 144.

Uddyotakara, 82, 306, 818.

Uncompounded element, 128.

Unconscious gods, 41, 218.

Uniformity of Nature, 60,96,112, 113,
172, 178, 174. A

Untimely death, denied by Prajiap-
tiviidins, 218, n. 4.

Upagupta, erroneous identification oi,
with Tissa Moggaliputta, 19.

Upili, 71,

Upanisads, 80, 54, 57, 59, 61, 62, 65,
73, 84, 87, 89, 90, 93, 113, 114, 115,
128, 138, 139, 143, 261, 301.

Upatissa, 19, 22.

Uttarapathakas, 93, n. 1, 167, 169,
171, 188, 209, 212, 213, 214.

Uttaracaila, 150, 151.

Vicaspati Migra, 306, 314, 817

Vacchagotta, inquiries of; as to the
self, 62.

Vaibadyavadins, bad version of for
Vibhajyavadins, 150.

Vaibhasikas, 155, 1656, 160, 162, 163,
167, 175, 196, 208, 210, n. 2, 263.

Vafpulya Satras, 223, 224

Vau;egika,247,314,317, and sce Nyaya,

Vaicyas, 72, 121,

Vﬂ:iir:'t, discourses to Mira of the self,
77.

Vajiriya, sect, 149,

Vajjians, 120,

Vajjiputtakas, 16, 23, 81, 83, n. 8
148, 149, 150, 151, 202, 212, 221,

Vajrapani, 298,

Vakkali, suicide of, 128, n. 2.

Valabhi, headquarters of Sémmitiyas,
158.

Virsaganya, 262,

Varuna, as guardian of Rta, 69,

Vasubandhu, 82, 155, 156, 175, 231,
232, 246, 258, 289, 304, 305,n, 2, 318,

Vasumitra, Pralaranepide ageribed to,
154.

Vasumitra, commentator on Apn;-
dharmakoga, 156,

Vasumitra, Samayabhedoparacanacakra,
142, 150, 151, 152,

)
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Vitsiputriya, see Vajjiputtaka.

Vediinta, 78, 107, n.J3?110, 128, 13?:,
184-6, 233, 234, 241, 248, 260-6.
278, 283.

Verbal testimony, 807,

Verification of truth of Buddhism,
85, 36.

Vessabhu, & Buddha, 27,

Vessantara, prince, 117,

Vessas, Vaigyas, 72, 121,

Vetulyakas, 28, 156, 157, 209, 214, n.
3, 222, 297, n. 2,

Viblmjjuvﬁdin,Vibhajyavadin,scho_ol,
15, 24, 26, 149, 150, 151, 152, 183,
157, 165, 168, 176, 212,

Vicarious suffering, 298, 294,

Vijnanabhiksu, 261. .

Vijianavida, 45, 83, 167, 158, 161.
178, n. 4, 196, 218, 219 225, 228,
233, 288, 240-66, 267, 278, 286-8,
305

Vimaliaksa, 230, n. 1,

Vindhyavisa, (cf. Keith,
Mimamsd, p. b9), 231,

Vinitabhadra, 30§, n, 2,

Vinitadeva, 808, n. 2,

Vipassin, & Buddha, 27, .

Vigistadvaita, school of Vedaunta, 256,
n. 1.

Visnu, the gods 29, 283,

Visual consciousness, 79, 87, 102, 196.

Vital spirit, 83, 88, 176, 191, 200. _ .

Vivartavada, form of Vedanta, 296,
a. 1, .

Void, 49, 50, 66, 110, 127, 157,'1(_’1'.
219, 224, 228, 280, 285_41, 247-51,
274, 280.

Karma-

Wheel of existence, 1035,
Whole and part, 289, 247,
Wieldiness, as & property of matter,

189.

Will, 91, 114, 194, 195,

Wi vés and hu’sbunds, relations of ‘1‘20.

Wives of the Buddha, tradition of, 210

Women, 116, 183, 297, 802,

Word, function of, 174, .

Word of the Buddha, value of, 86, 87,
283, 284.

World, 10, 46, 92-4, 163,

\Vg:‘ld of bmium‘n, 65, 124, 129, 181,
187.

World of desire, 64, 92, 207,

Worship of the Quarters, rcinter-
nrated hy the Buddha, 122,
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Vorship ot the relics of the Buddha, Yoga, 56, 66, 68, 99, 106,.108, 122,
127, 185, 148-5, 146.

188.
Yogicara, magician, 248, n. 1.
TET PRt . Yogicara, school, 155, 228, n. 1, 282,
Yajavalkyn, 82 n. 1,295, 281, 248, 256, 819,
‘aksa, the Buddha as a, 28. Yogacarya, name of Yogach hool
Yaﬁrga;&a, heretical views of the monk 0234‘;“")’ l’ e ogicara schoo
; , n. 1.
o Yogins, 286, 817.

