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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 enthosiasis in England have
concentrated their attention on the Pali Canon to the neglect of
other schools of the Hinayana and of the Mahiyina.

To these inevitable difficulties thers has been gratuitously added
i further obstacle to the possibility of an intelligible view of the
progress of Buddhist thought. Buddhism as a revealed religion
demands faith from its votaries, and for sympathetic interpretation
in some degree even from its students, Butit is an excess of this
quality to believe, on the faith of a Ceylonese tradition which
cannot be proved older than a.p. 400, that the Buddhist Canon
took final shape, even in its record of controversies which had
arisen among the schools, at a Council held under the Emperor
Asoka probably in the latter part of the third century ®.c., a
Counecil of which we have no other record, although the pious
Emperor has recorded with infinite complacency matters of com-
parative unimportance. To credulity of this kind it is of negligible
i importance that the Canon is written in an artificial literary
language which is patently later than Ascka, 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
to modernize, to show that early in Buddhist thought we find
| fully appreciated ideas which have only slowly and laboriously
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4 PREFACE

been elaborated in Europe, 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, to mark in what measure
it attains conceptions familiar in modern thought ; but it is a very
different thing to distort early ideas in order to bring them 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 were intent,
like their master, on salvation, and that their philosophical
conceptions lacked both system and maturity, a fact historically
reflected in the Nepativism of the Mahfiyina. But instead of a
frank recognition of these facts—of which Buddhism has no cause
to be ashamed, for man seeks salvation rather than philosophical
insight—we have interpretations offered to us as representing the
true views of Buddhism, which import inte it wholesale the
conceptions of rationalism, of psyehology without a soul, of Kant,
of Schopenhaver, von Hartmann, Bertrand Russell, Bergson, ¢f
loc genus omne, We are nssured that Buddhism was from the
first a system of subjective idealism, although history plainly
shows that such s conception slowly came into being and took
shape in the Vijianavada school which assails the realism of the
more orthodox; we are equally assured that space was an ideal
construction in the Buddhist view, though even in madineval
Ceylon and Burma there is not 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 realize
that, if they claim to be students of the history of thought—as
priori they should be—they have omitted a substantial part 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 obseured by attempls to parallel the Dialogues of the
Buddha with tlhose of Pluto, and the undeserved neglect which it



PREFACE b

has suffered in the west is largely exeusable by the unattractive
form in which Indian ideas are too often elothed,

My chief obligations, which I most gratefully acknowledge, are
to the writings of the late Professor Hermann Oldenberg and of
Professor de la Vallée 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, Stcherbaiskoi, and Walleser. To my wife I am
indebted for both eriticiam and assistance.

A. BERRIEDALE KEITH.
Eprspunan,

July, 1922,
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PART 1
BUDDHISM IN THE PALI CANON

CHAPTER I

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 n. o. engaged in the development of a remarkably sane
and modern ethieal doctrine, This sage turned aside from idle
metaphysical speculations; if he held views on such topies,
he deemed them walueless 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  Nirviiga, consists not in strivings, inevitably painful,
for the sake of a self which has no real existence, but in the
erndieation of passion of every kind, which brings man to supreme
bliss, attainable and attained only on this earth, a view free from
the delusion of a life of perpetual happiness after death,

This portrait of an early rationalist, introducing the blessings
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of common sense into a world which knew nothing better than
the mysticism of the Upanisads, or something still more erude,
is unquestionably faseinating. *Surely a notable milestone in
the history of human ideas,” an enthusiast’ has said, * that a 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 selfevident 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
could not disregard the ordinary terminology of his time?; his
teaching had to be expressed in the terms of his day, and accom-
modated for practieal purposes to ordinary intelligences ; the new
wine had to be poured into old bottles. Or aguin, 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 & 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 intellectunl straits, Further, we must
admit, however reluctantly, that the masses of Asis, 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, because they have regarded

! Mr=. Rhys Davids, Buddbism, p. 89. A true Buddhist (Aung, Compendium,
pp. 288-5) follows authority, not reason,

! But ses Poussin, Nirvina, p. 165,

® Cf. Mrs. Rhys Davids, Fudd, Preh,, p. 21 ; JRAS. 1903, p. 6905 Cois-
peniitinn, p. 278,

! Bhys Davids, SBB. ii. 83, 160, 168; of, Pousain, JA. 1002, ii. 250,



DOCTRINES OF THE BUDDHA 15

* 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 tencher mentioned
onee in the Upanisads to the interesting and popular divinity
familiar to Indin. Supporters of this view rely on the parallel
of the Buddha, and in both eases 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 ecase 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 texis of the Pali Canon
of the school of the Vibhajyaviidins, undoubtedly the most précious
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 eriticism, 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 use of constructive imagination, to

1 Beo Keith, Indion Mytholegy, pp. 128 1., 187 0.

* Winternite, Ind. Litt, ii. 357 f. Walleser's views (PGAB., pp. 16 L) are

gravely affected by his erronecus identification of the Pali and Northern
Abhidharma texis.
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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
stute of our sources often imposes upon us, and be content, when
we have sttained a position in which decision is impossible, to
recognize that this and nothing else is the legitimate and seientific
conclusion to be recorded.

Faith, it would seem elear 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, & chapter appended to the Vinaya
Pitake, gives un account which is frankly ineredible! We are
asked to believe thal the Viuaya and the Dhamma were rehearsed
in & Couneil held immediately after the death of the Buddha, when
in the Dhamma, i.e. the Sufta Pitaka, itself appear references to
u date posterior to the Buddha's death, and the Vinaya can be
anulysed into sets of rules, an ancient commentary upon them,
and o further careful elaboration based on the rules and the
comment, If our faith in tradition is thus shattered at the outset,
it becomes hard to ask us to accept as valid the legend of & second
Couneil held a hundred years later at Vaigall, which eondemned
ten ervors of diseipline of the Vajjian-monks and at which, the
Cullavagga tells us, the Vinaya was once again recited. The
Sinhalese sources, beginning with the Dipavaisa (¢ a. . 400),*
show their inferior value by further embroidering the story ; the
excommunicated Vajjiputtakas hold another great concourse of
their own, while at the Couneil of the orthodox both the Dhamma
snd the Vinaya are recited. When the northern sources are

! See Minayell, Rechorches wur e Bowddhinme, chs, §i. and iii; Kern, Fnd, Buddk,,
p;in. 101 IT.; I:"rnuku. JITSE. 1908, pp- 1M ; Poussin, TA. xxxvil. 2 L ; eonfra
Oldenlarg, Y., pp. xxv [IL; ZDMG. Jil. 618 T.; of. Smitl, JRAS, 1901,

PP B8 M Darth, RHER. xlii. 74 1. See also Franke, DX, ppe xlil I
¥ CL Frunke, VOJ, xxi. 208 1, ; Bmith, LA, xxxii. 205 M
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compared, the confusion and obseurity deepen, and it is impossible,
with any regard to the value of evidence, to eome to any conelusion
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 m.c.—is based the leading
argument for the date of the Vimaya Pifaka. That text, it is
urged, must have been completed before the condemnation of the
ten points at the Couneil, 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 eondemned in the Vinaya, and the
mnjority, 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 Sulla Pitaka is skill less
satisfactory. Reliance is specially placed by supporters of an
early date on the Bhiabrn edict of Asoka, in which he recommends
seven passages or topies of the law for the study of his eo-
religionists. Ingenuity has identified all seven with certain
passages of the Sutfa Pifaka, 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 Rahula on falschood, it is absurd
to claim that Asoka knew the text as we have it in the Maghima
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 Pifaka, and proof of such a fact is hardly necessary, Yet
these conflicting identifieations are still apparently taken as
gerious evidence that the Swffa Pifaka had ecome into existence,
such as we have it, before Asoka’s date,

¥ Winternite, fwd. Lt ii. 137 D, Kesambi, TA. x1i. 37 . ; Smith, Asaba?
. 167 ; TRAS. 1015, p. 805; TA. xlviil. 8 I

2583 B
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This conclusion is strengthened, in the opinion of those who
hold it, by the tradition, not recorded until the fifth century A.n,
in the commentators Dhammapala and Buddhaghosa, that the
Kathavatthu in the Abhidkamma Pitaka was composed by Tissa,
son of Moggalr, at the court of Asoka at Pataliputra in the middle
of the third century s.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 seruples 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 snge must have been based on tradition. For he is part and 3
parcel of the Third Buddhist Council held, sccording to the
Ceylonese tradition, under Asoka, approximately in 247 p.c., and
of that Council, at which the Ablidhamma Pifaka 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
4 time as o explain his silence are mistaken attempts to Justify
a tradition, the antigquity of which is wholly uncertain, but which
is first recorded six centuries after the event whose happening it
asserts. The desire to save the eredibility 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 erroncous, 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 Ly the
sovereign for the promotion of the law of piety. He admits
further that any attempt to reconstruct a narrative of the setual
proceedings of the Council is hopeless, in view of the eonflict of
traditions, and he recognizes® that the Couneil of Vaigalt is a

' Mre. Rhys Davids, Fentt gf Conbrorersy, pp. xxx . Contrast Panssin,
Bosdithisme (1898), p. B8, n. 4.

* Smith, op, eit., pp. 55, 217; but see Fleel, JRAS. 1910, p, 426,
2 JRAS. 1901, pp. 848 M. Geiger's defence of the Ceyloness records
(ZDMG. Ixiii. 540 i) is ineffective ; see Franke, DN, pp xliv. . There is
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figment. Yet, in face of these facts, he throws over the Ceylunese
date in an effort to preserve the Council. Unless Asoka’s Council
is formally revealed to us by an inseription 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
Abhidbamma, a connexion with the greatest of Buddhist sovereigns,
and that the northern tradition does well to ignore the Couneil
entirely. Tissa himself, son of Moggalt, bears a suspicious aspect ! ;
his name seems to be reminiscent of Upatissa, alins Sarjputta, and
Moggallana, the dearly beloved 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 Stopa at
Sanchi,® a fact which absurdly has been hailed as evidence of the
historical existenes and activity of Tissa. Equally absurd is his
identification® with the Upagupta of the northern tradition, for
we have eopious 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 omittad
the most important happening of his Tife,

Nothing more definite can be learned from the Milindapasile,
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 produeed, that is in the north-west of India about
the time of the Christinn 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 evidenes that they over rested on any ancient tradition and
they abound in admitted absurditiea

V Karn, Buddh, , i, 352 : Walleser, PGAR., ppe 231, To Sariputta, be it noted,
tradition aseribes nos. 33 and 84 of the Dighs, which are in effect Abhi-
dhamma texts ; soa SBR. iv, 195 T

E Marshall, Guide fo Sinchi, p. 137,

3 Waddell, Proe, ASB, 1800, p. 70, Sece Barth, REIIR, xlii. 75

f SBE. IL ix, x.; still maintained in SBB, 1V, vii. f, despite the new
facts,
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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.

We come to firmer ground when we find in the inscriptions at
Sanchi® the terms dhammatathiba, * preacher of the Law ', sulifibing,
‘one who knows a Sottanta’, pefali, ‘one who knows a Pitaka’,
and, most important of all, pacanekiyita, * one who knows the five
Nikayas'. The term pefaki is dubious in sense; it might mean
‘one who knows the Pifakas’, whether two or more, hut 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 Petakopadesa,
while Suttanta was specifically applicable to the dialogues. The
date of these records, therefore, becomes of real importance ; it
may conceivably be the second century n.c., but it is quite possible
that it should be placed a century later.” We have, therefore,
moderately secure ground for thinking that in the two centuries
after Asoka the Sutta Pifaka of the Pali Canon was coming into
being, and in the same period we may place the redaction of the
Vinaya Pifaka, in the composile form in which we have it, thus
avoiding the absurdity of supposing that Asoks knew these great
collections and yet managed to avoid ever mentioning them, It
is needless to say that there is nothing in Indian history to make
us doubt this result; if Asoka’s empire was brief in duration,
Buddhism went on developing and flourishing, receiving, it is
clear, patronage from the Greek and Caka invaders until it received
once more imperial patronage from the Kusina Kaniska, probably
al the close of the first century o.p. The date suggested is rather
strengthened by the fact that under Kaniska there is evidence of
literary aclivity in dealing with the seriptures of the Sarvastivadin
school, which may, therefore, have been coming into form much
in the same period as the texts which we have in the Pali Canon.*

! Wintornite, Fad, Lt il 140, LI,
' EL L 93 F; ZDMG. x1. ¢ :.-H'* 1A, xxi. 225 I, ; SBE. I, xii. f.

h'il‘l.gllm l;nlrlr llnting of Waddell (JILAS, 1914, pp. 138 M) i incoreeot ; ef,
o i I.

!' Lévi, T'wng Pac, 1907, pp. 114, 5 JRAS. 1010, pp, 1017 @ ; JA. 1814,
i
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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 Asia, *
which have been recently discovered, shows the existence of a
series of texis, the Dirghdgama, the Madhyamagama, the Sadgul-
figama, the Elottarigama, parallel with the four Pali Nikayas, and
of several texts, Sthaviragathd, Uddna, Dharmapada, Sitranipita,
Vimdanavasiu, Buddhavasigs, which are found in the fifth Pali
Nikaya. There is also conclusive evidenee of strong similarity in
the Pratimoksa rules of the Vinaya, and we are justified in
seeing 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, ealled Suttas in a terminology which differs from the
use of Brahmanical texts; middle sized texts; texts united Ly
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 Samyutta Nikdya
may be suspected of being late, it is impossible to assert * that the
Digha is as & whole the oldest souree of our knowledge of Buddhism.
What is clear from the enormous amount of common material,
both verse and prose, is that the Nikiiyas, 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 Nikiya®; the theory is open to the
objection that it requires too much subjective judgement to discover

! See Avesaki, Trans. As. Soe. Japan, xxxv. (1908.}

2 Bee references in Winternitz, fnd. Li¥, ii. 186 £, 874 ; A. F. R. Hoernle,
Manuscript Rewains of Buddhist Literahers (1916.)

: Of. Lévi, Les Baintes Eeritures du Bowddhisme (1909): JA. 1012, ii. 495 f1,
Oldenberg, GN. 1912, pp. 197 . The relative priority of Finaya and Sutia
Fifakas is uncertain ; ef. Kern, Ind. Buddh., p. 2; Winternitz, Fad. Lift, i 17
Franke, JPTS, 1008, pp. 8 ff., 68 . ; 8BB. §ii. 75 1.

' Winternitz, Ind, Lite. ii. 50, 365, ¥ Franke, ZDMG. Ixix. 455,

¢ Franke, ZDMG. Ixviil. 478 ff.; YOJ. xxix. 134 L. for the Majjhima;
Festachrit Windizch, pp. 196 fI. on the Sutfawipita ; DN, pp. iv.
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the master mind, even measuring its mastery on the Buddhist
standard of relovaney, The texts of the Khudduka Nikiya 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 Uidana or Ttivuttaka the actual words of the Buddha
is wholly implausible, and old as the Suffanipifa is reckoned, we
find already the Buddha surrounded with an elaborate mythology.
The Jataka book is a strange conglomerate of old and new verses
with new prose; some of its tales, as we know from Buddhist
seulpture and a stray citation or two, go back to the Asckan epoch
or shortly after; as folk-lore its contents are often of undeniable
age, but as Buddhist fables their antiquity is uneertain,

The case of the Abhidhamma Pifaka is far worse than that of
the Sutta and Vinaya Pilakas. These two texts know nothing
of such a Pitaka ; the division recognized is that of Dhamma, i.e.
Sutta, and Vinaya with Matika, *lists’ as the third, the germ,
doubtless, of the actual Abhidhamma.'! None the less the most
grandiose claims have been advanced for the Abhidhamma books.
Mrs. Rhys Davids® elaims that the Dhammasafignni is to be dated
about 885 B. ., basing the assertion on the internal evidence of form
and content as compared with the Kathavafihe (247 B.c.). Pro-
fessor Walleser ® denies the validity of the argument, but resorts
to the view that the Dhammasasigani 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 eredit, and it is
certain that the Dharmasumgraka is wholly different from the
Dhammasangani. A useful antidote to these extravagant estimates
is afforded by Professor Rhys Davids* who places the four Nikayas
at the period assigned to the Dhammasaiigoni and brings that text
down later than the late texts of the Khuddaka Nikaya. He him-
self,” however, asserts that in the subjects of whieh it treats and its
style the Kathivatthu, the latest text of the Pitaka, accords
perfectly with all we know or expeet of Asokan India, but the
assertion is idle and is unsupported by any evidenee. On the -

! Geiger, PD., pp, 118 1, * Paych. Ethics, pp. xviil, I,
' PGAE., pp. 20 f1. ¢ OHL i. 197,  SEB. I xi.; CHL i. 194,
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contrary the work shows the clearest signs, as Mrs. Rhys Davida'
candidly allows, of much addition, which has deprived it of
coherence or order. The admission is necessary in view of the
obyious eonfusion of the work, and it deprives of all point the only
gerions attack made on Minayefs criticism of the traditional
origin of the Kathdvatthu ; the inelusion in the text of a heresy
known to have been held by the Vetulyakas in the second century
A.p. in Ceylon and later does not prove that the work was only
begun then, but it indieates that in all probability it was still open
to additions in the second century a. . and later. Moreover the
theory that it is the Iatest of the Abhidhamma books is without
foundation ; it ignores three of them, Dhatubatha, Puggalapaiiiiatti,
and Yamaka. The scholastic charaeter 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
Milindapaiiha,” which refers to the Abhidhamma only in passages
certainly late. The lateness of the Abhidhamma is eonfirmed
also by the Ceylonese tradition itself. When it tells of the Great
Couneil held by the heretical Vajjiputtakas, it says that they
rejected the Abhidhamma hooks, along with the Pafissmbhida and
the Niddesa and portions of the Jataka from the fifth Nikaya, and
the Parivira appendix of the Vinaya, Now it is not disputed that
the Pafisambhida and Niddesa, which are really commentaries or
Abhidhamma, are late, that the Jitaka is full of late matter, and
that the Parivdra is not original ; we are confirmed, therefore, in the
view that the Abhidhamma has no elaim to the antiquity asserted
for it. This is supported by the undeniable fact that, whila the
Sutta and Vinaya Pifakas have parallels in other schools, based
on & eommon Eradition, the Abhidharma of the Sarvastivadins, of
which we now have information,® utterly disagrees with the
Pali Abhidhamma. As this Abhidhamma existed at the time
of the Couneil of Kaniska, it is doubtless to it and not to the Pali
Abhidhnmma that we have to refer the term Trepitaka,* which

! Poinfs qu:rwm}g xxxi; ef. Pongsin, ERE, iv. 184.