\:amunﬁcﬁrya, 261.
Yagomitra, commentary on Abhi-

dharmakosa, 165. Zest, 91, 125.
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Alwtobhaya, by Nagirjuna, 229.

Aksoblyavyiiha, 218 n. 8.

Anguttara Nikaya, 83, 55, 95, 111,

Acald, immovable (stage), 292,

Acintya, incomprehensible, 287,

Anu, atom, 161,

Atharvaveda, 168,

Adsosa, amity, 91,

Adhicea, fortuitous (origin), 110,

Adkiputi, dominant (cause): 177,

Ar.ggj_;a(i-phala, world as, of acts, 206,
207,

Adhimukticaryd-bhz‘nni
preparation, 290 n., 2,

A({)ngwkkha, Adhimoksa, deciding, 200,

preliminary

Adhivacang - samphussa
vontact, 54, 199, '
Adhym:asdya, dete
nz:tion, 309.
Anania, unchanged, 79.
A n-eta-safidia, 48,
Anatla, not-self, ¢4,

Andgami .
'g‘élg.""", non-returner, 70, 131, 198,

Anitya, imperma €
ua, iy anent, 56-€0, 92, 93
167,'168, 170, 18] 4 37, 238,
a6 -4 % ’
261, 265, 316, 317, " o 230 238,
Ji?L{(yflfl'a, Impermanence, 201
:i;:zmc_f:lu, of meditutinn, 49, 56
”p(‘ 0- . - . - ‘
e i (upadht-)sem nibhanadhdtu,

designation

rmination by imagi-

Annpadhi-ce irvi b
padn vesa, Niy vina, 257,
DIRANG UMY U-bl g, relation  of
4 alf"“_“‘! and conclusion, 806
RuiRantika, uncertajn (& for f
fallacy ;, 313, orm
Antarabhara, i i
p ", intermediate he; 0
P ularry,'lptisamurllmn by Ripe Lif.

‘ ! a, b i1 ¥
anti, 316, y DY Rntnnkal.
Anyath@-khyati, ox i

519 chydli, uplanatwn of error,

Apadine, 26,
Apaya, punish:nent, 23

', - Sl B s .
SAptbasiddlg, hv ]\llmukil't.i. 317

Appanihito, of meditation, 49,

Apracarita-giinyatd, form of non-exis.
tence, 247,

dpratisthita, form of Nirviina, 258.

Apratiswnkhya-nirodha, unplanned
destruction, 160, 185,

Abhinia, form of knowledge, 130, 132,

Ablidhamma Pitaka, 18, 22, 28, 24,
86, 112, 128, 150, 152, 168. 169,
176, 187-91, 194, 303-5.

Ablidhammatthasangaha, 177, 195,

Abkidhammavatira, by Buddhadatta.
195 n. 1.

Abhidharmaloga, 156, 165, 179, 208,
289.

Abhidharmalkogabhasye, 156,

Abhidhannakogavydllyd, 262,

Abhibhayatandani. nositicns of mastery,
123.

Ablimukhi, right in front (stage), 292,

Avlisamkhatam, sense of, H1.

Abhisamkhara, impression of activity,
50.

Abhisanicetayituam, sense of, 51,

Abhisamayddwnkdra, by Maitrevand.
tha, 231, n. 1, 307, n. 4.

Ablranta, free trom error, 317,

Amata dhatu, immortal clement of
Nirvina, 94.

Amitayurdhyina Sittra, 226.

Amoha, freedom from delusion, 91.

Ariya, of Buddhist Dhamma, 70,

Aritpa-riga, desire for vebirth in the
world without matter, 213.

Arapaloka, immaterial world, 66, 92,
187, 191, 207, 213.

Aripino dhammd, sense of, 54.

Arcismaty, brightness {stage;, 292.

Avthakriyikiritva, eficieney, 175, 243,

Artha-pravicaye,  investigation  of
things, 249,

Arthagastra, yefers to Lokayatas, 185,

Alohira, disinterestedness, 91,

Aracaras, yegions, 92,

Arvwlonsulo Si're, 226,
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Avayavinirakarana, by Agoka, 288,

Avalokitegvaragunakarandavyiha, 226,

~Avacya, unspeakable, 838.

Avijjd, ignorance, 98, 99, 179.

Avyflapti, nature of, 199, 203.

~Avidyd, see Avijja.

Asag(z)skyta, uncompounded (element),
160.

Asgén'skhyeya, incalculable (period),

AsamjNitG@, unconsciousness, 201,

- samyjiiisamapalti, ecstacy with loss of
consciousness, 201.

Asat-khyati, explanation of error, 819.

Asédgha, unproved (form of fallacy),

18.

Ahamkara, egoism or individuality

in the Samkhya, 106, 108.