1 Barth, RHR. xlii.

? Takakusu, JETS. 190M4-5, pp. 67 T A Dharmagupta Abhidharma nlso

existed. JA. 1016, ii. 20, 38,
4 EL vifi. 176, It fs important to note that DN, no. 33, Safigitl Suttants, is
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appears in an inseription 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 Abhidhamma Pitaka seems to have been
studied in Ceylon,’ and that in the commentators of thefifth century
we find the Abhidhamma Pifaka trested as authoritative, as also
in the late additions to the Milindapaika, Bul we arve without
means of judging precisely at what date the cld Matikis were
formed into our present texts, possibly after the Christian era.

The place of the production of the Pali Canon is uncertain ; it
comes to us as that of the Vibhajjavidin school of the Mahfvi-
hira of Ceylon ; and its connexion with Ceylon is recognized in
Banskrit texts. But that i3 not to say that the Pali Canon was
redacted in Ceylon ; we need credit the Ceylonese tradition of the
early conversion of the people to Buddhism as 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 Vattagimani,
perhaps at the close of the first century u. c., as perhaps applieable
to the two older Pitakas, though not necessarily in their present
form in detail ; eertainly not in the case of the Jataka book., It
is a different question whelher the Ablidhamma Pifaka 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 conclusion of value conld
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 lnnguage of the Canon is plainly and undeniably
a post Asokan literary dialect, assuming much communieation
between the learned monks of different parts of India.? Even if we
parallel with the Smigitiparpdya of the Sarvistividins ; this suggosts that it
was the Barvistividin example which induced the Vibhajjavidins to
daveolop o separate Abhidharmna.  For other Abhidhamma matter in the Suifa
Pitaka see MN. L 290 fT.

! Hardy, Easterm Monachismi, p. 156,

* This record is not favourable to the theory that Pitaka means box for
MSS, (Bihler, Ind, Alph,, pp. 86 .} Of SBE, xxxv. 25, n. L
* Soe Livi, JA. 1912, ii. 406 ff. (Geigor's reply (Puli, pp. 1 fT.) is ineffective.)
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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 substanee. The complexily and artificiality of the
language as it stands are shown by the extraonlinary 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 Decean ;
Rhys Davids,® on historical grounds, in Avantr; Franke® on
linguistie considerations, in the tract whose centre was Ujjayint ;
while Grierson,® accepting Windisch’s contention in favour of the
Indian tradition which makes Magadhr 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 s medium
of literary instruetion in the Taksagila University, the vernacular
of Taksagila being Paigher Prakrit, whose home he places in the
north-west though Konow ® locates it about the Vindhya region ;
or again it is held that Ardha-Magadhr underlies our Pali texts.
The obvious deduction is that Pali came into being, such as we
have it, by a slow and complex process oceupying some centuries,
and variations of place,

2, The Coneclusions attainalble

If we adopt, as we must if not precluded by obligations of faith,
the conclusion that the Pali Canon eame into its present shape
long after the death of the Buddha, the question presents itself
whether any effective result ean 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 eontains miscellaneous

Cf. Grammont, Md. Léci, pp. 65 . Rhys Davids (SBE. xxxvi. 209) soggests
a (.‘-uz;lonm arigin of the Parindra.

L ¥P, p. liv. 1 CHL i. 187; of. Buddhist India, pp. 140 T,

2 Pal und Sanskrif, p. 188,

¢ Bhandarkar Commem. Essays, pp. 117 IL; Windisch, Acles du XIF*" Congris
International des Orienfalistes, 1. 277, But see SBA. 1013, pp. 1003 IT.

8 ZDMG, Ixiv. 114 . Paicicl is altributed to the Sthaviras by Wassilieff,
Bouddhisme, p, 268 ; of. Lacite, Orhatkathi p. 44.

8 Hep reforences in Winternite, Ind. Litt. il. 51, B8, 865: Rhys Davids,
Buadidls, Tod., pp. 145 if,
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matter, some old in part at least, like the Suttanipata, Uddna,
Thera- and Theri-gathds, Dhammapada, and ffonfaka, some new
like the Pefa and Vimana-vatthe, the Buddhavaise, Apadana, and
Cariyapitaka ; the Abhidhamma is clearly a late and deliberate
working over of the Dhamma in its technical aspect. But the
bulk of the Sufte Pifaka and the Vinaya Pifaka 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 aecident, 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 heen specially prone to accept as real such embodiments,
If we reason a priori, and lny aside our natural desire to
modernize and to find reason prevailing in a barbarous age, we
should rather expect to find that the Buddha was one who
was indeed human, but who at the same time felt him-
self to be, and was regarded by his followers as, something far
superior to humanity, a great divinity in the eyes of his followers,
a deity even to those who were not of the chosen cirele. The econ-
clusion is doubtless embarrassing to rationalism, but, if we are
content to seek historieal truth, we must be prepared to shed our
personal predilections and to aceept the conelusion 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 other schools they minimize the supernatural element in
Buddhism, and the salient faet 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,

! Cf, Barth, RHR, xlii, 57; Poussin, Boudidhinme, Enules of Matérions (1598),
. 42 Bowddhiome, pp. 216 ; of. ERE. i. 95,
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In the Mahapadina Suttanta ! of the Digha Nikiya we have in
the fullest and mest eategorical 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, Kopfigamana,® and
Kassapa, and finally by Gotama himself. Theirs is no mortal
birth ; they descend in full conseiousness amid surpassing radiance
throughout the universe into their mother’s womb, in which they
abide in happiness, completely visible to their mothers for ten
months before birth. At birth gods veceive them, streams of
water fall to bathe them, they stride seven paces proelaiming 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 marks, 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 Nirvapa, No two Buddhas ean 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 8 mere man’ Gotama's adversaries are wmuch 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 metaphorical 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

* Waddell's reading, Mahapadhing, i, e. Buddha as supreme being (TRAS,
1914, . 674), is implausible.

* His human reality is not proved by Asoka's reference. Smith, Asdka,
p 224,

3 DN, il, 115 .

1 Windisch, Mira wnd Buddha ; Burlingame, HOB, xxviiil, 11 ML
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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 carcer.!
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 Brahmis, and none of thess ean
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 penetrutes countless universes, and he
rebukes the graceless Udayin when he mocks Ananda for the awe
which this peeuliarity in the master inspired.® The Milindapaiiha ®
frankly styles him the sovereign god of gods (devitideva), and the
Canon makes a simple Arhant above the gods (atidevapatia).
Significant 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
that he is god, or Gandharva or Yaksa” or man; like a lotus
born in the water which rears its head above the water and is no
longer defiled by the water, he has left the world and its defile-
ments, and is a Buddba.' Gotama in fact neither has the appear-
ance of a man, nor will he admit that he is a man. If he dies,
he does so voluntarily, laying aside the possibility of prolonging
his life ; miracles mark his death and his funeral, and his relics
form forthwith 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
eontains no hint that even the greatest of Buddhist rationalists

! DN. ii. 184 (of. SBB. iiL. 228, n. 11; 106, ! DN, ii 109,
AN, il 88; BN. L 67, 4+ 8N. L 50. PAN. L 2T
* p. 351 ; BBE, xxxvi. 805, n. 1, " He is no styled ; MN. i, 386,

* AN.iL 87 ; Kern, Ind. Buddh., p. 64.
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questioned the supernatural character of the Buddha, The intellec-
tunl standard of the miliew in which the Digha Nikiya was
eompiled 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 kind.! The Mahtisudassana and Cakkavatti-
sthanfida 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, by
the aid of a series of miracles of moderate interest ;* they had, it is
clear, no fundamental diffieulty in transferring their adoration to
another form of divinity, but it is idle to suppose that they would
have abandoned their fuith for a cold rationalism. It was the age
of the growth of the great gods, Civa and Vispu in their various
forms, " and the Buddha's suecess was due to the fact that he either
had claims to divinity, or his followers attributed it to him and
won general acceptanee for the view. It is conceivable that
divinity was thrust upon him against his will, but every ground
of probability supports the plain evidence of the texts that he
himself had elaims which necessarily conferred upon him a place
as high as the rank of the greatest of gods, The Buddha treats
Brahma, regarded as the highest of the gods, and all the hosts of
heaven, with a eool supereiliousness which is explieable more
easily on the ground of his conseious divinity than as an cutcome
of a rationalism, which certainly his diseiples did not understand,
Given the psychologieal conditions of the times, it would have
been a miracle had the Buddha been capable of the rationalism
imputed to him, and it iz unhistorical to neglect the clear
testimony of the Canon of the least supernaturalist of all the schools.

' BBE. iv, 1 ML ! Hopking, Epic Myfhology, pp. 206, 808, 3 RV. x. M),

MY A6, The Ajivakns, onee connted as adorers of Naryann, cannot
5o be reckoned ; Bhandarkar, 1A, xli, 256 iT.

! The scanl mention of either (Vephu in DX, ii. 250; SN. I 52; Siva,
i, 60} is no proof to the eontrary.
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How far is it possible to ascribe to the Buddha the philosophical
views which we find in the Sufta Pitaka? The elaborations of the
Abhidhamma are obviously not his, but the Suttas 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 a long period
of development,' and the Canon represents a eompromise of
contending views ; the eight Jhanas, for instance, are compounded
of two sets, diverse in origin and in moral tone® Yet there are
certain features of Buddhism which are so emphatically presented
in the Sufla Pifaka and later as to impress upon us the view that
they represent the views of the great sage himself.* He beliaved,
we cannot doubt, in the reality of what the vulgar called metem-
psychesis, but which he transformed to suit another belief, the
non-existence of a substantial permanent soul such as that sccepted
by the teachers of the Upanisads. He held, as did the thinkers of
the Upanisads, a faith in the mysterious power of the act which
antomatically determined man’s life from moment to moment,
without divine intervention. He belisved, 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 realization of the unity of the self and the
absolute, the doctrine of the Upanisads, but in the appreciation of
the truth of pain, its causation, its cessation, and the means of at-
taining freedom from it. The path to this freedom lay neither in
asceticism or in worldly striving, but in a middle way, involving
sell culture, the restraint of the passions, and the practice of
intense meditation. On the positive content, if any, of the state
attained 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 his reticenee harmonizes well with the
other assured fact that he declined himself to engage in, or permit

! Cf. Franke, ZDMG. Ixiif. 1 L lxix. 466 .; DN, pp- dx. B VO
xxix, 184 I

* See below, ch. vi, § 2.

* Poussin, Houddhisme, ch. i; Bockh, Ruddhismus, 1. 100 T,
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to others, speculations on metaphysical questions, which did not
tend directly to the welfure of the individual seeking truth. He
wis, we may be assured, dogmatie in his utterances ; his insight
enabled him, with the aid of his power 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 conseious-
ness of insight and memory which impressed on the Buddha
himself and on his diseiples the conception that he was far above
humanity ; this is the simple psychologieal explanation of a elaim
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 diseiples were not compelled
to change their mentality, but only to accept a new ohject of
reverence, and to follow in some measure the dictates of n new
creed, on the whole sane and free from the excess of ascelicism
which has always had attractions for Indian opinion. Hence we
may explain the permanence of the fraternily 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
characteristie of the Indian thought of the period that the other
eontemporary movement which sueceeded in maintaining itself was
Jainism, whose founder likewise had elaims 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 delail his position, or to
consider how he strove to combine views, far from according, at
lenst 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
eentury after Buddhism,! when they would probably represent the
teachings of the Buddha himself.

! Sostill Rhys Davids, CHL i, 192 1L On the illiteraey of early Buddhism,
see Windiseh, KF, pp. 2 ff. ; Oldenberg, GGA. 1017, pp. 148 L,
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Moreover, it must be added, that a certain doubt still exists, not
indeed as to the historieal existence of the Buddha,' but as to his
date. The normally aceepted date, placing his death in the decade
487-77 p. ¢., depends on a corrvection of the Sinhalese tradition,
which strictly interpreted would give rather the date 544-3 p. ¢,
for the Parinirviina of the Blessed One? 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 Caiguniga dynasty and an implausible
interpretation of an inseription of Khiravela of Kalifiga.® But a
mote serious diffieulty inevitably suggests itself: to what extent
can we trust the tradition of the Pali Canon which makes the
Buddha contemporaneous with Ajntasattu, 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 eonversing amicably with a parricide ?
‘We have, of course in the Upanisads the name of Yajiavalkya
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., 4
that is, after the death of the Buddhs, whils the Canon® is
absolutely clear in asserting that Mahaviea died in the Buddha's
lifetime. This is ono of many inconsistencies and errors in the
canonical statements,® and there is thus Jjustification for the doubt
expressed by inquirers so different as Franke and de la Vallée
Poussin as to the date of the Buddha, though the ease against the
traditional date is insufficient to Justify its rejection out and out,?

1 Cf. Franke, ZDMG. Ixix. 450; Poussingd Bowddiieme, p, 47, n, 2,

? See o.g. Floot, TRAS, 1912, PP 230 ML Rhys Davids (CHL p, 172) shows
prodent reserve,

* Jayaswal, JBORS, iv. 304 . ; v. 88 T i seo R, Chanda, TA. xIvill. 25 T, ;
2l4 f.; R. C. Msjumdar, ibid., 20 m.; 187 ff.; K. 8 Sanknra Alyar,
IA. xlix, 43 I

+ See Charpentier, TA. xli. 118 £, 125 €, 167 £.; CHL i, 166; Jneobi,
SBE. XLY. xiii. @, ’

* DN. il 117, 200 f.; MX. §i. 243 1,

" Admitted ovin by so convinesd a belisver as Winternitz, Fud, Lite, ii,
60, OF Bartl, RHE. xlii. 77 Franke, YOI, xxiv, | fr.;: ZDMG. Ixiii. 8 T,

¥ The alleged rolics of the Baddha o the Piprahvi Stipa and in o casket
of Kaniska (se rel. in Franke, DN, p, 954, 1. 25 JRAS 1909, pp. 1056 11.)
do not help to establish either his date o reality, for the invention of relies
is world-wide.



CHAPTER II

- THE SOURCES AND LIMITS OF KNOWLEDGE

1. Authority, Intwition, and Reason

Wies 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 (wftarimanussa)
Law, founded upon the decrees of an omniseient and infallible
Master." It is characteristic that in the Bhabrn edict Asoka
commits himsalf to the assertion that whatever has been said by the
Blessed Buddha is well said ; the same sentiment is preserved in
4 passage of the A#guitara Nikiya® where the Buddha appears as
the granary whence men bring every good word. The Kevaddha
Sutta peatly 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 ean never lie, though the sky fall
and the earth mount to the heaven.t

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 aceount, but as
a remedy against the pain of life, which is inevitably miserable,

!} Ind. Buddh., p. 50, See Poussin, Hoeuddhisme, pp. 130 . ; TRAS, 1909,
Pp- 363 . ; JA. 1902, ii, 252 f,

* iv. 188 £. ; Smith, Asoka, p. 154, ¥ Dddna, p. 08 ; SBB. §i 187,

¢ Divydiradidna, p272; 0, p 174,
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Hence the importance attached in the Canon to the decision of
the Buddha, tardily arrived at, on the direct intercession of
Brahma himself, to make known his doetrine to the world instead
of pussing into Nirviina, and leaving the world without a saviour.

| From the Buddha and his succession of disciples the essentinl
knowledge c¢omes;! the doctors of the school earry weight, not
on their own merits, but beeause they expound the words of the
Buddha ; even in the later school of the Mahfiyina the doectrine
persists : their greatest teacher Nigirjuna® claims our respect
because the Buddha, five centuries before, prophesied his advent
and his ability to teach, and all that is true in our age can be
traced to the utterances of the Buddha, as in other ages to the
words of other Buddhas, It is in harmony with this that the
Inter texts® at any rate recognize that the individual Buddhas,
who ‘appear at the time when the law of the Buddha is not
preached and the community is dissolved, obtain their knowledge,
not by their own unaided intuition, but through recolleetion of
the teaching of a Buddha heard by them in a previous birth when
a Buddha was in existence,

A diseiple, therefore, who seeks to become a Buddhist cannot
attain hisend, unless he has the necessary faith as an indispensable
preliminary. He must believesthat the Buddha is indeed fully
enlightened, the teacher of gods and men, the exalted and
awnkened one ; that the truth has been proclaimed by the Buddha,
of ndvantage in this world, passing not away, welcoming all, and
to be attained by the wise each for himself; and that the Order
of the Buddha is worthy of honour, gifts, and reverence, is the
sowing ground of merit for the world, and is possessed of the
virtues praised by the wise, untarnished by desire of future lifs or
by belief in the efficacy of outward acts and conducive to con-

.~ centration of the heart. Fmth is the root of correct knowledge ;

. | man does not think out the doctrines of the Buddha by the
! independent light of reason; he must hear them taught and

| expluained. Faith is the means by which a man may eross the

e

L BCAF, p. 431 ; MEY,, p. 268,
* MA., p T6; '.htu_uonrum. Chiwang, i, 204 ; Ui, VP, p. 48, n, 3
P MA in !"ﬂm-m:n1 P 135, n. 1. L] D'h ii. B,
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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 ;
Kumirila® asserts with perfect truth that the teaching of the
Buddha is supported by reasoning. The Buddba’s miracles are
rather an adornment of his discourses than an essential method
of proselytism ; the logicians found or invented a Saira bidding
men test the law as gold by fire. In point of fact the Suttas are
not eouched in the form of an apocalypse ; the Buddha is repre-
sented often as reasoning in & more or less Socratic manner, and
in indueing his interlocutor insensibly to ndopt a view essentinlly
different from the starting-point of ordinary belief, vet attained
without any wiolent breach of continuity ;* indeed the Buddha
seems at times perilously complacent to vulgar error in his teach-
ing. He insists that his diseiples should acknowledge that they
have not accepted views from respect for him, but have by them-
selves attgined full understanding of the topic:5 the Buddha's
teaching, therefore, appears as the occasion, but not as the cause

of the knowledge, which develops within each hearer, brought | }
into efficacy by the suggestion of the master's discourse, Thus, { ‘o v

bappily enough, is a bridge built between the final authority of

the Buddha and the demand of the individual for respect to his | 7 -

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 elaims to be completely free from fault,
one in whom no blemish can be found.® The disciple has the
! Mil., p. 86; it ranks in AN. §il. 21 witl intuition (contra SBE, xxxv,
o, m. 13 ; Beckh, Buddhinnus, i, 22 [, J .
* Clited in SumaBg., p. 31, IV, p.117.

! Cf. SBB. iv. 168 ; Beekh, Buddhismus, i, 103 . 5 S
B MN. i, 265. £ AN. iv. 82 2
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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 he is attaining the freedom from desire
which is the means to the final cessation of pain.