Akasanafica, infinity of space, 93, 124,
144.
Ativahika, transporting (body), 205.
Atmakhyati, explanation of error, 819.
Atman, self, 71, 85.
Atmabhavaniryaland, self surrender,
285.
Apta, authority of, 807, n. 2.
Abhiprayilks decund, provisional teach-
_ing, 285.
Ayatana, base, 102, 202.
Ayusamkhara, vital tendency, 50.
<A ruppajhanas, formless trances, 124.
Arsa, vision of seers, 318.
Alambana, support {cause), 177,
Alambanapariisa, by Dignaga, 805,
n. 4.
Alaya-vijiiane, ieceptacle intellect,
162, 219, 222 n. 5, 245, 263, 254,
_ 256, 267, 265, 306.
Avajjana, adverted attention, 195.
Agraya, possible original of dsava,
128, n.1.
-saca, infection or defilement, 58,
_99, n. 4.
Ahdra, aliments, 98 ; species of Cause,
177, n, 2,
]la;~e€;tru-p<‘myatd, mutual voidness,
247.
Itiowtaka, 22, 26,
Idawpratyayataphala. resnlt, of depen-
dence, 178,
Iddhi, magic power, 129, 193,
Indriya, sense, 87-9, 102, 188, 189,
192, 195 -8, 246, 257.

21
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Iha@mutraphalabhogaviraga, indifference
to the fruit of deeds, 285 n. 1.

Ucchedaviada, doctrine of destruction,
11C.

Utu-niyama, physical order, 179.

Utpdda, origination, 167.

Utpreksd, imagination, 306

Udéna, 22, 20, 68.

Uddnararga, by Dharmatrata, 104.

Upadegas, by Asaliga, 281,

Upadhi, 68, 142.

Upanaya, premiss, 308.

Upanisi, cause, 97 n. 1.

Upapatti-bhave, originating existence,
104.

Upamana, comparison, 307.

Upada, dependent (matter', 188, 189

Upadana, clinging, 49, 50, 95, 108,
104, 179.

Upddanakkhandha, 47, 49, 104,

Upadhi, determination (of the ab-
solute), 68, 142 ; vitiating condition
in logic, 814.

Upadhi-gesa, Nirvana, 267,

Upayakaugalye Sitra, 269, n, 2.

Upekkhaka, indifferent, 120.

Upekkha, indifference, 126.

Upekkhasatiparisuddhi, significance of,
126.

Upeksa, form of cause, 177, n, 2 and
see Upckkhda,

Rta, cosmic law, 69.

Ekaggata, concentration, 88, 200,

Ekatranyalra, thisness or otherness,
247,

Ekoltardgama, 21,

Ekodibhava, concentration, 125.

4itareya Upanisad, 188.
Olarike (eudarika), material, 42 n. @

Avpapattyaigike, consciousness aris-
ing on bivijv 170.

Katha Upanisad, 73, 99, 112, 127, 138,
189, 141, 148, 255, 283.

Katharatthy, 18, 22, 23, 81, 150, 153,
167, 169, 211, 303.

Karwd, compassion, 91, 268, 279-88,

Karnudpupdarika, 226,

Aarman, action, 36, 78-81, 83, 100
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102, 105, 109, 110, 118, 114, 116,
172, 178, 187, 188, 288-7.

Karma-vijiana, activity intelligence,
263.

Kalpand, imagination, 806.

Xalpanamandinika, 227, n. 2.

Kasinas, forms of trance, 125.

Kamaloka, world of desire, 64, 92, 207.

Kaya, sense of, 200, n. 2. .

Karana, cause, 97; specifically,
efficient cause, 177, n. 2, 178.

Karandavyiaha, 226, 801.

Kéryakarana-bhava, relation of cause
and effect, 178. .

Karyamoha, error (admitted to attain)
an end, 280. .

Kala, time, 163-8, 289.

Kiriya, action, 188, n. 1.

Klistu, infected or defiled, of mind,
248, 256, 270,

Kl;ias. infection or defilement, 103,

.

Klgﬁtarm}a, obscuration of infections,
54,

K!ggg, momentary sensation, 170,
K!{lg;:bhaﬁgasiddh:, by Ratnakirti,
K?ggg;sarh!&na, series of moments,

Ksanti, forbearance, 262.
Ksctra, field of gift, 204.

K’;‘g‘{‘”‘“; aggregates, 71, 85-&/1, 202,
X’f_«ga-dhannna, law of evanescence,
4

Khuddalq Nikaya, 22.

K"U«?tipruth:ikalpa, form of conscious-
hess, 244,

Gandaryiiha, 226,
Gandistotragatha, by Agvaghosa, 229,
G(.(mik(?bhisa)i;l.-luiro, meaning of, 51.
Qathiswngraia, 114, n. 2.

una, constituents, 134, n. 2, 141,

Gotrasbhimn;. stage of aspiration, 299
n, g, ’

Cakl.-iac-rzﬁhﬁna, visual consciousness,
79, 87, 102, 196.
Catuligatah, 230,
aidrapradipe Satra, 223,
Cariyapitaia, 20,
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Citta, thought, 82, 85, 145, 194, 195,

199, 246,

Citta-niyame, order of thought, 179.