It must, however, be 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
Tatnakifa® tells us, ‘he does not in this case deny ; for he feels,
¢ Here the Tathagata alone is my witness, the Tathigata knows,
1 do not know ; boundless is the enlightenment of the Buddhas.”’
It is no disgrace to say that one admits something by faith ;° if
it is one’s duty to understand and appreciate the intelligible parts
of the doctrine taught, it is equally incumbent to accept Lhe
other portions, recognizing that they fall within the domain of
the Buddha and not of the individual.! Ther_e arve, 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 less a question than the nature of the action of Karman itself.”
Nor is it permissible for any ome to interpret at pleasure the
sacred texts ; their interpretation is handed down in the authori-
tative tradition of the teachers of the school.

Strietly 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 na other Churchmen to
permit their thought to remain in effective bondage, and diverse
methods of cireumvention were available. Granted that, strictly
speaking, the word of the Buddha must be found in the Sotra
and the Vinaya and be in accord with the law or norm, it is
possible to extend its comprehension. A good word may he
defined ns possessing four charfeteristies;® it is well said,
conforms to salvation, pleasant and true as opposed to the opposites
of these, and such a word by its intrinsic merit may be nssumed
to be spoken by the Buddha, despite the fact that no text contain.

1 MN. §i, 178, !¢, p- b5 AN, iv. 82
+ BSE, 1. xviii; MSA. | 12,

® Of. AN.iL 80; DN, iil 1858; Mil, p, 189 ; MA. vi. 42

4 Suthndpita, p. 78,
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ing it is available. Henes we read ! that anything that is well
said is a word of the Buddha, and its charncteristies are given as
four; it refers to truth, not to untruth; to the law, not to the
non-law ; it lessens sin, not incresses it ; it shows the advantages
of Nirvina, 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 dialectie, accompanied by reasoning or experience,
made of individual intuition.* The new atlitude does not con-
tradict the old ; the word of the Buddha remains authoritative,
but we are enhllﬂd to treat as the word of the Buddha every
tem:!ung which conforms to the essential characteristics of his
teaching, The logic is sound enougl ; granted that the Buddha's
word lias the extraordinary virtue of leading to salvation, and that
this is a unique quality, it does follow that, if we can ascertain
the characteristies of his utberances, such other sayings as possess
these characteristics must be his, though not contained in the
eanonical 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
interloeutors ; 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 preeise and
absolute value of the means in themselves, a conception which
later in the Mahfiyina appears in full development in the doectrine
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 secused of subordinating the sense to the literal meaning.*
But mere reading of the text is fur from sufficient ; the law is
a doctrine which must be understood, just as a serpent must be

! g p. 16; BOAP, ix. 49, t MN. | 7L; of. 8N, 5l 103,
. Gafikara, BS. ii. 2, 18; SDS. ch. ii; below, ch, ix. § 1. ¢ C., p. 96.
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handled with skill lest it slay the holder. To dispute on words
is an error and a waste of energy, and it is essential to distinguish
Letween those pronouncements which are eomplete and explicit,
and those which are made for a special occasion; and eannot be
taken as adequate unless understood in regard to the special
subject matter involved.! The context of passages must be
considered as well as the mere words. Even then doubt may
arise, and there is scriptural authority to make it clear, as is
asserted in the Mahayana in categorie terms, that there is no
binding value in the interpretation 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 latters to the neglect
of the profound doctrines of the Buddha, superhuman, and con-
secrated to the doctrine of the wvoid* But, if no teacher is
authoritative, there must still be some final suthority, and that
authority must lie in the Jaw or norm itself, or, regarded from
another point of view, in reason which alone upder these
cireumstances can decide what the law is. There are of course
narrow limits to the autonomy of the reason ; the Buddha tolerates
no heresy; ‘ean a man, dominated by passion, go beyond the
teaching of the master?' is his erushing rebuke to the monk
who sought to penetrate a veil which he had declined to lift.?
The reasoner must, therefore, see that his views conform to the
law, or he will be guilty of the erime of the arch-traitor Devadatia.
But this does not exelude expert interpretation of the law, nor
even the assertion that such and such texts, which are ineonvenient,
are lacking in authenticity,* though such a contention is rare,
doubtless because of the rule governing Buddhist controversy,
which aims at achieving results on the ground of arguments
based on beliefs aceepted by both parties to the controversy,

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

U MN. i, 840 MEY,, pp. 41, 0o 1 dd, 278, 597 : nilirthe and noyir b,

* BSR, 1. xvii; SN, ii. 257, * 8N. iii. 108,
! Cf. Minayeff, Recherches, pp. 221 [ ; Poussin, JA, 1902, i,

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. Henee it is essential and
proper to develop the capacity for winning such visions, and this
is and must be a matter for individual experiencs, and in it the
autonomy of the individoal suceeasfully 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, Agnaosticism

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 diseiples.
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 diseiple 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 ns those affecting the personality
of him who inflicted the injury or the kind of missile with which
he worked his evil will.? The Brahmnajala Sutta® gives, under the
fallacious guisa of an enumeration of existing doctrines which the
Buddhs rejects as of final authority, a list of sixty-two views
which are laid aside as matters beyond the limits of legitimate
rescarch.

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

T Wa honr of persons delivered by falth alone (AN. i. 1183 PP. §ii. 3,
bt this is abnormal.  Totnition is possibile in early Boddhism without tranee;
below; eh. vii., § 3.

T NN, i, 420 B DN, 517 M. : ef, balow, eh. ¥il.

4 Cf. DN. i. 60 ; Satrakpidagn, i. 1. 1. 16, 16; il. 1...-|I'.,U| YP., p. 20,
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in the fourth ease by reasoning and sophistry. The 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 ngain after o world period in the retinue of Bralima
like Brahma himself he thinks that Brahma 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 o tencher 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, but by moral
defects, love of pleasure or envy towards one another, fall from
their high estale, 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 conscionsness,
is abiding amid the impermanence. A third set of four groups
includes those who by application of intuitive thought eonvinee

“themselves that the world is finite, or infinite, or finite vertieally

and infinite horizontally, or by reasoning econclude that it is
neither finite nor infinite.

Other four groups are formed by equivocators, who are agnostics

of the most pronounced sort, and not mevely, like the Buddha,

unwilling to speculate on certain topies. Their motives differ ;

;' some fear error, and the remorse arising from thus hindering

their development ; others fear to create the grasping spirit which
causes rebirth and produces remorse : others feel conscivus that
they know neither good nor evil and that they could not explain
them, so that they might be rebuked, if they tried, by others, and
feel remorse ; while yet others are simply too stupid. All ngres
in such answers to any question as these: ‘I don’t take it thus,
I don't take it the other way, But I advance no difforent opinion,
And I don’t deny your position. And I don't say it is neither the
onge nor the other.” These fascinating views they are represented
as applying impartiality to the propositions - There is another
world. There is not another world. There both is and s 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 appearanee of historical
reality ; Safijaya of the Belattha elan, appears in Simaiifiaphala
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 iden
oceurred to them. The second consists of teachers who reason,

and on the ground of their reasonings conclude that the soul and

the world enme without cause into being.
These eightean views coneern 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 -

eonseiousness, or unlimited consciousness: some that it is alto-

gether happy, altogether miserable, buth 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 aceept the doctrine
that the soul is neither conscious nor unconscious after death,
with the same grounds of subdivision. The seholastic character
of these divisions is apparent enough, but we are nssured by
Buddhaghosa that the Ajivakas aceepted the conscious survival of

L DK, i. 59; Franke, DN, p. 00, n. 6.
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a soul possessing form, while the Niganthas held that the soul
was formless,

Then follow seven doctrines preaching the annihilation out-and-
out of the soul, the divergences depending on the state of the
soul when it is annihilated. The simplest view is that the soul
perishes with the body, the opinion of the Carvakas who were
probably represented by the Lokiyatas® in early, Buddhist times.*
In the next view the soul is more than human, but possesses
form, belongs to the sensuous sphere and feeds on solid food,
though it is not perceptible ; this soul also dies with the body
though it is different from it. The next is a divine soul, having
form, made of mind, complete in all parts ; the next one that has
passed beyond all ideas of form into the realm of the infinity of
space ; the next one that has advanced still further to the infinity
of conseionsness ; the next one that has attained the realm of no
resistance or nothingness ; and the last one that is in the realm
where there is neither conseiousness nor yet unconsciousness.
The division here is again scholastic ; the last four states are clearly
taken from the four Jhanas or conditions of meditation which are
a valuable aid on the path of Nirviiga ;# the first three remind us
faintly of the first of the five divisions of the soul in the Taittiriya
Upanigad, * the material, the breath, and the mind souls, which in
the Upanisad are followed by the soul whose essence is intelligence
and the inmost soul, which is pure joy.

The same scholasticism and desire to work in other parts of the
Buddhist doctrine are seen in the next five views, which hold that
in this present world the living being can attain complete salvation,
The first of these views is the Carvika opinion that in the
pleasures of the five senses is the highest and only good that man
ean claim ; the remaining four place it in the four Jhanas which,
with the four already mentioned, make up the eight perfections or
attainments (samapatti), which, if we may believe the Jataks com-
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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 indifference, a state
which suggests the Nirvana, but is deliberately distinguished
from it, however evanescent sueh a distinction may seem to
us to be,

Such are the views in which these speeulators are hopelessly en-
meshed ; but the Tathagata 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 nway of the sensa-
tions which create the craving whence arises the basis of becoming,
the harbinger of rebirth with its attendant results of desth and
grief, lamentation, pain, sorrow, and despair. It is in the know-
ledge of the origin and end, the attraction, the danger, and the
way of escape from the six realms of the senses that liberation is
attained. These are the things, profound, diffieult to realize, hard
to understand, tranquillizing, sweet, not to be grasped by mere
logie, subtle, comprehensible only by the wise, which the Tatha-
gata, having himself realized and seen face to face, has set forih,
and it is econcerning these that they who would rightly praise the
Tathagata 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 Potthapida Sutta ! again we have a list of ten important
questions which are left undetermined by the Buddha. They
raise the eternity or the reverse of the world ; its finiteness or
infinity ; the identity or difference between 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,

! DN. . 187 . The scholastic akes the world as the self, clearly wrongly.
Soul here is Jiva, vital principle,
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does not tend to tranguillization of heart or purifieation from
lusts or to Nirvins. Such an attitude, it is obvious, must raise
controversy and provoke ridicule, and in the Phasadika Suttanin'
the Tathagata expounds, with special emphasis and fervour, his
own position in response to such atincks, which are treated as
taking in part the form of astonishment that the Tathagata, omni-
scient ns to the past, is less well informed as to the future. On
the contrary, the Tathagata, while able to remember all the past,
has enlightenment as to the future to the effect: ‘This is the
Inst birth ; there is no more coming to be." Nor does the Tatha-
gata reveal all that §s past; what is nobt true, what is not fuet,
what does not redound to the good of mankind, he leaves alone ;
nor does he reveal what is true, what is fuet, but what does not
redound to good; but he reveals what redounds to the benefit of
man desirous of salvation, both 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 ; ns he does according to his word, and his word is accor-
ding to his going, he is styled Tathagata.® We must uccept,
therefore, from him the decision that no explanation is to be
given to a long series of issunes: Is the enlightened oune existent
after death, non-existent, both or neither? Are the soul and_the
world eternal, not eternal, both, neither# Are they self-made,
made by another, both, or neither, having come into existence
fortuitously ? Do these deseriptions apply to pleasure and pain ¢
Does the soul possess after death visible form, or is it invisible,
both, or neither? Is it conseious, unconseious, Loth, or neither?
An important new reason is given for the reticence of the Buddha
on these issues. He is silent,® not merely because knowledgs of
Ees_e matters does not tend to Nirvapa, buf because mien hLold
various opinions regarding them. What perhaps is more impor-
tant is that we find that the Buddha admits that he does not
reveal the past even when true and in accordanes witl fact, when

' DN. il 1811,
* CF. JRAS, 1898, pp. 108 fT. ; 805 M.; AJP. xxxil, 905 1« ¥ :
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it does not tend to edifieation, and we are driven to admit that
these doctrines may, in his view, netually represent the truth

without being worthy of exposition, This leads elearly to the
eonclusion that agnosticism in these matters is not based on any/

reasoned convietion of the limits of knowledge; it rests on th
two-fold ground that the Buddha has not himself a elear conelusion
on the truth on these issues, but is convineed that disputation o
them will not lead to the frame of mind which is essential for th
attainment of Nirvina.

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 logitimate
to nceapt this fact as evidence of the reference of the doctrine to
the Buddha himself. On any logical basis, of course, his position
was casily assailable ; he accepted the impermanence of all reality
wl:mh results in the negation of self, and later in the utter
:u'gnhvmm of the Madhyamaka; on the other hand, hie believed
in the doctrine of the act with its nl'i"iﬁ.ng power potent to bring
about transmigration, without, it is true, the apparatus of a soul,
and this doetrine, by matstenna on the mental aspect of action as
alone real, leads us directly to the idealism of the Vijianaviida.
Both his doctrines are emphatically metaphysical, involving as
difficult and fundamental issues as any of those which he Inid aside
as not tending to edifieation, and it was inevitable that the free
play of reason which he had not effectively discounraged would
result in the building up of metaphysical speculation of the very
kind he had deprecated. But his own doctrine is clear, and we
have 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 conelusions 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; ef. Mil, p. 144 5 J. i, 231, 250. Schrader’s opinion (JPTS.
1904-5, p. 158) to tho contriry seems unreasonable ; of Jacobi, GN, 1500,
pp. A8 . ; contra, Oldenberg, Budidda®, p, 240 ; Beekh, Buddhiomnus, i 115, 190
who compares rather too serionsly the Eantinn antinomies, See Oliramare,
Rfusdom, 1916, p. 10
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points which he had left untouched; the authority of the master
forbade effective speculation on many issues, but it left the indeter-
minates (avpdkatu) open, and it was too much to expect that the
self-denying ordinance of the master would be respected by monks
whose mental activity and independence he had restricted serious] ¥

in other regards,
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CHAPTER 1II

THE FUNDAMENTAL CHARACTER OF BEING /

Jdealism, Negativism, or Realism

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

To this temptation, often fatal to historical accurncy, 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 conscions or articulate, to nagntin‘sm. 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
nuﬂuug internal nor external for him with true discernment, and
a realization of non-existence is the means to secure a safe erossing
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 (upadina-
kthandha), that is, our coming into relation with the apparent
things of this world; this very phrase shows conclusively that
only psychieal value was attributed to the world, and this con-
clusion is confirmed by the use of the world of the term
Samkharas, denoling ideas or presentations, Had the Buddha
believed that there was anything real behind the presentations,
he eould mever have committed himself to the doctrine of the
Kevaddha Sutta® that all the great elements and name and form

1 KF,, pp. 396 T, ; of. ZDM, lxix, 467 i. ; DN., pp. 807 fL.

1 Ind. Buddh., p. 50, following Waddell, Puddh. of TV, p. 854 ; of, JTRAS,

]!}Dﬂ,p 880, n. l* Sutlanipita, pp, 208, 194,
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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 produced, and the
same formula asserts that existence depends on nssumption, while
the body elsewhere is expressly declared to be nothing but the
groups of assumption.* But the case is 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

» A modes of furthering liberation is the conseiousness that no self

! exists (an-atla-saiifia) ; nay more, we have the assertion that_even_

C [ in pain, the most real of all things for the Buddha, there is no

-
i
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self, and more generally all ohjects of our perception are declared
to be without a self (sabbe dhamma anatti).® The belief, *I am
is a delusion which must be laid aside, and he who lias ‘enféred
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 objeet corresponding to the sensation (ma nimittaggali hoti),*
The changing, painful character of existence is correctly held by
the Buddhists to be inconsistent with true veality, and it is
significant that the Buddha declines to discuss the question, from
the nihilistic point of view absurd, of the continued existence after
“death of the soul, or the eternity of the world. An essentinl part

~_» of the discipline to attain Nirvina consists in the overcoming of

e delusion of the existence of forms ; in the Jhanas the expert

_\*'attains the eonviction of utter non-existence (akificaiia).
9" - Even more clearly the iden of negativism is claimed to exist in
\

0

the Majihima Nikiya; the every day man, we are told, whe

~ . - knows nothing of the law, takes earth for earth (saiiyjaniiti) ang

]

o

believes in it as earth (madifiati), and so on with g wide range of
terms, including the four Buddhist JThanas, unity, plurality, and,

I Bolow, ch. v. 1 MN. i, 2009,
* DN, Iii. 243 ; MN. i. £28, 415. « VDN 70
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last but not least, Nirvana itself. But the man with true
enlightenment thinks very differently; he nccepts (abhijanati)
earth as earth, Nirvina as Nirviina, but in them and in all else he
does not believe (sa nibbanai na maiiati).' Or again, the Buddha
declares that though he first appreciated the earth as earth, vet
whenhe 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 ‘Tam’, ‘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 aecomplished, it should be ecast away for the useless
thing it is." It is significant that the desires are ealled empty,
hinting at the non-existence of the objects of desire, and the Maj-
Jjhima freely contains the idea of voidness;* more important still, the
Saigiti Suttanta of the Digha recognizes econcentration deseribed
by three epithets, recognized in the Mahiyana, which may be
rendered as eoncentration which interprets things as void (suitiiato),
which recognizes no objects of perception {mim:‘ﬂ‘], and which is
without desire for such objects (appanilito) : the suggestion that
these three significant termini have been interpolated from the
Mahayina in the Digha may safely be dismissed ns whelly
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 seepticism. We ecannot 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 Mahayfina: the evidence must be
serutinized impartially and without prejudice for or against,

Here al once we meet with difficulties in the way of the
suggested interpretation ; the five Upadinakkhandba may more
easily be rendered as referring to the five physical and mental

" MN.LAL;ef APP, p. 9: KV, ix. 2: tra., p. 283, n, 1.
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eonstituents, which make up the individual such as Buddhism

recognizes it, and which arise from grasping, from desire of
lifa ; nothing is thus determined as to the nature of the objects

grasped ; or in a slightly different sense it may be rendered as

groups (of ohjects) after which there is grasping, equally in

conflict with the suggested rendering ; grasping, in fact, is not the

subjective creation of ideas, but the effort of the individual to '
seize what he foolishly desires. This is the precise sense of the

doctrine that becoming depends on grasping; there is nothing

here to suggest that becoming is a mere fiction of the mind.!