Cittaviprayuktu-dharma,  non-mental
compounds, 201. -

Cittaviguddhipralarana, by Aryadeva,
114, n. 2, 229, 802. .

Citta-samlati, continuity of conscious-
ness, 171.

Cinta, speculation, 90.

Cullavagga, 16.

Cetand, will aspect of thought, 83, 91,
114, 192, 194, 200,

Cetas, thought, 126, .

Cyuti-citta, thought of death, 100.

Chanda, desire or creation, 98, 200.
Chandogya Upanisad, 85, 188.

Jarg, old age, 167, n. 8, 201.

Jataka, 22, 23, 211, 289, 294

Jatakamald, by Aryagara, 229.

Jiva, vital spirit, 88, 176, 191.

Jivanmukta, in Vedanta, 128. .

Jivitindriya, vital spirit, 88, 88, 176,
n. 1, 200. )

Jhdtr, as family name of Mahavira,
187, n. 8.

Jiana, knowledge, 90.

Jidnaprasthane, by Katyayaniputra,
154.

Jrana-samthira, equipment of know-
ledge, 269.

Jhieyavarane, obscurations of know-
ledge, 254.

Jhana, see Dhyana.

Tanhd, dosire, 97, 98, 99, 108, IT'J; )
'l'alhau’i, suchness, 157, 178, 222, 248,
252-6, 271, 272, _
Tathatalambana,conceptionof suchness.
249,
Tathagataguhyaha, 298, n, 1, N
Tadatmya, identity of nature, g12.
Trsna see Tanhd. I
Tril.alapariksd, by Digniiga, 305, - =

Theragdthd, 5S, fil, 114, n, 2,
Therigatha, 58, 61.

Dar¢ana, knowledge, 278,
Dagabliimake, 225, 290, n. 3. |
Dagabhimiklegacchedikiiy 290, n. o
Dagabhiimigeara, 223.
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Dapasghasrikd Praiiaparamita, 218,

n. 8.

D(_ina, generosity, 279-88.

Ditthi, heresy, 128.

Diryarcadana, 232,

Digha Nikaya, 19, 21, 49, 55, 76, 99,
100, 111, 115.

Dipavarnsa, 148.

.Db'glu‘tgama, 21.

Dukkha, pain, 89,

Durjaya, hard to win (stage), 292.

Diramgama, gaing far (stage) 292.

Dosa, aversion| 91, 115, 128.

Dvesa, see Dosa.

Dhammakathika, signification of, 20.
Dng(z)ma-cakkhu, eye of the law, 71,

Dramma-thiti, relation of accordanco
_With law, 70,

Dhaminata, normalism, 78, 74, 178.

Dhammapada, b8, 82.

Dhamma-vinaya, dogma and disci-
pline, 70.
hl(:ln;;na-vipassan(i, insight into the

y 71,
l)hézi)‘_zimasaﬁgazzi, 22, 169, 187, 197, 198,

Dlz.amzadharmi-bhdva, relation of qual-
D}lty and subject, 806.
iamzapada, of Northern Canon, 21.
“ma-meghd, cloud of the law
(stage), 291, 292,
gé""asamgraka, of Sarvastivadins,

Dhr ;
::::lasamgralm, by Nigdrjuna, 230.
4 taskandha, ascribed to Cariputra,

Dhan);&dha

- rmaa, . .

.Dhal:mkhy"’ 106, good and evil, in
% element, 101, factor of con-

g;tougnesg, 202; layers or worlds,

Dratitkatia, 16, 49,

thra,:éya’ :Bcribe.d to Parna, 154.
Dhyane an?it,s distinguished from
1 n. § amdadhi in Buddhism,

Dhyd"',“, Jlu%na
o 42}.42) 48,

.Dhl)a o
Asaka, destruction (cause), 178,

» meditation or trance,
90, 119, 122-7, 144, 145,

Namayy

Pa, nam

4 pa, © and form, 51, 52
» 85, 98, 100, 101, 141,199,

336

Namasamjiiaryavehdra, application of
names and ideas (to reality), 245.

Nikayabhedavidhangaryakhyana,
Bhavya, 150,

Niggamana, conclusion (in logic), 808.

~Nidana, cause, 97.

Niddesa, 28.

Nibbana-dkdatu, Nirvana_element, 128,

Nimitta, cause or characteristic, 52.

Niyamata, order, 178,

Nirabhilapya-¢inyata,
voidness, 247.

Nirodha, cessation, 145.

Nirodhasamapatti, ecstasy with cessa-
tion of consciousness, 201.