Asg little ean we accept the doctrine that Smikharas denote
ideas or perceptions, which is supported by the remarkable
doctrine that in the first member of the formula of causation we
have an sssertion that our ideas all rest upon ignorance, inter-
preted as ignorance of the illusory nature of the world; the last
view is wholly without authority in the Canon ; ignorance which
produeces the Sarikhfiras is ignoranee of the four noble truths of
pain or misery, its origin, its destruction, and the path for that
end.® Samnkhiira, like the Sanskrit Smiiskara, is a term of varying,
but consistent and intelligible meaning; it denotes the making
ready or complete something for an end—an iden emphasized in
the compound Abhisarnkhiirn, and also the result of the activity
when achieved. Henece it has no exclusive application to the
psychical sphere ; the movement given to a potter’s wheel is
gtyled an Abhisarikhiira ;? the wheel rolls on so long as the
impression thus communieated laste,. Hence Sarmkhiras may be
divided, s often, between those of the body, speech, or thought :
axpiration and inspiration are Samkhfiras ;' when the Buddha
decides to entor Nirvina he lets go his Ayusamkhira® his djs-
position to live, thie motive foree which but for his decision would
have continued to keep alive his mortal frame ; it is inconceivable
that nothing more is meant than that the Buddha laid aside

! Of. Rhys Davids, SBE. iii. 24; Oldenberg, Buddha®, p. 271 n.; GGA,
19}"%@. 1563 ; below, ch. v., § 3.
N. i 43 MN. ili. 17 in no wise support Franke. Nor is ignorance o .
s Bockh (Buddhismus, ii. 105) Attt b i
AN L I112; of oh. iv., § 8. 4 MN. 1 301 ; 8K, iv, 203; Vibh i35,
" DN. il, 106; of. MN. i 206°L; SN. ii. 266; J. iv. 215 ; SBB. jif, 113-
Bockh, Buddhismus, i, 70, n, 2, '
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merely a subjective proeess. The same point arises regarding the
Sarhkhiiras which affect the form of rebirth of the dead ; a monk
who forms a resolve to be reborn in & noble family achieves this
result from the Bamkhira thus framed ;' here again we cannot
believe that the rebirth is a pure figment of the ereative imagina-
tion, just as little as it iz credible that & man who has the
disposition to pay a visit (gamikabhisariikhidro) has merely the idea
of himself as on a journey.® Buch a eonception is clearly far from
the texts, which frankly tell us that 8 man forms the Samkhara
of the body when a body exists, and it is ineredible that the body,
which is described as the ancient deed made ready (abhisaridhatam)
and made real by mental activity (abliismiicetayitam), is really to be
understood as merely the ancient act conceived or presented to
consciousness as existing.’ The difficulty of Franke’s view appears
still more elearly when it is remembered that the Smiikhiiras are
one of the five Khandas which constitute the individual of
Buddhism ; they rank alongside of material form (ripa) or hody,
feeling (redana), perception (saifiiia), and intelleet or conseiousness
viftitina), and there is ¢learly 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 Sarikhya system
represent the predispositions of the individual resulting from the
impressions left by former thoughts and deeds. In the chain of
causation the Samkhiiras play the same rdle; they are not the
ereation of ignorance of the illusory charneter of the world :
something muech simpler is meant ; by reason of his ignorance of
the doetring 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 cavsality 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
whole universe; such an interpretation is impossible for

1 MN. iii, 100 ; DN, p. 810, T NV.vi. 512 YN, 0. L
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Buddhism, but a subjective idealism is equally and ludicrously
out of place; the Mahanidina Sutta gives us the simple sense:
ere 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 erude
enough idea, but it is perfectly plain in sense, and the idealistio
interpretation of Franke is wholly impossible,!

There is no moro substance in his other contentions; to wateh
over the senses conveys the reality and danger of sense impres-
sions, not their non-existence. The man who poreeives forms
does not pay attention to their specifie 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,
a8 meaning unknown to nimitla in the Canon® The enlightened
man is not so unwise us to disbelieve in Nirvana, 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 & permanent all embracing entity it is, not that it is void
of earth charucter. It is perfectly in keeping with Buddhist views
to deny that the predicate self can apply to pain or misery, which
is the true sense of the phrase dukbhe anatlaseiiig. The third
Jhiina gives no aid to the theory; it is not an expression of the
truth of reality, but merely a phase of meditation in which the
spirit attains a condition of nothingness, preparatory to entering
into a further state which is neither consciousness nor uncon-
seiolsness, Mgg_ ean contradict more effectively the idea of
the mention of meditation on the yoid, as meaning the unreality
of existonce, than the Calasuiiiinta Sutta of the Majihima ;' the
process eonsists of meditation, first on the coneeplions man and
village, thenee to the more abstract idea of the wild, then to the
more abstract earth as such, then to the boundlessness of space,

! DN, ii. 63; Wallesor (PGAR,, pp. 53 1) converts this inta mutn i
with tha sl of Behopenkaiss T ) pliysics
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then to the infinity of consciousness, thence to the sphere of
nothmgnaau. then to that of nuthar consciolsness nor uneon-
sciousness, then to a concentration which is without specific
characteristic (animitfo), and thence to liberation; in this state
there is voidness of the defilements (dsava) 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 doetrine of
pereéption. Already in the Canon ' the process of sensation is
compared with the rubbing of two sticks to produce five, the
simile elearly applying to the contact of the organ of sense and
the object. Nor was this view abandoned even in the late
Milindapaitha, where the contact of the eye and the ohject 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 Milindapaiiha
admits that aecidental happenings are possible ; disease and the
forees of nature may overwhelm with misfortune a man whoe has
deserved no such ills, n dogma which is frankly destructive of the
full efficacy of the doetrine, and whose aceeptance shows Low
little early Buddhism was able to rise above the simple and
natural realism of early thought throughout the world.?

At is, further, a misunderstanding of early Buddhism to treat it
as regu.rdmg everything as phenomenal, whatever its real
rel'en:nne. on the score of the use of the term Dhamma _to cover
all objeets. The contention appears to be that, because DMmA
is sometimes used to denote the objects of mind as opposed to the
ul:uects of the senses, therefore, when it appears used to cover all
objects or things, the meaning is that all things are pﬂmnrﬂy at
any rate mental data, atm‘.en, or phenomens. The conelusion 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,

MN, i 242 Mil., p. 00; ch. x, § 8

* OL KV. xvii. 3; xvi, S Mil, pp. 185 I, 180, KV, xvl. 8 s indesd
perhaps & direet denial of an uiui:-_l:m of the Aﬂdh.ukth pnd Symmitivas,

* For other arguments for negativiim, see beluw, § 8, 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 resnlt 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 really knows and diseriminates sense
objects. The generality of the use is sufficiently indicated by the
synonimity with Sarikhira, a term which includes all sides of
existence, material and spiritual.’ It is significant that in the
first work, where the term Dhamma uppears used systematically,
the Dhammas as objects are distinguished as material (ripino) and
immaterial (ariipino). There is not a trace of o suggestion that
the different kinds of matter are merely ideal, or that * we only
know of the elements and their derivalives as reflected in, con-
structed by, human intelligence.”*

Curiously enough Professor Walleser,” who recognizes that the
subjective character claimed for Dhamma is erroneous, himself
belioves that early Buddhism accepted the doetrine that the whole

world, whatever its transcendental character, s known by our

senses is o product of consciousness. This doctrine is derived
from a very ingenious, but extremely improbable, explanation of
the doctrine in the ehain of causation that name and form depend
on consciousness (vijiidna). Name and form, it is claimed, denote
the phenomenal being in its entirety, as possessed of gualitative
diseriminations which are appreciated by eunsciousness through
resistance contact (patigha-samphassa), and of different descriptions
which are gathered by designative contact (adhivacana-samphassa) *
The eonverse doctrine, also canonical, that conseiousness 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. 297 1. AN, ifi. 134 ; vi. 102 f1.; Oldonberg, ZDMG. Iii. 6> o o
MY. . 225, 230; SN. §ii, 192; PD,, p. 86, < it
Foych. Efkica, pp- xxxil, . ; Sudithizm, pp. 6L T, eive M . R rids’
view ef.li‘lﬁ.!-ﬂjl-‘ill.p. 165, ' AR RS S Nk R Dhivi
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§5 1044 €. ignores the realism of § 1050, T e fomy DS,
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object. The explanation is highly ingenious: but it is clearly
contrary to the obvicus 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 eontact
mentioned in the passage of the Digha relied on is explained for
us by the Vibhanga, and Buddhaghosa, whose evidence on the
sense of technical lerms such as these may be safely regarded as
valid. In that text perception (saitia) is distinguished as per-
ception of resistance (pafigha), which is the case of ordinary sense
impressions of external objeets, and mental as perception by name
as when one asks a question and learns the thought of ancther by
speech. These two kinds of contact, suys our passage in the
Digha, can be explained only if both name, i.e. the spiritual
aspect of the individval, and form, the material aspect, exist,
Were there matter alone, there could be no designative cognition ;
if_gp_i_r_it.yl elements alone, no resistance cognition. There is,
therefore, nothing whatever here to suggest that early Buddhism
accepled 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 in the Aagutiora and
Satiiyutia Nikiyas has led Professor Rhys Davids * to giva credit to
the doctrine that * the world, as we know it, is within each of us’,
ll_?:i.l:l_g attributed to early Buddhism. The Buddha is represented
as saying : * Verily, I declare to you, my friend, that within this
very 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 nccept as parallel with this
Schopenhnuer's ¥ 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 different vorsion, based on AKB, 50, is suggested by Poussin, TDC,,
P 19, B 2 32 Denominative contact simply refers to mind nctivity in
mssigning names, But the eanonical tradition may bo correct; SBE, iil
ﬁ!.‘l5 nl; DG, §d;tre, p 7, n._D'. = )

SBE. ii. 274, Beckh (Hwddbizmug, ii. 99, 102, 110, 119) also denies the
recogaition of any material reality by Buddlism ; ef, Hardy, JRAS. 1901,

P 188 ; Aung, Compenelivm, pp. 228, 255 admits an underlying reality.
T WWY, i. 6as,
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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, is8 not intended to be a deliverance on
metaphysies ; it is merely an assertion of the simple truth, from
the Buddhist point of view, that the essential fact of existence is
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 Misery of Existence
Such measure of validity as may seem to belong to Professor
Franke's theory lies precisely in the fact that the value aseribed by
the Buddha to the things of the world of experience was extremely

| low. Tt is perhaps a natural and casy 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 deplomble fact of the misery
prevailing, which led to his elaboration of the doctrine of salvation :
and to have adopted the view of the unreality of the misery which
he sought to teach men to eseape would have been to destroy the
basis of his teaching, and to deprive men of every ineentive for
adopting the course of self discipline which he inculeated with

' a fervour which leaves no doubt, even through the formality of the

Canon, of his sincerity in his belisf in his mission of healing the

. wounds of humanity,

‘We may, indeed, for once believe that we have reached a doctrine
which goes back in form to the Buddha himself, in the fact tlat
iis central teaching is always represented as the exposition of the
four noblé truths of misery, its origin, its cessation, and the path
leading thereto. The parallelism with the Sarikhys and Yoga
division of topics regarding liberation is striking, but more inter.
esting is the comparison with the division of medical topies inig

! FGAB., pp. 68 IL ; ef. Paych. Ethics, p. xov,
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diﬁ&a.sa, origin of disense, health and healing, though we are still
without proofl that the medieal is the older application.! Birth,
old age, disease, death, union with what is disliked, separation fro
what is dear, unsatisfied desire, and all the eloments that make uj

the individual are misery. The ground of this judgement is plainl,
expressed in the great sermon at Benares® when he expounded

to his first diseiples the doetrine of the distinguishing marks of]
the nog-self. The five constituents of the empirical individual,
material form, perception, feeling, dispositions, and intellect are 3
each declared not to be the self; they are ndmiited 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 s
strongly that it is impossible to ignore its intellectus] antecedent

in the doetrine of the Upanizads, which finds in the immutable oney s le
nbsolufe the completencss of bliss, and contrasts with it, and ol
therefore easts a pessimistic atmosphere over, the changing | vl
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
eighty-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 diffieulties

of climate to win wealth, which he then must anxiously guard

against the 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 ¥8. comm. il. 15 ; ef. Oldenberg, LUARB,, p. 829,

®MV.L 6. 38 1T ; of. MN. no. 85; LUAE,, pp- 115 I, 285 @1, ; Keith, 85,
pp. 18, 15 1. '

! Ser wg, BN, il 170; iii, 1615 i.-1883; MK. i. 85 f.; AN. v. 144 -
Oldenberg, 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
a 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 Thera- and Therigatha, that the
belief in the misery of existenee wus no product of dialeetic, but
was founded on the physical and soeial conditions of the time,
acting on minds of special intellectual seumen and sensibility.
Another factor, however, must ba allowed for ; the opposite side of
the pieture 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 eolours ; it was natural
for those who had abandoned the lusts of the senses to regard the
world without them ns 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 undeninble and essentinl feature 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 n whole'
eannot be deemed to be pessimistic, but all empirical existence fulls
under this ban.

It will be seen that the whole discussion of the issue of misery
is based either on the preconception regarding the possibility of
happiness for the absolute only, or on empirie observation of the
nctual misery of existence. There is nothing in the Canon to show
u full appreciation of the fundamental issue whether in itself desire
is pleasurable or painful ; the idea that the normal exervise of
activity is actually pleasurable, so that in any individual ense the
ordinary life of man is made up in the main of pleasure, not pain,
is one which seems not to have oceurred, doubtless because the

4 1 Soe DF. 8, 197 I, 878; DN. L 60 fI.; Udina, ii. 1; SN, iv, 126, 8,
in the Yogn; ef. Beckh, Ruddbismus, ifl. 90 [, who Justly contrasts the
views of ﬁchﬂ_ ahauer or Hartmann, The dectrine of possimism iy
ungrthodox ; KV, ii. B,
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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, nnd the empirieal basis of the
Buddhist view may well be denied serious validity. The phile-
sophieal preconception, however, would as often be sufficient to
meet any guestions 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 ;#he things of the world are
obviously evanescent, though they abide more or less constant for
viwrious periods% the body is far longer enduring than the actions
of the mind, and henece is to that extent more like the true concep-
tion of a self than any mental funetions.! Here again it is probable
that the point of view of the Buddba 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 empirieal world was relegated at the
best to a secondary und 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 g constant ulranm
uf change, an ‘oseillation between existence and’ ‘non-existence,
according a5 regards the matter of the spirit to u causal Taw, but Tn
othér matters lnrgely accidental. We cannot hold that the essence
of the world process was the law of eausality,® not mevely because,

L8N, il. M ; of. KY. xxii. 8. Scs below, ch. ix, § 2,

¥ Walleser, PGAB,, p. 60, n. 1. Rhys Davids, (SEB. ii. 1) makes thi chain
of eausation pre-Buddhist.
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us Professor Oldenberg has recognized, such a concept is not in
accord with Buddhist tendencies of thought, but because the Canon
does not extend the rule of the formula of eausation beyond the
sphere of psychic events, What is asserted ' as o universal law is
that all forms of existence are impermanent ; the Saikharas or the
Dhammas,—the terms come to be used practically as identical —
covering the material no less than the psychieal world, are without
sell, perishing, and full of misery. '

The proeess of impermanence is eternal, one might expect the
Canon to say, but on this point we are confronted with the doetrine
that it is not a matter for us to inquire into whether there is any
beginning in time of the world or again any end, just as we may
not know whether there are limits in space to the extension of the
universe. We are reminded once more of the narrow and severely
practical basis of the Buddhist outlook on existence; all that we
know or are to be allowed to know js that wa live in an existence

. of constant change which essentially brings with it misery, and

the one path of liberation is to obtain freedom from any part or
share in this existence of unrestful change. If ‘ultimate reality
and *“our supreme and vital need ” is no fixed basis, nor moveless
central stand, but throbbing energies whirling in ordered rhythm,
whether of solar systems or of our own hearts und intelligencies,
the consciousness of a dynamical order replacing that of a statical
order; a Way of life which like the spinning globe, bears us
forward on its bosom, more swiftly than we can journey on it ; so
that beyond our hest there ever rises a better hope’, then surely
there is no greater travesty of facts than to say * that such seems
to be the end and outeome of Buddhist philosophy.

' AN. i 286; SN. ii. 25; DN. ii. 108, A philosophy must be judged Ly
what it asserts, not by what it jmpliss to modern thought.  That Buddhium
aceepts uniformity of nature even in the psychic sphere is absolutely denied
in KV. xxi. 7, 8, sgainst Audhakss and Uttarapathakas, Magic potency
is allowed to thwart notural law ; =L 5 xxi. 4

* Mrs. Rhys Davids, Buddhésm, pp 246, 247. The relevaney of the com.
parison of Buddhist views of causo with these of Demokritos (pp. 46 &, 99,
101) appears wholly lacking ; the latter believed in material, not P‘t}"-'hii‘
canses, Lo former doals with the latter. Buddhism has no interest in
seience or the world of nature ; it sims st effacing notural desire by o narrow
mental culture, which stigmatizes the essential bond of fumily life as a Lyse
hindranco (Uddna, i, 8),



-

THE FUNDAMENTAL CHARACTER OF BEING 61

8. The Absolule and Nirvina

The emphasis laid by Buddhism on the impermanence and non-
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 hasis
or whether, as at first sight appears the case, the condemnation
survived, and was even emphasized from the period of earlier
thought,! but the ground of that depreciation was abandoned,
presumably as a matter incapable of proof, and therefore a mere
idle speeulation of eonstructive imagination.

1t is noteworthy on examination to find that in the great sermon
at Benares on the characteristics 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 another realm of existence which
is exempt from empirieal determination, and which therefore
might be regarded as absolutely real. Whether such a realm does
exist arises in a conerete form for Buddhism in the shape of the
issue as to the fate of the enlightened man on the passing away of
his physical life. Nirviina, there is no doubt, ean 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 Thera- and Therigathas. But, when
the bodily apparatus ceases to operate, what is the condition of the
enlightened one? Are we to believe that ai this stage the exist-
ence of the enlightoned one ceases, as is the view which appeals to
modern rationalism? Or does the Parinirvina mean the final
severanee 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 empirieal
deseriptions ? The problom of the eontinued existence of the

1 Of, below, eh. vii., § 2,

% It is accompanicd by conseionsness of the destroction of existence and
rehirth ; DN, i, 84 ; Beckh, Buddhinou, §i. 112 T
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Tathngata after death is in the ultimate issue the same as the
problem of the existence of n true self; if such exists, then the
enlightened one must necessarily, as the highest produet of the
world, be the possessor of such a self.