Nirmanakaya, magic body, 271, 272.

Nirvikalpaka, devoid of imagination,
817.

Nigcaya, imagination, 809. °

Nigraya, type of hetu, 177, n. 2,

Nisyanda-phala, form of fruit of action
206, 293, n. 4.

Nutartha, 38.

Nrioarana, obstructions, 99, 119, 213.

Nettipakarana, 170, 177, 181, 804,

Neyartha, 88.

Nasvasafifianasa®sia, neither ideation
nor non-ideation, 93, 124, 144.

No upadd, non-dependent (matter),
188, 189.

Nyayapravega, (ed. of Sanskrit text
announced in Gaekwad Sanskrit
Series), 305, n. 4.

vyayabhitsana, 317,
Nyayasara, by Bhasarvajia, 318.

inexpressible

Pacanekayika, (Pafeanaikayika), 20.

Paccaya, kind of cause, 97, 195-7, 257.

PafNcakarani, five-condition causal
method, 314.

Pajicakrama, 802.

Pafiida, see Prajia.

Pafiakhandha, aggregate of intuition,
180.

Pajifia-cakkhu, eye of intuition, 130.

Patigha, resistance (contact), 55, 19.

Patigha-samphassa, resistance contact,
54, 199. .

Paticcasamuppada, chain ot causation,
98, 288.

Patiloma, inverse (method), 304.

Patisambhidd, power of comprehen-
sion, 181, 182,

Patisambhid@magga, 28, 804,

Paithdna, analysis of causes in, 176.
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Padhana, exertion of saint, 182.
Pabhara, cause, 97.

Paratantra, dependent (knowledge),
249,

Paratantralaksana,
ledge), 242,
Paramanu, atom, 161.

Paramarthasat, absolute reality, 244,
310.

Paramarthasaptati,

relative

by Vasubandhu,

Parasaiitana, self of others, 170.

Parikalpita, imaginary (truth) 286,
2438, 250, 280, 283.

Parigrahaka, enveloping (causes), 177.

Parifit@  (Parijfia), complete appre-
g_ersxon, 91 ; proposition in logic,

v4.

Parinamand, 285, n, 8.

Parinispanna-laksana rfect -
ledge), 242. » Perlect (know

Parivdra, appendix of Vinaya, 28, 25.

Parisudd(l;i (Pariguddhi), signi'ﬁca'tion

Pak :a, olimination, 91.

Pépa-degand, confession of sin, 285.n. 1.

Pa;fgrgdrlhikd (degana), ubml\;te tx’"uth,

Pdramita, perfection, 209, 228, 260.

Pitaka, sense of term, 24, n. 2,

Piti, zest, 91, 125.

Puggcél’a;] 'pg.rson, 81-4, 175, 191, 202,

Puggalapaiifiati, 28.

Punya, merit, 275,

URYA-PAT i1wma‘lm tr (lnsfer 0 erit
P ) f merl )
unya~sambha1 a, eq ui Pment o i
P; Y f merlt,

P unyanu’moda‘nd, dell ht in mer i
& X ) g t,

Pudgala, see Puggala.
Pudgalavinigcaya, by Vasubandhu, 17
Purusa, person, 65 108, 134, 185" 240,
P ', signification of, 20, ’ ’
Peowvatthu, 114, n, 2,
Prakaranapada, by Vasumity
P,-ak;ti, nature, 108, 189,
Prajfid, intuition, 84-9, 90 115 122

6, 128-30, 182, 198, 196 258 oep.

271, 275, 318, ' 100 258, 262,
Prajfiapticastra, by Maudealys

iy o ol yana, 164.

Praj¥aparamitd, 216, 218 '

281,240, 0 o 219 224,

Prajiiapi emitahrdaya, 224,

a, 154,

(know-
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Pratijia, proposition, 195, n. 1.

Pratisamkhyad-nirodha, deliberate de-
struction, 160, 185.

Pratisamdhi-citta, thought heralding
new existence, 105.

Pratisamdhi-vijiiana,
sciousness, 205.

Pratyaya, 267, and see Paccaya.

Prafyayopanibandha, coefficient series,
181.

Pradhana, see Padhéana.

Prabhava, see Pabhava.

Prabhakari, illumination (stage), 292.

Pramanavinigcaya, by Dharmakirti,
310.

Pramanasamuccaya, by Dignaga, 805,
n. 4.

Pravrtti-vijiiana, individual thought,
162, 219, 246, 258, 254, 256, 267.

Prasanga, 289.

Prasannapadd, commentary on Mila-
madhyamakakarikas, 280.

Prapaka, (cause) making one attain
(an end), 178.

Priti, see Pili.

rebirth - con-

Phasse (Spwa), contact, 98, 102, 108,
1

Bahiddha, external (reality), 188,

Balopmearika, (practice) for beginners,
249, 288.