The answer given by the Buddha in the Canon is elear enough ;
it is & definite relegation of the issue to the sphere of the indeter-
minates, marking the issue as one on which the master has not
thenght right to declare any doctrine. When Vacchagotta! asks
the Buddha if the self exists, the latter remains silent and, ques-
tioned by Ananda as to the cause of this reticence, explains his
rensons convineingly enough. To assert the existence of the sslf
would be understood as acceptance of the adherents of the per-
manent self of the Upanisad type ; to deny the self would be to
approve the doetrine of those who believe that the self, without
purifieation to ensure liberation, does not on death transmigrate
but is utterly destroyed. Again, to assert the existence of the
self would certainly not have lead Vacchagotta to accept the
essential doctrine that all the empirieal world is essentially not-
self, while to deny it would have thrown him into confusion : My
self, did it not previously exist? Now it exists no more.” The
reasons are essentially pragmatie, but, even if we may feel that in
such a passage the idea is hinted at that the true answer implies
the negation of an absolute, it is perfectly obvious that we have
no right to go beyond the plain assertion of the text as to the
doctrine of the Buddha. We have the same doctrine expressed
with much foree in the Maluikyaputta dialogue of the Majjlima
Nikiya,* where the diseiple very energetically presses the Buddha
to answer the puzzles of the limits of the world in space and time
and the continued existence of the enlightened man after deatl,
The Buddha's refusal is perfectly eategorie; he insists that Le
made no undertaking to instruet his disciples in these matters,
He is instead a physician who gives such instruction as leads io
the freeing of man from bondage, and information on the points
in question tends in no way to the desired end, and therefore is
not imparted by the master.

To deny that the teaching of the Buddba himself stopped at

1 8N iv. 400, P 0426 of AN, iv. 67T,
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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
mattor 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 hope, 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 believe 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
gtudy of modern systems, and that he had no reasoned or other
conviction on the matter. From the general poverty of philosophieal
constructive power exhibited by such parts of the system as appear
essentially Buddha's, one is inclined to prefer this explanation.
The case * for n 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 Sehrador, JPTS. 1904-5, p. 168. The etymology of Nirvina (‘withont
eraving (vdna)* necording to ADS. vi, 14}, *blowing out,’ does not help (of.
JPTS. 1919, pp. 58 1. ; ZDMG. Ixix. 477).

t Sphrader, JPTS, 1004-5, pp. 1060 L, whose views greatly ex rate
the philosophical insight of the Buddha, Equally dubions is Walleser's
eounter-argument {PP., pp. 8 L) that denial of a salf inovitably earried with

it the denial of an absolute, -
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of the eontentions in favour of this view will eertainly not bear
serutiny ; neither the Buddha nor his diseiples sirike one as
necessarily possessed of sufficient philosophieal ecapacity to be
ineapable of entertaining a negative view on this topie, even if it
be granted as true that philosophy is foreed to accept the meta-
physical coneeption of the absolute one, although, 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 passages in the Canon supports the belief that the teachers
of these doctrines did aceept an absolute reality as the basis of
their depreciation of the world.

The doctrine of non-self (anatta) clearly asserts that there are
no elernal substances in the world nor yet substances which
perish utterly, but that the whole world is a process of becoming ;
anything in time conld not be the true reality. Again the universe
in time includes and is equivalent to the five constituents of nature
(Ehandhas), namely the four or ineluding ether (ikdsa) five material
elements and whatever econsists of them, and every kind of
consciousness or spiritual existence, extending to that of sensual
beings like ourselves (kamaloka), of the Great Brahmas and other
gods (ripabrahmaloka), and even of the most etherial unlimited
eonsciousness existing in the very highest spheres of nature
(arapabrahmaloka). But it does not embrace a being which can.
not be ealled corporeal or spiritual or both (ndmaripa) in any
sense, which would be a true absolute. Now in the Alagaddopama
Sutta of the Majjhima’ there is a striking denial by the Buddha,
following on an exposition of the doctrine of the not-self and o
declaration of the nature of the enlightened one as beyond nature
and ineonceivable already in this life, The accusation iz made
that the Buddha holds the destruction of a real antit_-,r[surawn‘m:].
This he denies absolutely ; what he bids men throw off is the non-
ego consisting of the five constituents, bodily form, pereeption,
feeling, the dispositions, and intellect ; as the owner of a wood,
the argument seems to run, is not injured by the taking away of
the grass, boughs &e. so the real entity is not destroyed by the

: . LMo
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laying aside of the eonstituents. This view may be strengthened
by the observation that the Buddhist formuls applied to everything
in nature : *This is not mine : T am not this ; this is not myself
(0" etari mama ; n' eso "ham asmi; na w’ eso atla)’ is applied by the
Sarikhya ' school in almost exactly the same form (ndsmi ; na me;
niham) 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 contnins a very emphatic
denial of the reality of a permanent self identical with the world,
a view which we must understand in the sense of the self of the
Upanisads: *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 pantheistie view which
appears in cartain of the Upanisads and which would certainly be
wholly repugnant to the Buddha, We may, therefore, see in this
passdage a cléar recognition that the absolute must be regarded as
standing wholly aside from empirical determinations, as being
without even the attribute of consciousness (vijiiina) admitted in
the Upanisads.

A further argument ean be derived from the simile of the flame
applied early and frequently to the passing awny of the enlightened
one. ‘As the flame’, the Suttanipata® 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 ean
be named no more’ In the Aggi-Vacchagotta Sutta of the
Magjhima Nikiya® 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 fiiel of the Tathagata’s fire is consumed. But the Tathagata,
liberated from thess 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 extinetion of fire was not that which occurs to

Y Sdvikhyakdrikd, 64 ; Poussin, JA, 1902, ii, 2589, n, 1. 1074, 20 487,
FLLES E
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us of utter annihilation, but rather that the flame returns to the
primitive, pure, invisible state of fire in which it existed prior to
its manifestation in the form of visible fire. This view is expressly
attested in the Cvetagvatara Upawisad,) which can reasonably be
regarded as good evidence for the period of the eoming into
existence of the Canon. The same Upanisad contains, also, the
comparison of the supreme self with a fire, the fuel of which has
been consumed, showing emphatically that the extinction of the
fuel has nothing to do with the destruction of the fire, though it
censes to be visible, and the Maitreyi Upanisad,® a text of the Yoga
philosophy, with which Buddhism has much in common, applies
the simile to the action of the thinking prineiple: *As fire for
want of fuel comes to rest in its own place of birth, so, through
the cessation of its motions, the thinking prinegiple comes to rest
in its own birthplace."

In an interesting conversation3 between King Pasenadi of
Kosala and the nun Khema we find again the refusal to answer
the question as to the continued existence of the Tathigata after
death, and an emphatic assertion of the deep nature of the Tathigata,
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 to explain the doctrine in
the light of the negativism of the Madhyamaka; if all be void
(¢iimya), the nature of the Tathagata is a specially deep void, and
especially ineffable. But it is unwise to insist on secing negutivism
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 tanght that the enlightened one, who
had purified himself from all sin, when his body ceased to harbour

4118 (ol Mil, p- 827) ; wi. 10, ! Older than Maitr, Up.

P SN. v BT of Poussin, JA. 1902, i, 246 Bouddhisme, pp. 172, 415
Oldenborg, Buddha®, p, 324, e

SN, Bl 109 O Pulisomblidimagga, 1, 148-5,
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life, was utterly annibilated. Sariputta confronts Yamaka with
the question whether the true self of the Tathiigata 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 eonclusion that even
in life he eannot comprehend in truth and essence the Tathagata,
and that a fortiori it is absurd to make assertions of him after his
death. Does this mean that even in life Yamaka cannot show
the Tathagata really to exist, and still less of course in death can
his nature be stated? The interpretation is possible, and in entire
harmony with the Madhyamaka view, but it certainly does not
suggest itself here as patural. We bave 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 ineffuble, 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
miséey i3 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 unconseiousness, neither this world nor
yonder world, where there is neither movement nor rest, neither
birth nor death,! Moreover, there is sumething not born, not
having become, not made, not formed; were thers not such a
thing, there would be no eseape for that which is born, has become,
been made, been formed. The same text* alludes to the fate of
the enlightened who have attained Nirvina; as the path of the
fire when extinguished cannot be traced, so we eannot trace

U Dddna, vill. 1; of if. 10, T Ibid, viil. 3, 10,
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the path of those who have been completely set free, who have
escaped the felters of desire, and have attained unchanging
happiness (sukha). But it is not unimportant to remember that
these utterances are from the Udina and that we must not press
unduly isolated assertions. Moreover, we must remember that in
all likelihood the term Nirvina as indieating the final end was
tnken over by the Buddhists from existing speculation, for the
term is freely found in the philosophic parts of the Mahabivirata,
which, though late in their present form, represent earlier doctrine,
and the Jains also aceept it as an apt deseription of it as the safe,
happy, and quist place which the great sages reach "putting an end
to the stream of existence.' Associations strietly speaking not
characteristic of Buddhism might easily eluster around such a
term, and we have in fact proof of this in the term Nirvana,
element free from determinations (anupadi- or anupadhi-sesi nibbana-
dhitu).® Such terminology may be traced back to the distinetion
between Bruhman as the absolute without determinations (upadii),
throngh which the absolute appears as the universe, but on the
faith of such an argument to elaim that, to the Buddhist, Nirvina
is essentially the absolute parallel with the Brahman would be
to ignore the fact that Buddhism, like every new belief, was largely
compelled to put its wine into old bottles.

4. The Conception of Diamma or the Norm

It is now possible to appreciate the precise signifieance 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 Vedie
period shows us in the Brihmanas the development, to the
detriment of the older term Dharman, of Dharma coneeived not
50 much as relating to physieal order, but as the moral order
of the world, including in that term all matters fl&rﬁiﬁing to

! dpdradign Sutta,i. 5. 6; ii.15. 25 ; for Yoga influence of. eh, vii, § 8. That
Nirviina is positive may be argued from its distinetion from the inferior stato
of nothingness (Gkificafina) attained in meditation i Beckh, Buddhimu, i, 199,

'h' D?hlmmn, Nirvdiga, pp. 23 £, 114 L. ; Oldenberg, Buddha®, pp, 435 r :
ch. wii, § 8.
L] HI:I.. Ripn Davilds, Buddhion, pp. 285 I, ; Rhiys Davids, SBR. iv, 54 1,
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spheres labml- diseriminated as law, custom, and ahquat:te. The
conception is admirably illustrated by a passage in the
Brhadaranyaka Upanisad® which tells of the absolute, Brahman,
creating the lordly class, the commonalty, and the servile class.
But still the ereation was imperfect: ‘he created further a better
class, the law. This is the power of the lordly class, the law. {
There is nothing h@i&r than the law. So a weak man controls ¥ J
a strong mian 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 i:
speaks the truth.” Verily, both these are the same thing' Or |
again®: ‘the waters are the law; hence, whenever the walers
come down to the world, everything here is in aceord 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 Rigeeda, for it is
embodied in the conception of Rta as moral and physieal order,
and the parallelism of the Avestan counterpart of Rta even
suggests that the idea is Indo-Iranian. Nor in the Rigveda is the
moral order the creation of a god, even of Varupa ; Rta itself is
divine and independent of the gods even if ‘Vn.mnn and the
Adityas are its guardians par ercellence’ Normalism is, there-
fore, present in the earliest Indian thought known to us, just as
the gods of Homer are faced with Anggke; 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 Brahmanie circles, though in the new |
belief much greater stress was directed to this conception, as a .:
vesult of the lack of concentration on the absolute as real.
Dhnmmn is freely and widely applied; it denotes the laws of
nature: man’s body falls under the rule of dacny, it equally

TL4 . Bee Oldenberg, VWY, pp. 1588 f, B xi. L 694,

* Mdenberg, Rdigion des Veda, pp. 194 I liui! v, Indian Mythology,
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applies to the law of impermanence enunciated by the Buddha ;
whatever comes into being is subject to the law of destruction.
It applies with special appropriateness to the chain of eausation ;
he who sees the chain sees the law, and vice rersa. The various
members of the chain stand in a relation of aceordance with law
(dhamma-thiti), and the knowledge of this relationship is itself
subject to the law of evanescence (haya-dhamma). The progress
to enlightenment on the part of the individual is regulited by Taw ;
the aspirant who has entered on the path to salvation is subject
to the rule that he cannot fall away from the fulfilment of his
purpose ; the non-returner (amdgimin) to the rule that he cannol
be born again in this world. Dhamma applies equally to law in
the sphere presided over by the king and his judges. Tkt 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 Adbammn, disobedience to, or diseord from, the norm. It
denotes whatever is righteous or good, with the same contrast ;
indeed in the Milindapadiha' we find n curions quasi-personification
of the ides, just as in the (atapatha Bralmana® a god, Dharma,
the embodiment of righteousness, appears formally. In a less
pregnant sense Dhamma denotes any usage or practice, without
regard to its moral quality ; it expresses the characteristic of any
person or thing. Still more vaguely it comes oceasionally to be
used almost as & synonym of cause or ground (fetw), with which
the commentators identify it.*

By a natural development of meaning Dhamma comes to be
gelected as the description of the Buddha's doctrine, but equally it
can be applied to the views of other teachiers: in the first use it is
often qualified as the good law, or the noble {ariya) law, a term in
which it is unwise to see any ethuical conseiousness, or the lyw
of the good man, In the compound Dhamma-vinaya we have an
expression for dogma and diseiplinary regulation, or, as one idea,
the teaching in ils complete form, for the order is as essentinl an
element of Buddhism or most of the rival faiths as the doetrine
itself. The essence of the Buddha's Dhamma is variously given,

1 p, 207; SBE. sxxv, 2305, n, 2; Poussin, JA. 1908, i, 406, . o,
® xiii. 4.8 14, ¥ Golger, PD, pp. 321,
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though the result is the sume; it embraces the four noble truths,
or their equivalent, the l::mwhi!‘g‘t of the 1rue character of the

empirie world (sakkaya); the chain of causation; the nature

of the aggregates (Fhandha) which constitute the :udlﬂdunl as
impermanent, of the six senses, and of the six elements including
conseiousness.

In keeping with the Brahmanie tradition is {he frequent use
of Dhamma in the sense 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’ (dliamma-vipassand), and *the
oye of the Dhamma (dhamma-cakkin)’, But of course such

passages admit of the interpretation of Dhamma as denoting more
than mere truth, as mgmfymg the essence of things. That
Dhamma has this sense appears “cleatly enough from its ‘obvious
suﬁatltutmn 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 oceurs ;' he who thinks of the
Tathagata dwells with the Brahman or Brahmi ;® the sightfold
path which leads to Nirvina is styled indifferently either the
Brahmayana or the Dhammayfina ; 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 Tathagata 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
Brahmanie use as a Synonym of the absglute.’

How far ean we hold that the norm is regarded as more than :1
an abstraction, as something truly real lying at the bottom of, and I
determining, the world? It is clear that the norm is sometimes
regarded as almost, or completely, equivniunt to the highest
ren.hty or force. We find the expression ‘pay homage to the
norm"; the wise show reverence to it; Upali instruets the elders

1 BN. i. 141 ; Theiag., 680 ; Chlnd. Up,, iv. 15, 5,

T AN. L 207, * DN. iii. 84, 81.
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in discipline, standing out of regard for their seniority, whila
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, Bralmnas, asceties, or
recluses; ‘this norm then, wherein I am supremely enlightened,
what if I were to live under it, paying it honour and respect 2'*
The norm is incorporated in the Tathagata; hence the Milinda-
pajiha’ explaing there cannot be two Buddhas simultaneously, for
the earth could not bear the weight of so much Dharma. The
uorm as a motive force appears also prominently in the Aggaiifia
Sultants,' where the elaims 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 muy
arise in any, possessing pre-eminence by reason of the norm, not
without its co-operation. It is because of recognition of the norm
that Pasenndi, the Kosala king, holds the Buddha in honour,
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 slucidated
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 eourse of evolution the lordly class of
Khattiyas arises to preserve order, Brahmins further morality,
Vessas perform various trade tasks, and Suddas live by hunting
and low oecupations, all in aceord 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
advange further than the old Vedie idea of Bta or the later
Brahmanic Dharma ; Jt recognizes, however, that there is more
than mere change based on causation in {he world ; there is
immanent in reality the norm which makes the Arahant the

L ii. 165, ENLLIBST ; AN.Ji. 20T,
"pp 237 L 1 v, i 80 1,
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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
pmﬁrmwu 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 liternture the
coneeption of Dharmas as ohjeets 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
Upanigad ;' the man who regards ohjects (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
(aau). It is quite impossible to accept the view® that the
primary sense of Dhamma is idea, for there is no conceivable
ground, efymological 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 term
denoles the regularities which are the relations for the mind
of the super-sensuous reality of change, which is the absolute truth
for Buddhism. More t_t_-_nuhle is the suggestion ‘ that the plural
use of the term, which is presumably the older, as it is by far the
gt frequent, arises from things heing regarded as manifestations
of the nnt:u'a] 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 Dhammats, or essential

Viw. By 0L 18 el 21 5 apur esa dhormak,
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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 coneeption 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 r-xpmss :Enlmctmn
made befween Dhammas as internal (ajhaltita) and external
“(bahira);* the former term applies to the mental presentation, the
latter to the object which is conceived as the source of tho muntn.l
presentition. 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 nctivity of materialists® testifies, and

psychological investigation is a later stage in which existing
terms are reconsidered and gwau new significations.

There is a similar error in interpreting idealistically the
signification of Saikhara* when used as a synonym of Dhamma
of things in general. We should not regard the Sarikbarus as
things in relation to mind (saiikhata); rather the term has the
more general signification of product, as well as of producing,
and it is therefore naturally and directly applied to the whole
world of external reality as well as to mental products. The
Vijoanavadins would have us believe that Buddhism was always
idealist, but the Madhyamakas deny it energatmnll}'. and the
early texts bear witness in their favour. It is a heresy to hold
that material things endure but for the moment of the thought
which apprehends them ;* the body by reason of its duration is
in o sense a truer self thnn consciousness with its constant change.®

 For its wide use in this sense see PD., pp, 88 T, ¥ OMN. L1901,
L H. Jacoli, KF., pp. 88 f. with 0 anl.wrg, GN, 1017, pp. 248 . ;
below, ch, vii, § 1.
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CHAPTER 1V
THE PHILOSOPHY OF SPIRIT AND NATURE

1. U%he Negation of the Sef

Tue strong divergence of views between the Buddhist schools
on the doctrine of the sclf suggests inevitably the conelusion that
the teaching of the master was deficient in eclearness of
expression, and that the way was left open for the develop-

ment of tli!mrganua 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, happiness. The

most effective therapeutic against the folly of secking to gratify
longings was the realization that there was no truth in the doctrine
of o 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 eon-
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 sell. In another form the argument takes the |

shape of a contention that, whatever is permanent, cannot be subject
to 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 thesermon at Benarves ;' matter ennnot be the self, for if
it were, then the body would not be subject to disense 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
other four aggregates constituting the spiritual nature of man, the

v, Iﬂﬁngs,ﬂg_a_ﬂﬁggg, dispositions, and intelleet ; in each case they
cannot be equated with the self. Then it is pointed out that the
. body is shifting and ever in change, and that it therefore is ever
accompanied by misery ; accordingly it eannot 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 extinetion of desire he attains
release.  An interesting form of the argument is given in the
- 1« yMahanidana Sutta of the Digha Nikaya,* where three hypothesesare -
1, selectedforinvestigation. The fixst is that the soul is feeling; to this v/
it is replied that feclings are threefold pleasant, painful, and neutral ;
| that they are impermanent, succeeding one another ; and that they
are produets and certain to pass away. If then, when a pleasant
feeling is experienced, the conclusion is arrived at: ‘This is my
soul ;' then when a painful feeling supersedes it one must conclude :
‘My soul has passed away”. To call, therefore, feeling the self
is to make out as self a thing which is impermanent, blended
of happiness and puin, and lisble to begin and end. Secondly,, o
2} the hypothesis is made that the soul is neither feeling nor is
insentient—that is, doubtless, the soul and the body are identical,
But this contention is defeated by the simple consideration that
where there is no feeling it is impossible to say: ‘I am’; that
is, & soul without self-reference has no meaning. Thirdly, the soul
" is regarded as not identical with feeling but as possassing feeling ; °
but this doctrine is also rejected, on the ground that, were feeling
of every kind to cease absolutely, then, there being, owing to
the cessation, no feeling whatever, no one could eay: ‘I myself
| am.' Therefore, the conclusion is drawn, one should lay aside
these false views of the self, and thus save onesell from desira
, and attain complete rest. The same doctrine appears in a tedious
VMY.i.0.88 . ? il 66
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scholastic form in the other Nikiyas' where, by the use of
permutations and eombinations, twenty theories of the possible
identifiention 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 Swiyuita Nikiya 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, hmmt out that he does not
that any one feels, but that there is feeling, w hich iz a totally

different proposition. Similarly it is not correct to ask who under-

goes 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 conseiousness
in all its forms is impermanent, in constant flux, comparable to the
ape in the forest which seizes one branch, only to let it goand 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 Vajiri, who was approached by the tempter Mira and
asked : ‘ By whom is the person (saffa) produced? Who is the
ereator 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 Milindapaitha,
where the king is instructed by Nagasena by means of the
parallel of the chariot, and shows that the name Nigasena
denotes no soul, but is merely an appellation of the five aggregates
which constitute the empirical individual.*

1 MN. . 185, 800; SN, §il. 68; iv. 84; Vin, i. 13,
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There is, indecd, no doubt that for the Canon the position is
essential and fundamental, though we cannot say that it was
really so for the Buddha himself. But it was obviously difficult
even for the early teachers of the orthodox doctrine to make the
tenet which denies any soul fit effectively the doctrine that there
is recompense of deeds; such recompense no empirical observer
could dream of placing normally in this world, but the reward
or punishment must come later, The early Buddhists accepted this
idea of the continuanece of existence in some sense or another ;
they denied energetically the doctrine of utter destruction, which
was evidently current in their day, and the chain of causation is
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 ahsence of a
self? Naturally it was not left to western scholarship  to attempt
to find a loop-hole through which at least a eovert or esoteric
belief in the soul and in future life (that is, of course, of asoul) ean
be recognized, in some sort of way, as part of so widely accepted
a religious system’,! Honest disciples were evidently perplexed,
and no wonder, at the discrepaney 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 intellect 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 dominjon of
desire think to go beyond the mind of the master?'® A Jittle
more definite is the result achieved in the case of the monk
Sati, who ® thongh an adherent of the faith, ‘ went so far as to tel]
the Buddha that he must, a8 he admitted transmigration, haye
meant that the Viiidana did not really depend upon, was not
really bound up with, the body, but that it formed the link in
transmigration. In perhaps the most earnest and emphatic of

! Rlyys Davids, SBB. ii. 159, ! SN, iii. 108,
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#ll the Dialogues, the Buddha meets and refutes at length this
erroneous representation of his view." But there are defecls
in the refutation, which is certainly earnest enough. Sati main-
tains that consciousness or intellect (vifidiana) transmigrates
without alteration (anaiifia), while the Buddha argues that con-
sciousness comes, e.g., from the eye and coloured matter in the
case of visual cognition (cakllw-viftidng), and similarly in other
eases, Now, if we are to understand, as does Profissor 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 adopis the docirine that from the eye and
coloured matter there is produced consciousmess without any
previous consciousness existing. Such a doctrine, it is clear, if
pressed, inevitably leads us to the coneclusion of Ajita Kesakambalin
which asserts the destruction of the self at death, or to the heresy
of Makkhali 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
in asserting that consciousness transmigrated, but in asserting
that it transmigrated unchanged (anafiia). This aceords in fact
excellently with ecertain other passages which are evidently
orthodox. In the Swiyutta Nikdya® the Buddha denies equally
the doctrines: ‘ He who feels is identical with the feeling’ or the
reverse ; ' The soul is 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 doetrine is a mean, and enuneciat-
ing as the solution the well-worn chain of causation. Now the chain
of causation explains elearly enough the possibility of change in the
consciousness, for it does not contemplate an antonomous conseious-
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 argnment was realized fully in the Canon is uncertain ;
but, if this view be accepted, it has the great merit of explaining

! For these schools see ch. vii, § 15 for the doctrine of conselonsness,
ch. x, § 8. Of Poussin, JA. 1802, ji. 262, 2581, n, 2,
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the assertion in the Mahfinidina Sutta® that there is descent of
the consciousness into the womb of the mother preparatory o
rebirth. *The animistic implieation adhering to this term (i. e.
descent : okkamissatha) would, of course, have no significance for
Buddhist doctrine,” we are assured, but the assurance appears to
beg the question, and is certainly not effectively supported by
the fact that Buddhaghosa adds the qualifieation ‘so to speak’.
There are in fact two different points involved, and, even aceepting
Buddhaghosa's addition, only one of them is affected. The
phrase ‘descent of the consciousness’ certainly implies a con-
tinuity of eonsciousness 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 to
admit. The conclusion gathers strength from the amusing tale
of the worthy Godhika,® whose suicide is approved in the Canon
beeause disease prevented his successful maintenance of trance.
The evil Marn is represented in the form of smoke as searching
for the rebirth 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 u visible consciousness
that is—one with some sort of material body—but, letting this
point pass as fanciful, we still have absolutely clearly the assertion
of some measure of continuity, and nothing but an absolute
disinclination to depart from a cherished theory ean explain the
attempts to get rid of the incident as a form of Buddhist humour,
a device which has been seriously overworked. The truth is that
there is a consistent body of evidence proving that even in the
early school there was a recognition of the necessity of finding some
* DN, ii. 68; SBB. iii. 60, n. 1; of, 8X, ii. 13, 91, 101.

? See bolow, ch. xi, § 2.
TSN L 120 T ; of. §f. 66 ; 1ik 124 ; M, Rhys Davids, Buddk, Paych., p, 21 3

JRAS. 1803, p. 500. Cf. DX, iii. 332 . Ou former births, of. DX, i 81
Ttivudfuka, p, 99, '
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means of continuity if the doekrine of the act were not to fall inte
disrepute, and if remembrance of former births were to be possible.
There is, indeed, strong proof of this in the Milindapaiiha,'
4 text of unblemished orthodoxy, in which the question of con-
tinuity and moral responsibility is energetieally put. The text
asserts with extreme precision the doctrine that the only
individual is the collection of changing apgregates, but it
recognizes the necessity of continuity, and for this it provides by
the doctrine of the continuity of consciousness in chan ge 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 & real link of connexion and does so with fair effect, a
result later more completely achieved in the Sautrintika school.®

2, Personalist Doclrines

Although the doctrine which denied a self was certainly
orthodox, from the point of view of the Pali Canon, it is eertain
that other Buddhists were perfectly contented with the conception
of & 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 advoeatos 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 philosophieal schools. Tt is important to note that the
comment on the Kaihavatthu, where the heresy of the belief in
a person occupies the first place, aseribes 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 secoders,
a valuable hint of the antiquity of their doctrine.

b opp. 40 T E Sew below, eh, ix. §
£l 1] Ly
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The hint is confirmed by the ocourrence in the Saiyutta Nikaya '
of the Satra of the burden-bearer, We learn there of the bearer
of the burden, the burden, the taking up of the burden, and the
laying down of the burden; the burden is the five aggregates
viewed as modes of elinging to existence (upddina) ; the taking
up is desire which leads to rebirth; the depositing is the laying
aside of desire ; the bearer is the individual the person (pudgala)
of such and such a family. Hae, it is, who on enlightenment, having
lnid aside his heavy burden, does not take up another, but attains
Nirvipn, Now it is possible to explain away the Sotra, as do
Buddhaghosa, Vasubandhu, Candrakirti, and Yagomitra ; but it is
equally obvious that it is mere explaining away, and that the
author of the Satra did not entertain the view that the person is
nothing save the five aggregates ns 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
necepting the doctrine of the non-ego were contradicting their
own master. To say that the aggregates are the bearer is to
contradiet the text, and the preservation of the doetrine of the
person in the Canon is the most striking proof of its authentieity.

‘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, &e.;* the
self is declared to he the lord of the self, the witness of its good
and evil, in the Dhammapada,” and it is clearly no adequale
answer to argue that the self 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 taming, and we find in the Milinda-
pafiha* the analogous conception in the intellectual sphere; the
intelligence (vijtiiana) is compared with the guardian of a eity, who,

il 25; of. AKV. 474 ®5 (Barnouf, Tnir,, p. 507); Minayofl, Recherches,
P 225, n. 2; BOAP. ix. 78; NV, p. 342; Poussin, JHAS, 1801, p. 505
JA. 1902, ii, 966 IT. ; Hardy, JRAS. 1601, p. 578,

AN, . 96; PP, p. 84; KV, comm., p. 8

* 160 compared in AKY. and BOAP. with 85: citfasa dmanans sl «
WEV., p. 354. .

4 ponz,
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seated at the cross roads, watches the coming of men from diverse
directions,

The contention of the personalists is supported by arguments
of a dialectieal 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 nse also
the contention' that the Buddha would not have condemned the
proposition that the Tathigata does not exist in Nirvana, unless
the Nirvina were existence, and they contend, of course, that
Nirviina is real, which doubtless accords with the general tone
of the Canon itself. Another scholastic contention is hased 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?’ 1In
its original sense the questions may have referred to the issue of
the identity of the vital prineiple (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 deseribing
the five aggregates, the Buddha must have aceepted 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 differont 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 distinet from them; the
relationship is properly deseribed as ineffable (avdcya), 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, Bowddhione, p, 102 citing Niigirjona on MK, xxii. 12, but
Walleser's trs. does not give this,

* SN, ii. 20, 28, 61, 7

* MEY., p. 288 (ef. p. 61, n. 8': BOAP. ix 00 ; Wansiliell, Bouddhiome,

pe 263, 270 ; the Sarbkrantividine appear (p. 265) as antiphenomenalists ;

A vi. 1405 AKYV. in Ponssing p, 164, n, 2 thenry of Vitsiputriyas
ShmmitTyas),
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with the position asserted Ly Saripuiin in his discussions wilh
Sati,! for there we find that the Tathagata is declared neither to
be the five aggregates nor to be different from them. In truth
the doetrine of the purely phenomenal self was one which presented
interminable difficulties, and it is characteristie of the lack of
serious attempt to deal with these difficulties in the orthodox
sehool that the Canon makes no effort on ils own doetrine to
explain the phenomena of memory, leaving the problem for later
definition.

8. The Empirical Self and the Process of Consoiousness

The account of the empirical sell given in the Canon is in the
highest degree naive, and, if it is an advance on earlier thought,
that is merely because in the Upanisads mysticism pervades the
ideas, and ohservation is at a discount. The possibility of precise
and effective observation in Buddhism was in large measure
annulled by the ethical aspeet given to all psychical states;
thronghout Buddhist philosophy states of mind are looked at as
essentially good or lnd, 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 conseciousness as it appeared to early Buddhism ;
that it was an ‘intermittent series of psychie throbs associated
with a living organism beating out their coming to know through
one brief span of life’ is a conjecture * based on the instruction of
Sati alone, and doubtless misrepresents that text. No other
passage in the Canon even suggests that thought is to be treated
as an intermittent series of thought-flashes or of mental electrifi.
eation of the organism. We are, in fact, in the presence of primitive
ideas, and to interpret them in the terms of modern peychology
is fundamentally to misrepresent, though doubtless largely to
improve, the doetrine of the Canon.

Intellect (vidifiana) is undoubtedly the chief term which eom-
prehiensively covers mental phenomena in the Canon, as might be

! MX, I 250,

® Mrs. Bhys Davids, Budidh, Fﬂ"'ﬁ-,ip, 16, whose eolleetion of matter is ns
vilunble as her theories, domioated by an obsolescent pavehiology, are
tinsnhstantind ; ef.Barth, RHR, xlii, 72,
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expected from the earlier Brahmanieal tendency to use the word
in this generic way. It represents such unity as there is in the self
of experience. Synonymous with Vifiinna, according to Buddha-
ghosa and to usage, are Citta and Manas, but there are obvious
preferences in use; Vifidfina often occurs in special connexion
with sense cognition; Manas again is, in acecordance with
Brahmanical usage, preminently the intellectual function of
consciousness, and Citia the introspeetive aspect of self-examination,
but these are only nuances. From Brahmanical tradition the
eompound Nama-riipa serves to denote spirit and matter, specialized
normally to denote the conerete individual, in which both are
united, while the old term self (afta) constantly occurs in those
phrases which are the source of its reflexive use in grammar, when
the person is 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 nggregates or groups (khandha),
the Sanskrit equivalent of which means ‘body” in the phrase
Dharmaskandha in the Chandogya Upanisad, The first is El}_p{}_,
which denotes simply matter, or material quality, and covers
the elements and their compounds; the term aggregate has
obviously eonsiderable 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 dynamie
conditions in the body, which, indeed, is treated by the Canon as
relatively stable and long-lived,

Of the four psychieal aggregates the first in the stereotyped
order is feeling (vedand), 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
iz neutral ; pleasure has stationariness as pPleasant, 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-

! Beekh (Buddhisaus, ii, 51 £ compares the three imperfect conceptions
of self ns body, made of mind, and made of ideas {paiiiia) iu DN, £ 195 L.
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the aim of man in his process of attaining perfection to rid himself
of all positive feeling of any kind. The term aggregate applied
to feeling is obviously intended to indicate that the individual is
constantly experiencing one feeling after another,

Perception (swiia), covers both sense-perception and the wider
form of perception which takes place, not through the sense, but
by the ey of mind ; the former in the *&E?Ht&'ﬁ.mw
of The Vibhaiiga is resistance-perception ( pufigha-swiiia), the latter
designative perception (adhivacana-saiia), denoting, for instance,
the understanding through speech of the mental state of another,
although an alternative interpretation wssigning to this form of
perception the giving of names to objects cognized by sense is
suggested by Vasubandhw'! The term aggregate here is pre-
sumably collective, but the mention of Safifia along with Viihaua
is ofiose and decisive proof of the lack of psychological interest or
ncumen of the observers.

Fourth in the complex is the aggregate of disposilions (sailkhdra),
a term which is explained as denoting that which compounds what
15 composed, whether matter or psychic, a definition peculisly
‘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 causally induced incorporeal
phenomena exclusive of the other three psychic aggregates. The root
coneeption 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. iii. § 1. This simplo sonse is found eg MN.
i 203; Mil, p. 61; Asl, p. 110; theo term, however, also denotes highur
mental activity ; its ambignity is due to the complex function of mind in
sonse-poreeption and higher ideation; ef. Oldenberg VWW., pp. 6% I
In BN, v. 8156 resistance-porception is asserted of internal and external
things (dianonas)

3 Below, ch. x. § 4.

* The denfal of this in Kinded Soyings, i. 158, n. 4 is clearly jnvalid,
OF. Aung, Compeudium, pp. 278 . where they are treated ns cobcomitants
performing their respective functions in combination. When applied to
matter (ripa) physical emuses nre, of course, mennt ¢ the interpolation of
‘mantal? in the trans, of the comm. in Buddh. Psych., ju B1 makes nonsense

of the eomment, and §s wholly illegitimate, agreeing as it does with Franke's
(DX, pp. 807 £.) view of Sathklirus as idens enly.
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mindfulness, insight, rectitude, modesty, discretion, clmmtarﬂnbed-l'
ness, no uwﬁf:uusnm no mnhnﬂ, grasp. and balance and various
other groups. The explanation is simple enough ; the eategory,
having a vague sense, served effectively to cover all those mental
activities for which the division had no obvious and mnvamunt‘
place ; but it hardly needs remark that such a procedurs is at
once proof of the paralysing effect of tradition, and proof of lnck
of psychologieal interest. _]}isp_ugiti.qua, however, it must hd
Samikhiira in the sense of product of dulwuun is used, ].I.k&
Dhamma, to apply to the empirical world as econsisting of
nnmpuundad things. In psychic application the term aggregate
is ohwqyu];.r wholly appropriate,

The last aggregate is Viniioa, and, as it is credited with
apprecintion of feeling as well as perceptive power, it is clear that,
even in this collection of terms, it practically Mﬂﬂl_ﬁ
include both perception and feeling. This is admitted in 4 dialogue
in the qummu. and no defence of the failure to revise the fivefold
division seems possible, unless we aceept 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 Vinnana the early teachiers 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 toughin particular is not accorded ils 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

FLRET
ﬂr_' Mrs. Hhys Davids, Buddh. Psyeh., pp. 67 IT; Oldenberg, VWW,, pp. 69
y B3 1L
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psychologieal 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 ils appropriate distinetions.