Bahira, external, 74, 188.

Bahya pratitye-samutpada,
chain of causation, 181.

Bahyavat, as if external, 248, 264.

Buddhacarita, of Agvaghosa, account
of Buddhism in the, 189, 227.

Buddhavansa, of Southern Canon, 26.

Buddhavangu, of Northern Canon, 21.

Buddhadhyesand@, solicitation of the
Buddhas, 285, n. 1.

Buddhi, intellect, 106.

Buddhyariadha, imposed by couscious-
ness, 306.

Brhadaranyakae Upanisad, 69, 188.

Brhadaranyakabhasya, by Suregvari-
cirya, 814.

Bodhi, enlightenment, 271.

Bodhicaryaratira, 282.

Bodhi-citta, thought of enlightenment,
281.

Bodhicitta, by Vasubandhu, 289. ©. 3.

Bodhipaksa, wings of enlig).onment,
292.

external
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Bodhisattvapratimoksa, 289, n. 8.
Bralmaloka, world of Brahma, 65,124,
129, 181, 187.
Br«lzhma-viharas, forms of meditation,
28.

Bhakti, faith or devction, 220, 221.

Bhagavadgita, 220, n. 1.

Bhanga, destruction, 167, n. 1.

Bhadracar?, 226, n. 8,

Bhadracaryd, devotional service, 285.

Bhava, becoming, 98, 104.

Bhavanga, life process, 104, 180, 194,
.195.

Bhavanga-citta, subconsciousness, 214,

Bhavisyat, form of cause, 177, n. 2,

.Bhara-hara, burden bearer, as self, 82.

Bhavabharva-samanald, the sameness of
being and not-being, 247,

Majjhime Nikaya, 17, 21, 48, 49, 52,
62, 64, 60, 87, 99, 140, 198, 216.

Mafifiati, sense of, 48, 49.

Madhyamakavatara, by Candrakirti,
282,

Madhywmagama, 21.

Madhyantavibhaga, by Asanga, 281,

Manas, mind, 85, 89, 102, 161, 168,
169, 195, 199, 214, 246, 268, 256.

Manasikara, attention, 88, 90, 91, 177,
188, 200.

Manomaya, consisting of mind or
mind made, 209.

Mano-vijiiana, intellect, 199.

Mahabharata, idea of Nirvana in the,
68 ; philosophy of, 127, 144, 168,
227,

Mahabhite, great elements, 189.

Muh@yana Satra, by Asanga, 281,

Mahayanagraddhotpada, 222, 228, 280,
244, n, 3, 267, 271.

Muhayanasamparigrahag@stra, by Asa-
figa, 281, 258.

Mahayanasiatralemkdara, by Asanga,
281.

Mahavansa, on Buddhist sects, 148,
150.

Maharastu, 220, 228, 299, 801.

Mahdavibhasa, 155.

Mahavairocanabhisambodhi Siitra, 284.

Mahasukhdcativyitha, 218, n. 8.

Mahasufifiata-vadins, description of the
Vetulyakas, 157.

Manava Dharmagastra, 227.
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Maya, illusion, 178, 209, 261.

Mdr%}dntika, consciousness on death,
170.

Milindapafira, 19, 23, 58, 70, 77, 81,
82, 100, 108, 109, 128, 183, 152,
168, 164, 166, 168, 169, 173, 194,
196, 198, 208, 208, 210, 214, 308.

Mudita, joyous (stage), 291,

Mulamadhyamakakarika, by Nagarjuna,
229,

Metfi, love, 117, 128, 134, 280.

Maitrayani Upanisad, 168,

Maitreyasamili, 184,

Maitreys Upanigsad, 66.

2Moka, delusion, 91, 115, 128,

Yamaka, 23, 804.

Yogacdrabhumigastra, by Asafiga, 280.

Yoniso muwnasskara, thorough attention,
198.

Rainakiuta Sitra, 218, n., 8, 227.

Ratnatraya, 281.

Ragi, 229.

Rastrapalapariprecha, 225.

Riipa, matter, 61, 67, 85, 88, 189, 190,
197, 198.

Riiparaga, desire for rebirth in the
world of matter, 218,

Ripaloka, world of matter, 92, 187,

Riipino dhamma, sense of, 54, 67.

Laksana, form of cause, 177, n. 2.

Lankavatara, 225, 281, 248, 249, 261,
262,

Lalitavistara, 224, 299,

Linga, cause, 97,

Loka, system of worlds, 92.

Lokacinta, speculations on the world
deprecated, 94.

Lokantarika, (hells) - between
spheres, 92.

Loka-samurti, 286.

Lokanuvartana, complaisance with the
world, 210.

Lobha, appetite, 91, 115, 128.

the

Vajracchedika, 224,

Vyradhvaja Sitra, 293, n.- 8.

Vajrasiici, 227,

Vatthu, matter, 88, n. a.

Varnanarhavarnana, by Matrceta, 229,

Vastuprativikalpa, form of consciou--
ness, 244.

Vastu-mdira, bare reality, 249,
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Vasana, impression, 171, 208, 248, 254.

Vu’q:akakaﬁkaprakarar_m, by Vasuban-
.dhu, 282, n. 1.

Vikalpa, imagination, 309.

Vt.ccfya, inquiry, 90.

Vicara, applied attention, 88, 90, 100,
108, 127, 144, 145, n. 1, 192, 201,

Vg.g.za_, knowledge, 180.

Vijfiana, see Vifiana.

V'J’r'idnaka‘ya, by Devaksema or Deva-
garman, 154, )
t‘ﬁi{inamd!ra;d‘stra, 257.

,I:::%ﬂa_namalrasiddhi, 231.

51 zr5za, conssiousneaa or inte]]ect,
a7’ 9%, 54, 57, 63, 78, 82, 84, 85, 86,
37390, 94, 98, 100, 101, 162, 140,
3 174 179, 180, 193, 246, 306,
Vitiiananitiy, resti
Vi;‘,’;"“fnefs. ,1 2:t1ng places for con-
RaAnanasicq, infinity of conscious-

ness or j :
V“akka?:;:';,e_lhgence, 98, 124, 144,

Vi S Vitarka.

“laé'ga. onitial attention, 88, 89, 100,
V‘Mw,‘ Pita’k144’ 145, n. 1, 192; 201,
V.2§' 159 a, 16, 17, 20, 21, n. 8, 23,
V:‘;aaf:éndfstx:uction, 167,

Vivak i :, 1Scernment, 182,

Vi fort, 178, 187,
» form of fruit of action
Vibhgl , N, 4, ’
onnga, 55, 199,
ig;,vere-:(fdm, V{blzﬁjggt«idin, an an-
ATQ-ty gy ire i
_tence, .'29%5 desire for nonexijs-
Vibhasa, 155"
V{’nalakirli, 281
Y .
Vizg;dérgg;e (stage), 293,
V'u,?. %, of Southern Canon,
tMmanayqgy
Vimutli-sui ’t:, of I{orthgrn Canon, 21,

a (v - .
nessy of releu(aez,”;tgg.t @), happi.

Vimokkng
Lo » 8tages of de]j
Virati, abstinence, 201.“'9“!}09’ 124,

,’;;:;’;Z,h discrimination, 144,

2

159, nf";’.{/ya, by Buddhaghosa,
Vimansa (Mimang

_ G), investigati
V-zrya, well doing,)’262v Stlgatlon’ 90.

edagi, Sou], 193
Vedang, feeling, 51, 57, 86, 86, s8g
» 98, 108, 179, 196, 200. '
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Vaidharmyarat, heterogeneous (form
of inference), 812.
Vaiyarahdrika, conventional (truth),
261. -
Vyafijaka, manifesting (cause), 178.
Vyafjana, form of cause, 177, n. 2.
Vyaraddta, pure (thought), 248.
Vyavadana, clearing of ideas, 240.
Vyavasthdpana, determinant, 810.
Vyavasthapya, determined, 810.
Vyavakdra, convention, 185, n. 1, 287
Vyakarana, formal prophecy, 292.
Vyapti, general proposition, 306.

Cakti, see Saili.
Catapaficagatikan@mastotra by Matrceta,
229,

Catasahasrika-Prajfiaparamita, 224.
Camatha, calm, 279 and see Samatha.
Ciksa, see Stkkhd.

Ciksasamuccaya, 170, 232,

Cila, see Stla.

Cilavrata, see Silabbata.

Cuklavidarganabhumi, 261.

Canya, void, 49, 50, 66, 110, ]27,_157,
166, 219, 224, 228, 230, 285-41,
247-51, 274, 280 and see Sufifiato.

Craddhd, faith, 111, 122,

Crimalasinkanada, 281, _

Cretagratara Upanisad, 66, 139, 145.

Sastitantra, by Virsaganya, 262.

Samyuktagama, 21.

San‘zyuk!dbhidharmahrdayafas:ra, by
Dharmatrita, 164,

Samyutta Nikaya, 21, 65, 79, 82, 110,
175, 218, 219.

Samyojana, fetters, list of, 181.

Sarhrrti, form of knowledge, 185, n- 1.

Sainvrtisatya, form of truth, 286, and
sce Sammuti-sacca.

Samsdara, 240. 3

Samsthana, conﬁgul‘fltlon, 199.

Samsysti cycle of being, in gamkhya,
106, .

Samskara, see Samlkhara.

Sakadagamin, Sakrdag@min, a once-
returner, 181, 198 a

Sakkaya, personality (of ZDM
1xiji. 438 f., 858 ; lxiv. 581y, 71.