The canonical ' doctrine of perception runs : *Depending on eye,
in consequence of visible matter (ripa) 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 Milindapaiha the series after contaet is given as
feeling, perception or idea, thought or will (cefand), abstraction or
concentration (ekaggata), sense of vitality ( jivitindriya) 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 eszential
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 belioved that the physical
contact of matter could create intelligence. The theory is plainly
one of naive realism ; two physical eontacts presided over by con-
sciousniess operating in the appropriate sphere produce the mental
resulls of feeling ; perception ; disposition, in {he shape doublless,
if we may supplement the texts, of an impression of the precept,
its feeling aspect and volitional reaction ; and consciousness. In

VBN, i.-72; iv. 65, B6; MN. §il. 281 . - Sumaiig, i. 188, Loter analysis
adds light and spice ((alistamba in MEY., p. 667) or (KV. i, 6, 23 I.) light
(ef. NP, p. B0). CL SDS, p. 16: I-*uu:ain TUC., pp, 20 £ ; Oldenberg,

Budidka®, p. 871 ; MV. i 21; AK. i 2, In the onse of mental purception,
mind serves as sense and nctk of attention.

® Mil., p. 58 ; ut p. 60 the series aftor cefand has initial and applied attention
(eitakia, vicim) to which p. 63 adds consclousness (vifildna). HSee aléo
DS. 62 i-vi); eh. x. § 4; SN, ii, 244 £.; iii. 225 {1, has desire: DX, ii. 308 fr,
nlse both forms of attention,

" MNP TILE;EneT (eh. iv. § 1}; 8N, i 97 ; that this s not serfously
meant is shown in SN, iv. 67, for al 68 the three appear, and Mil., p. 60 has
two, but p. 58 the throe, Curiously cnough the point is ignored in Buddk,
Poyeh., pp. 63 L.; Paych, Ethica, p. B, n. 2. The eitimate of the value of
Buddhist paychology in Budidh. Peych., p. 61 is not to be taken seriously.
~ Y MN. i, 190 has samansdhdra, pet o attention ; so MK, xxvi. 4, 5;: KV,
i, 6. 23 f. has attention and n physical medium, e light; in the case of
mind it i vafthu which Geiger (FD., p. 81) would render * matter’ in general,
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the proeess of conseiousness fulls 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 senseprecepts. But, though central and
special in funetion, it often ranks simply as if it wero a sixth sense,
and it has a physical basis, undefined in the Canon, just like
1 sense,

Detailed effective analysis of the sense apparatus is lacking ; the
idea of dvors of sense appears only metaphorically, and is suggested
by the ‘openings (supayak)’ 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 curiosity 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 Buddha as
the great healer of human evils, It is this precccupation with
ethical needs which explains the psychological laxity which uses
the term Dukkha to denote psychological fecling 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 faet that feeling
is inseparably bound up with perception.

Of the process of ideation the Canon has nothing systematic to
tell. TInitial eonsideration (vitakka) is distinguished from further

! MN. i 205; SN. v. 218; of MKV, p. 33; VM. in Warren, p. 207;

Asl, p, 400 ; KV. xvii. 0; Wassilioff, Buwl'd.ﬁunu- 280, SBes also Theras.

qﬂil'l' DX. il. 483 ; MN. iii. 300; SN, v. 74 ; AN, v. 80; Mil, pp. 54, 86
KV. ii. 7. b PD,p 5.
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reflective investigation (vicdra) ; attention (manasikdra) and reflec-
tion are insisted upon, while ethical considerations emphasize the
importance of mindfulness (safi) which is also associated with
memory us the condition of it, but there is no attempt to explain
memory. Self awareness, deliberate intellectual activity leading
to self possession (sampajeiifia) is also important in an ethical
aspect, while in other terms regarding investigation stress rests on
the element of volitional effort in inguiry (vicaya, vimassa, cinta),
Ethical again is the motive which discournges such deliberate
speculation (¢inta) on the range of Buddhaship, the intuitive powers
of one sunk in meditative ecstacy, the working of the set, and the
nature of the world.! For higher intellectual activity we find the
terms gnosis (fiana) and insight ( pana), the latter fated to be deified
in the later conception, but either term may be used of inferior
knowledge. In Jhina and Samidbi we have forms of that deep
concenlralion in meditation which are essentinl 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 distinet from & discursive process of reasoning.

The view of intuition as the source of true knowledge, and at the
sume time o decisive cause of emancipation from rebirth is charae-
teristic 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 are
(yathabhatwi) by a mystie 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 verifieation in
any empirical manner, But the Canon does not treat intuition
(paninia) 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
(vifliiana), perception (saitiia), and feeling, or, as it is elsewhere put,
it is allied to deliberate and searching mental appreciation (yomiso

V Buddh. Psyeh., pp. 92 . ; AN, iv. vo. 77.
' MN. [ 202 IT.; Buddh, Isych., p. 133,



THE PHILOSOPHY OF SPIRIT AND NATURE 01

manasikara). But from intelligence intuition differs by reason that
the former mmdmtmd, the lat.lnr to be cultivated and
dgfalnped ; m uﬂur wurds, by means of ¢ axummaa of nuuoentrarw.
of intuitive puwar is to be attained, surpassing any mere uuder-
standing, a condition styled also eomplete knowledge (pariiiig) and
climination (pahdna), the latter characteristic emphasizing the
elimination of empirical factors of any kind. It may then be
regarded as © that effort of intelleetual sympathy by which the mind
can place itself within the mobile reality of things ’ in Bergsonian
phiraseology.

Of the mychult.:g}r of will and the emotions the Canon hus almost
nothing systematic. The dependence of volition on desire and of
aﬁﬁms is elaborated in the chain of eausation but without
psychologieal insight or purpose. The connexion of thought and
netion is close (celana, samcelana) ; thinking, one aets by deed, word,
or thought,! n distinebion 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 Smikappa, a fashioning or moulding. The union
of intellectual setivity with attention and pleasure, the product
seems to be denoted by the term Piti, for which zest is perhaps the
best rendering available.

Of emotions we have merely popular classifications especially

the threefold divisions info & Eght.u (lobha), with its congeners, |

greed, lust, passion, &c. ; aversion (dosa) with its congeners, anger,
hate, malevolence, &c.; and delusion (moha), which is regarded
us ignorance or -.wnfuwd conscioustess, In the usual schematic
fashion there are opposed to these disinterestedness (alobhia), amity
(adosa), and intelligence (amolia),’ he last being sometimes troa

us equivalent to intuition (paida). But more importanes atiaches
us part of the exercises of the path of salvation to the generation
of feelings of friendship or love (meftd), of sympathy with suffering
(karuypa), and of sympathy with happiness (mudifi)® Bul these
again are treated of as ethical elements, not psychologically.

VAN, iii- 416, TAN. LI3L 3 AN, L 188,

RS
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4. Malter and Spirit in the Universe

On the nature of matter ‘the Canon is practically - sileut ; it
accepts from Brahmanical tradition the four elements, earth, fire,
air, water ; on the vexed question of ether (ikdisa) it now counts it
with the elements, now omits it from the list, while in the
Abhidhammn it is severed from the four elements, which are
treated as underived matter, and made a derivate,! From the
nature of the meditation 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-
nients were coneeived in early Buddhism there is nothing to show,
nor have we any reason to treat ns primitive the later atomie view.
What is clear is that every material thing is s compound (samibhdara),
which may, as in the ease of the body, endure for a long time, but
will nevertheless ultimately pass away. Things ave impermanent
(amicca) ; in early Buddhism they are not literally momentary,
a refinement of later thought.

Matter exists not merely externally to us, but alse as an
aggregate (Lhanda) in the empiric individual ; the connexion of
body and spirit is clear to the insight of the saint, but it is not
explained to us, and doubtless was sceepled as an obvious datum,
connexion and interaction raising no diffienlty. There is no
stiggestion that matter always forms an aggregate of some spirit ;
the Milindupaiiha® with perfect orthodoxy emphasizes that matter
exists as independent of spirit,

The universe consists of innumerable world systems, each
equipped with earth, heavens and hells, and each system or
sphere is divided into three regions (avacaras), worlds (loka) or
Inyers (dhafu), the first the realm of desire (kima), the next of
matter or material form (ripa), the third that without form
(arupa)® In the first are hells or purgatories eight or more in
number, while others exist between the spheres (lokantarika ; the

1 DS, §§ 638, 722 Pagch, Eih,, Pp- Dviii, lix ; MN. L 428 §i 17,

"pp 106 E, 271, OL KV. xvi. 8: ix. 3: vii. T, 8; =il %, 4, all passages
showing matter as independent,

* OF Kern, Ind. Buddh., pp. 57 B;DN.mo. 1450 196; 34 f.; 215 1, ;
MN. nos. 49, 120 ; Sutlenipdta, iii. 10; on Asurmas, SN, L 216 fT.



THE PHILOSOPHY OF SPIRIT AND NATURE 93

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, sixtesn 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-returners
among the disciples, and who will therefore attain Nirvapa in
heaven in lieu of rebirth on earth.' In the world without matter
we find the place of those who carry 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 conseiousness or
intelligence (piftjiana) abides in such a world ; and so with the
world of nothingness, and of neither ideation nor non-ideation.
These conceptions are, of courae, partly popular, borrowed from
the contemporary Brahmanic view of heavens and hells, and partly
philosophieal in charvacter, The Upanisads know a world of Brahmi
of eelestial delights which is the reward of the soul not yet fitted
for emancipation by union with the absolute Brahman; the
Buddhists improve upon this idea, and adapt it to the schemes of
meditations which they take over from Brahmanism. That these
views were aceepted as true by disciples as well as the laity we
ean hardly doubt ; the Canon represents the Buddhas 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? Or
did they really believe in these gods, as superior beings, though
not immortal, and not differing in essence from men, to whose
place all men may strive? The answer must be in favour of their

1 Matter here is subtle ; smoll, taste, and toueh do not oxist, only sight,
hooring, and mental ec-ordination, KV. viii, 7. The abode of Asorns is
denied as soparate by KV, viii. 1 agninst Andhakss and Ultavipsthakns on
the strength of MN. i. 78. For the gods as long-lived see AN, ii, 83

MK, i B2G; 405; AN il 20; iv, 308 . ; Kern, Ind. Buddh., p. i
Beckh, Buddhismue, ii. 65 I
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belief, in the absence of a single hint to the contrary in the texts
of early Buddhism, and in face of the belief of pious Buddhists
throughout the ages. If the master really laughed at these fancies,
we must admit that it has been left to us to discover the faet,
The course of Buddhist philosophy and religion has advanced
under the convietion of the existence of all these beings, and it is
not for an age which tolerates spiritualism to attribute greater
reason to early India in the centuries before Christinnity.

Speculative questions on the infinity and duration of the world
are among those to which the Buddha deelined any answer; if Lie
faced the problem whether there would still persist matter if all
the spirits won liberation, he did not answer it ; in all probahility
the idea never occurred to him." He did believe, we are assured
by the whole evidence of the Canon, in the doctrine of the periodie
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 tedions length. Fanciful pictures of the
process of evolution as one of deeadence, 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 began its
philosophical career with a doctrine of six elements, all real,
whose interaction explained the existenee of the world, to which
it added the Nirvipa element, the state of relesse® Thers was
n precedent for this in earlier thought,® Pakudha Kaceliyana
recognized the ordinary four, the soul, pleasure, and pain, but
denied interaction, while Ajita, who asserted four elements only,
admitted also tacitly the existence of spaee, into which the SEnses,
ereations of the elements, pass on death. To add the coneeption
of eonsciousness to the four material elements, to subsume under

! Above, eh, il § 2; Oldenborg, Buwidha,® P- 887 lakaeintd in deprocated ;
AN iv. no, 77,

. SI;EH'L 17 £.; §il. 85 I.; Mhv, i. 888 f1.; Kuhn, Featsehrift Vilhelm Thomsen,
. L

1 Itiouttnka, 44, 51, 78; immortal element (amatd dhatw), AN, iv, 423 I
SN. v. 189, 382 AN. iii, 356; Beckh, Buddhismmus, ii, B, 124 1. It s, of conrse,
abmunl to treal these slements an anything but absolutely real; of, Aung,
Compendivm, pp. 255 1.

A Bee below, ch. vii. § 1.
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it pleasure and pain, and to accept space wonld be a natural and
logical eonstruction. We have direct evidence of it both in the
Adnguttara and the MNajihima Nikdyas; it accords precisely with
the conception of the nature of rebirth deseribed in the Digha
Nikiya, and, with the omission of space, is adopted in the lster
Pali scholasticism, In any case it is essential to note that early

Buddhism in its admission of the four n nmtennl elements was
“realistic, and also admitted that p ph]"&mnl changes were based on
such elemental permanent existences,

The distinction hetween the elements, in the world and as part
of the complex which makes the individual, is well brought out
in the Majjlima, where the latter are styled as appropriated, taken
up, assimilated (upddinna); they are the matter which the con.
scionsness assumes as the mode of continuing the existence to
which it is hound by its earlier actions.!

AN, f 176; MN. §il, 289 £, ; DX. ii, 68; Q. p. 244; NP., p. 76; Poussin,
TDC, pp. 48 1.



CHAPTER V

THE DOCTRINE OF CAUSATION AND THE ACT

1. Chusation

Ix striking confliet with the modern suggestion that the real
emphasis of the Buddha's teaching lay in the doctrine of cansality
as pervading all the things of experience, and that his normalism
was a new and Copernican revolution of thought, is the mengre
and inadequate examination necorded to causalion in the Canon.
The idea is repeatedly expressed, regularly in the form: *That
being, this becomes ; from the appearance of that, this appenrs ;
that is to say, by reason of ignorance &e. (imasmi sati idani hoti ;
imass’ uppada idasi wppagiati ; yadidam avijjapaccaya)) The dupli-
cate character of the formula is explained variously by later
scholasticism ; it serves at any rate to make clear that the inter-
vention of a substrate in the form of a self is negated. But in
any event the extraordinarily imperfect chnracter of the definition
is obvious ; the first member expresses the ides of an essential
condition ; the next a eoefficient ; and the last, the eause of a
generation.  Tf, as we are assured, the Buddhist chain of eansation
was inenleated at least as much for the sake of the idea as forthe
sake of the conclusion, the explanation of misery, it is incredibla
that no further analysis should have been attempted. In truth
the case is clear ; the origin of evil evoked the chain, and interest in
causation was whelly subordinate, and this explains the varintions
and omissions found in the chain. The lover of causation would
have insisted on each link; for the practical Buddhist all that
was necessary was to show that evil was caused, and the minor
details could be left vague.

The vagueness of the conception is reflected in the Innguage

! Daldma, 1. 1; MN. i. 1. 2: 8N, ii 25, G55 MNC 6. B0y 0. 32 il o
MKY. p. D,
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which uses without attempt at diffsrentiation a whole series of
terms' (hefu, paccaya, nidina, samudaya, jilike, pabhaca, kirana,
nimitta, linga). The point is essential, for it explains how in the
chain of causation the idea of eause is applied in varying aspects
without consciousness of inapproprialeness,

2. The Development of the Chain of Causation

The insistence on the doctrine of the eausation of misery was
doubtless in Buddhism inspired by opposition to the pessimism r. .. Lol

. of the Ajivakas under Makkhali Gosala, who insisted that purity ,
and depravity arose without cause or condition, that the fate of |

men depended neither on their own nor others' aetion or effort; ol

that no human power was efficient, and that all things with life
were without inherent foree, Ajita also held that there was no
fruit of good or evil deeds nor result of the deeds of others or
previous lives. Sueh doetrines?® were, it is plain, destructive of
any orderly coneeption of existence, and the Buddha's message
of deliverance is based on the convietion that misery exists
beeause it is produced and will continue to exist until its process
of production can be stopped.

The éssence 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, sccompanied
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 incidenis 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.® The doubt is strengthened

' DN, ii. B7; SN. ii, 87, 81; MN, i. 261; upanisd, SN, il. 80; ef, TCD.,
P- 61, n. 1; ik may be for Upaniged ; of, AKY, (MS. Burn. £, 138%) in MKV,
p. 76 n, 7.

* Below, cli. vii. § 1. * MY, L1; SN, ii. 10,

R G
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when we find the germs of the twelve contained in a text of the
Suttanipata’® 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 are, in order, action which,
based on ignorance, leads man to constant rebirth; ignorance;
dispositions (sahkhdra), allied to perception (saiid); conseious.
ness ; contact; feeling ; thirst, which leads to grasping (upddina) ;
grasping which leads to becoming (bhara), robirth, death, and
misery ; efforts; aliments (@hira); 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 explnined 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, econceiving thirst or desire
leading to action or grasping producing a new becoming. But
the elassical formula is less simple; it runs in twelve membors ; #
‘ By reason of ignorance dispositions ; by reason of dispositions
conseiousness (pififidng); by veason 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 (paficca-samuppida), s term which moves

1 784 M.; SBE. x. 129, The work exists in Sanskrit, JRAS. 1910,
PR 709 M1,

t 862 I ; SRE, x. 159.

* DN. L 56 fT.; 32 . {the first two links are omitted in DN.); MK, i.

49 1., 261; AN. i. 177; Nidana S., esp. v. 388 ; Poussin, TDC. = OIL .
FEDO. ; Bockh, Buddhiomus, i, 94 T i v S
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scholasticism ' to ask whether the effeet goes towards the cause,
or the cause to the effect. Frequently as e formula oeenrs,
there are variants from the normal twelve ; sometimes the first
two elements disappear ; in one ecase the third, fourth, second, and
the last two appear in that order, and there are minor varinnts,
The psychological reasons which prompted its development as it
stands are uncertain, but there must be taken into secount the
chain of derivation which is given from the absolute in the Kutha
Upanisad, and of which a later development presents itself in the
Sarnkhya system, or the possibility of Yoga influence,®

8. The Links of the Chain

() Ignorance in the chain has, it is certain, a purely limited sense,
and no cosmic signifiennce, similar to that of ignoranece in the
Vedanta, through which the absolute passes into the empirical.
It is repeatedly defined, and is always the individual's ignorance
of the four noble truths, or an _eqtﬂ\_-gl__egt: the origin and dis-
appearance of the aggregifes making up individuality, or the
delusion which recognizes a self. Ignorance is traced in the
Canon ? to diverse causes, the five hindrances (nivaranas), hankey-
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. More briefly, it is desire or thirst
which produces ignorance, and thirst in turn arises because the
feelings which evoke it are permeated by ignorance.' Thus we
Lave as long as the one lusts the other; there ean be no question
of finding & beginning for ignorance, just as in the Samkhya the
failure to diseriminate 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
! MEY., pp. 5 1. ; TDC,, pp. 48 1. * Below, ch. vii. § 8.
AN v. 1131,

*Cf MN, i, 64 £ ; ignorance and the defilements (dsara) as rociprocal
causes ; AN. v. 116; NP., pp. 86, 109: VM. in HOS., iii. 171 ; FBDC,, p. 84,
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Milindapaiiha, for it is the link which can be destroyed by the
gaining of intuition.