Sakkaya-ditthi, 48- 1

Saml:appa, de.hberate Purposing, 91

Samkhata (Samskria), serse of, 74. 7

Samhara, disposition, 47 5o 51, 39,
60, 74, 86, 87, 98, 100, 105, 168, 179
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Samkhya Sitra, 284, n. 1.

Samgltiparyaya, by Cariputra or
Mah&kausthila, 24, 164.

Samcetana, thinking, 91.

Sa?Afia, perception or idealism, 51, 57,
85, 86, 88, 90, 98, 196, 198, 200.

Sanyia, name, 195, n. 1.

SafiRavedayitanivodha, suppression of
scnsation and idea, 124.

Sati, see Smrti.

Satiman, mindful, 126.

Satkdrya-vada, in the Samkhya, 178.

Satti, Caktj, power (of one idea to
affect another), 176.

Sattva, a Guna, 184, n. 2, 141.

Saltva-tydya, abandonment of exis-
tence, 279, -

Satya-vacana, formula of truth, 287.

Salyasiddht'pdsira, by Harivarman,
284, n. 1.

Saddharmapuu(]arika, 220, n. 1, 226,
281, 270, 271, 294, 298.

Samtati, continuity, 170.

Sarirtana, continuity, 170, 174.

gg;:m?m'u, as individual, 175.

nssaya  (Samnigra dependent

Sapimuso), 7o nraye),  depe

“apladagabliemi Sutra, by Asaii a, 231.

ggbhqga, homogeneous {causd),g 178.
gg‘;g‘ud, general characteristics,

Sa;nsaztlza (famatna), quietude, of saint,

Samanantarq, ; ; i
» 1mm 4 run
" (cause), 157" ediately contiguous
gz::z;‘:g;“idm. attention, §8.
’ (-] opar . P -
oitra, 149, 1g(c)(,1namkra’ by Vasu
;"2“,;17:1:,7 1 Soncentration, 115, 126,
S, 3.0 . 1, 201, 260, 280.
AMAdhirgja, 295 ’ ’
gamapam, 49, =5
SZ;:;ﬁxaiza' self possession, 90.
ambergn. % United (cause), 178.
Sombodka‘f‘sly form of cause, 177, n. 2.
S ments, 12’§"“: bliss of enlighten-
Samb}, e
27Ot.ogak<wa, body of bliss, 221, 269,
Sammuti-sacm
’

N < n, 2
Sarpg i gon? and

conventional truth,
) - See Samvrii-selya.

(‘7';,’3"’,10'}10'1present (cause), 178,
5, 310 @Samgrahq, hy Madhava,
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Savikalpaka. conceptual (determina-
tion), 806, n. 1.

Sahabhii-hetw, co-operative cause, 178.

Sahetuka vindga, caused destruotion,
185, n. 1,

Samkhyasaptati, by Vindhyavasa, 28{

Sadharmyavat, homogeneous (form of
inference), 812.

Sadkumati, good thought (stage), 292.

Samanyadisanads“prasaritd, by Agoka,
238.

Samanya-laksana, generality, 810,

Stkkka (Giksa), mental training, 111.

Stla (§ila), conduct, 116-18.

Silabbata (Cuarrata), superstiticus
usages, 114,

Sukha, pleasure, 68, 125.

Sukhavafivyiha, 226,

Sufifiato  (Qunyatah), meditation of
things as, 49.

Sutatkini, signification of, 20.

Sutta, Sanskrit equivalent of, 184, n. 2.

Suttanipdta, 22, 26, 65, 98. :

Sutte Pitaka, 16, 17, 20, 21, n. 8, 28,
26, 187.

Subhagitasamgrakae, 298, n. 1.

Suvaryaprabhdsa, 225.

Susayah, doors of sense, 89.

Suhyllekha, 280.

Sutranipdta, of Northein Canon, 21.

Sutralamkara, by Ag¢vaghosa, 227.

Sotdpanna, one who has entered on
the stream, 181, 198.

Saundarananda, by Agvaghosa, 226.

Skandha, see Khandha.

Sthaviragatha, of Northern Cunon, 21.

Sthiti, duration, 167, 201,

Sthityanyathdtva, change, 167.

Smyti, memory or attention, 89, 90,
1384, 171, 177, 185, 198, 194, 254.

Smyty-upasthana, applications of atten-
tion, 275.

Svayambhi, origin of delusion of, 207.

Scayambhit Puraya, 801, n. 1.

Svalaksaya, distinet character, 808.

Svasanitana, onc’s self, 170.

Srasamvitti, self consciousness, 260.

Svasamvedand, self consciousness, 250.

Hastabalaprakarana, by Aryadeva, 230.
Hetu, cause, 70, 97, 177, 267.
Hetwridyanyayadedraydsira, 806, - 1.
Hetapanibandha, causal series, 181.
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