The dispositions which ignorance produces can bardly be
misunderstood ; they must be interpreted in the same sense as the
Sarmskirns of tha Sarkhya system, in which ignorance creates
lmpmﬂslm on the inner organ, which in a future life_result in
continued ignorance, while the attainment of the saving knowledge
pmwn_l:a the further growth of the seeds of future misery sown
in the Samskiiras or impressions of acts done in ignoranee. This
leads inevitably to the eonclusion that ignorance generates acts
which leave impressions on the individunl, which result in
determining his future existence, This aceords well with the
position of the dispositions as one of the aggregates of the indivi-
dual, nnd with the doctrine that thought takes its stand on the
dispositions to last and develop itself, and in so deing it-renews
them and brings them to fruition in act, word, or deed. Yetitis
certain that, although the dispositions ave elnssed ps good, bad, or
neutral, or in six classes according to the object which evokes them,
the regular explanation of their ocourrence in the chain is that they
are the dispositions of the body, expiration and inspiration; of
speech, initial and continued applieation, as the preliminary
conditions of speech; and of thought, ideation or pereeption
(saiiiid),! and feeling. To accept this view as valid is impossible ;
the ereation of two such eurious bodily complexes alone by ignor-
ance is a5 amazing as the selection of two elements of thought
which in the individual form aggregates side by side with the
dispositions, while feeling appears in a position of its own in the
chain. Nonetheless, the confusion is significant of the lack of
skill of the interpreters of the Canon ; the Tibetan translators
of the chain have anticipated modern investigators in equating
dmpmdmns with action (karman), and the Sanskrit scholasticism
ngrees in this view.

The relation of consciousness to name and form is expressly
made out in the Digha Nikaya:* if consciousness did not enter

Y MN. i. 901; SN, iv. 208; Vibhadgu, p. 135; JPTS, 1888, p. 20 MEY.,
P 648 ; Warren, HOS, Jil. 81
% ii, 633 MKY., p, 558,
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the womb, thers would be no living embrye; if it did not
continue there, the embryo would die. The evidence is clear;
the action is veal: consciousness is even elassed with the four
elements and ether ns an element (dhdfu) ;! 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, n question which
vexed the achnuls.’ But it lt &n-enu in no sense emutu the matter of
mhul:h, danth &c onm.nth;r gﬂlt is only. mﬂm mmpuunﬂ of nnma
and form t.'ntt. it exists. Hence the doetrine that the two stand
to ench 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 ehain
thus being mutually dependent, a serious unuugh logieal objection |
to such a chain. Name and form must here, it is clear, r&PrmntJ!
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 later scholasticism ;* the form is matter, the name is the other
four aggregates, feeling, perception or ideation, dispesitions, 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 conscivusness itself. The vital fact remains
that it Bﬁaﬂuh.ll]} represents the union uf mnacmuanuaﬂ mth
mutlur to form the individual; whance, zl‘ ONe CAUSEE the other,
it nonetheless is dependent upon it ; but the causal relation is
_'Rpﬁaﬁuml as it la because ma.ttar cmmut l.re u-n.u.’: to awka con-
and when tha;r coexist the initiative lies with consciousness. The
chain, it nrust be added, must not be understood as asserting here an

VAN L 1763 MN. il 2389 ef. ch. vil, § L.

t Bolow, ch, xi. § 2, OFL SN. ii. 66, B0, 101 as to name and form in
Lransmigration ; iil. 46, 56, the senses,

? 5N, i 1d ; DX, i, a8,

* AK. iii. 30; Q., p. 222; DS, § 1800 ; Fibbadga, p. 136, See SN. i1 8;
MN. i 84,
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invariable velation, for at a high stage of development consciousness
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 i on this topic the Canon is
emphatic and as elear as the nature of the subject permits; the
foree of action cannot be evaded by any device ; excuses are vain -
punishment is certain and inevitable, save only il the necessary
intuition is found to break the chain of existence ; then, though
the law of action is broken for the future, the deeds of the pust
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 belween consciousness and dispositions there is
a transition from the old to a new life.

The six sense organs are viewed in a double light ; the first
five, eye, ear, smell, taste, touch, are material but invisible, thus
being distinguished from the fleshy organ in which they reside ;
they funetion by resistance contaet (pafigha) ; the same term
(dyatana) is used for the objects as spheres or fields of sense in
another aspeet of the word; these objects are material and
external.' The mind is immaterial, invisible, not affected by
resistance contact; it is composed of a mind element of obseure
charaeter and has o physical basis of some sort ; Ltf_gbj_eg[.g_ are
both exterior objects mediated by the other senses and ideas.®
The relation of the six senses to name and form is gimple; they
really represent them in another formulation, as the texts® show
which omit from the list either the six senses or both eonscious-
ness and name and form,

Contact is the mediation between the senses and their ohjects,
and is of high importance in the theory of cognition ; the fairest
rendering is that it denotes the collision or co-operation of the
attention aspect of consciousness directed to the organ in
connexion with an object ; the scholastics interpret it as denoting

! :H_Hi\’., P126, . 1; Q. p. 200, 1, 8; Puxch. Eih,, I 178; TDO., pp. 18 1. ;
8N. iv. 175,

* The mind clement seems indistinguighalls from  the CONSCioUSn o

eloment, mind being essenlinlly consclousness : eof. Budih, Prych., p, 19,
CF.8N. iv. 1 . ; Yamaku, i, 52 . ; PD., pp. 80 11,

.

* Suttanipdta, 870 ; DN, il 62; S¥. ii. 18+ iii. 6, 04,
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the consciousness resulting from the contact, and not the contact
itself.

) Feeling, as pleasant, painful, or neutral, is the outeome of
contact, simultaneous to it in the ecanonical view, though later
thought distinguishes the moments of contact, sensation production,
and feeling. Though distinguished from eognition it must have
4 cognitive aspect, for contact is the application of consciousness
to the knowledge of an object, and in harmony with this the
Milindapaitha makes contemporaneous with feeling peresption,
coneeived intention, initial and sustained application and
consciousness, while their intermixture is asserted in the Canon
itself.

f’\h Thigst is born of feeling, but only in the case of the unen-

lightened man whose ignorance renders his feeling 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, aceording to the sense organs and objects ; triple as
thirst for union with pleasant feeling, for severanee 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 tend to Nirvina. In the formula of the seeond
noble truth it is thirst for the things of sense, for existence, or
even for non-existence, also a mistaken eraving, sinee it implies
the reality of existence. Thirst is characterized by attnchment,
and thus forms the starting-point for grasping, though according
to the scholastic it arises simultaneously with it.

N y ) Grasping is thus an aspect of rather than distinet 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 (Mega) of attachment to the
pleasures of sense, to heretical views, to moral and ascetic
practices regnrded 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 altachment or grasping; thus
thirst is the Upfidina when consciousness passes to a new
' 8N, iii. 14, 101, 167; iv, 80, 400 ; MKV., p. 555,
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existence, and in this sense we have the doctrine that the five
aggregates constituting the individual are the objects grasped.
Akin is the idea that the Upndana serves as support in the sense
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 psychie, and
making them one’s own by assimilation. Some such idea seems
to explain the term aggregates of grasping (upadana ihandha)
which often replases the aggregates in the Canon,!

Becoming or existence (bhara) is in the scholastic definitely
treated as the aet 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
desire, in that of matter, in that of non-matter. In the Sanskrit
seholasticism we have originating existence (wpapatti-bhaea), 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 eonsciousness and matter in
the womb, which is the commencement of the new life, not fhe
ajection 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. 0ld 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 death at every moment, which is made clear in the Iater
scholastic. That scholastic makes it also olear that at death the
subliminal eonsciousness {bhavanga), the foundation of life,

MXN. & B 66 940 ; BN, i B MEV. xvi. 8 xxvii, 6.
¥ Egy p. 187 ; VM. in Warren, p, 201 ; MEY., p. 656; DN. il. b7-

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

4. The Inlerpretation 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
examined. Misery arises from nction and it from passion or
infection ; the chain must be distributed among these three
aspecls. Infection is cither ignomnee or passion or thirst, which
mutually act as cause without beginning or end; this section
includes ignorance, Lhirst, and grasping. Action again is not
o nomine in the list, but it must cover the dispositions, as they
have moral qualifications, and, more artificially, becoming or
existence treated ns the act producing this result. All the other
tembers 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 eonstruction 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 ereates 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 exisience taken as volition.
Orthodox, therefore, as it is, the doctrine, though accepted in some
degree by Oldenberg and de la Vallée Poussin, does not i impose
itsell 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 aceeptance in that it recalled
memories of the rolling of the wheel of the law by the Blessed
One as well as more philosophic eonceptions 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,

! Aung, Compendium, pp. 259 L ; of. AK. §ii. 15 1T, ; MEY., p. b3
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Childers' would solve the riddle by denying any real chain:
each item explains existence in some aspect; the order then is
indifferent. Burnouf? regarded it as the evolution of a conerate
entity from non-existence. Kern® holds it to be based on a
cosmogonic myth, describing the ereation and destruction of the
world, showing the phases observed in the phenomena of life and
nature; man awakes from sleep ; his vague impressions become
clear knowledge; sense produces feeling, desire, action; a
transition period is followed by birth and death, Kirste! treats
it as an evolution of successive phases which are not changes
whieh appear in an organism, but independent temporary existences
which disappear to make room for others. Thus vague tendencies,
clarified by intelligence, yield to the idea which by contact with
the external world leads to desire for self-realization, effected in
conception ; ignorance is prefixed as a concession to popular
Indian thought; it denotes the dreamless sleep between death
and life,

Other interpretations insist more on the inecoherence and
derivative charaeter of the chain. Jacobi,® and in further detail
Pischel,' derive it from the Samkhya; the parallel is elose;
ignorance in both is not cosmie; it produces dispositions which
determine the next life; the intellect (buddhi) is akin to
eonsciousness ; the former produces individuality (ahamkira),
which is much the same as name and form; the six OrgAans are
the same in each; thirst is a Yoga term though its emphasis is
Buddhist ; grasping is the good and evil (dharmadharman) of the
Sarnkhys, and existence is the cycle of being (swiisrsfi). There is
too much insistence in this suggestion on completeness; the fact
of Sarikhya influence in itself is patent. Senart? elaims that the
first two terms are borrowed from the Samkhya, for, if ignorance
is, as in Buddhism, empirie, it has no elaim to head the list of
terms. The construction is late, an amalgnmation, without striet
order, of independent eategories, in which we must not seek *une
theorie autonome sortant tout armée d'une speculation maitresse

! Colebrooke, Esmays?, i, 454, ¥ Fairoduction, pp. 480 1,
* Pl Budith., pp. 47 1. ' Album Kern, pp. 76 ff.
LGN, 1806, pp. 1 . ; ZDMG, i, 1 T ¢ Buddha?, pp. 65 .

T Milanges de Harjes, pp, 281 Y.
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d'elleméme.” 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 are two new births
between the second and third and the tenth and eleventh terms,
and the Buddha probably himself added the first two members,
ignorance being the evil he aimed to destroy 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 Sainkhira; name and form are the _
content, not the produet, of consciousness ; existence is the logical
consequence of grasping in its nature as mental assumption, there
being no real birth 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 abstracto by the sole force of ignorance. He wishes his diseiples
to say: ‘I live a life of misery, because I am born; I am bomn
because I belong to the world of becoming; I become hecause I
incessantly nourish existence in myself; I do so because T have
thirst, appetites; I have thirst because I have feelings; 1 feel
because I enter into contact with the external world ; 1 enter
into contact because I have senses; my senses act beeause I
oppose myself as individual lo the not-self; I am an individual
because my consciousness is imbued with the idea of personality ;
this eonsciousness has been so made by my previous expericnces ;
these have infected my conseiousness by reason of my ignoranee.'
The suggestion is ingenious, but too coherent and logical to be
primitive,

' HOS, iil. 115, * ZDMG. lxix, 470 1.

" FBEDO., pp 28 1. Deusson (Gesch. o. Phil, 1. §ii, 163 L) exaggerates the

confusion by asserting a contamination of a doctrine of desire as the root
of being with the Vednta doctrine of ignoranee and the Skandha theory.
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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 becoming, which is purely ideal in character,
and on the view that the theory of early Buddhism was strongly
affected by the doctrines of the Samkhya and Yogn. 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
question 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 being, Gandhabba of the Canon, which is necessary along with
the union of the parents to bring into being the individual, and
becoming (bhava) has the definite sense of conception. The iden
is parallel io that of the subtle body of the Sainkhya, but, unlike
the Sarikhya, the Buddhist view denies matter; the process in
the Samkhya is one of the gradual development of gross matter
from subtle super-sensible matter; in Buddhism we begin with
4 process of psyehie becoming, in lien of subtle matter, and end
with misery, which is the reality in what we eall physical matter,
With this accords the fact that to the Saikhya also the senses
are super-sensible. Name and form as the prius of the senses
correspond with the egoism (ahaiikira) of the Samkhya, which
is & mere illusion, the principle by which we erroneously beliove
ourselves to act and suffer, while the true self (purusu) is exempt
from aclion or passion. In Buddhism name and form cover this
imaginary personality, which is really nothing save a process of
becoming. The earlier members of the chain are wholly prior to
personality ; the relation of consciousness to the dispositions is
parallel with the Yoga doetrine® of the working of unconseious
tendencies which reveal themselves ultimately in consciousness,
while ignoranee, though psychie, and therefore different from the
material Praketi of the Sarakhyn, is cosmie, sinee it arises before
personality and gives rise to the fulse belief in personality. Thus
through ignorance of the truth of suffering in a spiritual essence
arises the whole process, which results in the misery of the
apparent individual. In addition to this psychological chain of

1 Buddiiswmus, ii, B4 1T, ® YH. li.d, 182,
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cansation we have the cosmologieal side in the Aggaiifia Suttanta
with its tale of the decline of leings 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 distinetions, This iz 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 coneeption
of beeoming, and it reduces the ehain 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 ean see now the limited character of the ehain of eansalion ;
it is intended to explain the coming inlo being of misery, but the
coherence of the whole is not effective, and we can havdly suppose
that even to its compilers the construction had much demonstra-
tive force. Certainly they eannot have believed that they were
announcing a programme for universal causation, an idea wholly
foreign to the Canon. Moreover, it must be remembered that the
chain does not explain fully the working of action (karman) ; that
is essentinlly one of those reserved issues on which the Buddha
gives no enlightenment.' The reason is simple enough ; to assert
the operation of nction 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 attacked
effectively in the Milindapaiiha ® 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 mueh less than the pain arising from other canses

VO AN, L, 80; DN, jii, 138,

P OfL KV. xii. 24 ; xvii. 8; xxi. § and xi, 7, 8 roepudiste determinism
of netion and generally. See alse Mil., p. 271.

' pp. 184X ; el p. 2710
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and that none but a Buddha ean discern the extent of the working
of action. 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
outecome of such an act by the earth.

On the other hand, as Buddhaghosa® puts it, the ehain of causa-
tion serves to negative the existence of any permanent self, the
passive recipient of pleasure and of pain; the process is possibile
without the idea of a self, even if it does not absolutely exclude
such an underlying reality. It excludesalso the idea that rebirth
is due to the intervention of a personal deity, such as Brahma,
who from the exoteric point of view appears in the Vedanta as
allotting fresh lives to souls aceording to their merit, for the
process works mechanically.  The fact of the essential dependence
of misery also opens the possibility at least of its destruction,
which would be inconecivable if there were a thing in itself,
On the other hand, to make misery dependent on the chain of
eauses avoids the danger of asserting that it is cansed by another,
which would import the doctrine of annihilation (wechedardda) of
the destruction of aetion without the fruit being realized,

The system is incoherent enough even 80, but it was meant,
it is plain, for practical edifieation, and it would be foolish to
eriticize it too closely, remembering always that the issue whether
pleasure and pain are self-caused or eaused by another is one of
the indeterminates. But the doctrine is placed in a very difficult
position by a passage in the Samyutta Nikdya, where the chain is
opposed not merely to fortuitous origin (adhicea), but alse to
production by self, by another, by both combined. This is
precisely the doetrine of Buddhapalita in his disproof of the
possibility of any production at all and the resulting proof of
vacuity ; but we need not assume that any such idea was present
to the Swhyutia : we have only one of these characteristic exapg-
gerations of the importance of the chain, parallel to the declaration
of the Angutlara that the retribution of action is incompre-
hensible?

' Warren, THOS. §ii. 160, Cr. 8N, ii. 20 : FBDOC., p- 31,
0L 118; of. Q. p. 285 ; MKV, p. 75,
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6. The Breaking of the Chain

As the chain itself represents, and sometimes replaces 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. Tt differs from it in that,
while the noble truth concentrates on the removal of desire, the
chain begins with the suppression of ignorance, a distinetion of
form rather than of essence. But we have, of course, the simpler
view of the divect action of the destruction of ignorance on thirst ;
even after feeling has arisen, the tendency to ereate grasping ean
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
law, and the order; thence lightheartedness, thence zest, thence
confidence, thence pleasure or contentment, thenee coneentration,
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 be
delivered from passions as are the saints,”

The serious difficulty of coneeiving the cessation of the chain is
faced in the Potthapada Sutta of the Digha Nikdya* where in con-
nexion with trance the doctrine of the suppression of conseiousness
is discussed ; the views alleged include the aet of magicians in
infusing conseiousness into a man and withdrawing it ; the presence
and absence of the soul; and the suggestion that ideas come to
a man without eause or reason and pass away likewise, conscious-
ness existing or disappearing accordingly., This last assertion is
categorieally denied by the Buddha, who insists, that it is for
a reason and a cause that ideas arise, namely, by training (sikEhd),
by which he means the whole scheme of salvation beginning with
faith in the Buddha as a teacher. But it is elear that the funda-
mental difficulty remains; how is the training possible? How
can ignorance existing from all time be brought to a cessation ?

! SN.iv. 87.  ® 8N.ii 81; ef. NP, p. 60.
* AN. i 145; of. NP, p, §7. * i, 280,
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The Canon cuts the knot by ignoring it ; denying any intervention
of a deity, it could not adopt the system of divine grace which is
found in the Kafha Upanizad, and it was too honestly convineed
of the phenomenality of the individual to aseribe to that transient
nggregate of factors a power of directing itself to the desived goal.
In the Abhidbamma' we find a negation of the dootrine of pre-
determination, aseribed to the Andhakas, on the seore that thus
Nirvapa would become impossible of attainment by the exelusion
of the possibility of breaking the chain of existence. The later
doetrine * is equally unable to solve the problem, save by the hint,
which eannot be made consistent with the doetrine of imper-
manency and not-self, that there is an inherent tendency in the
individual te attain release,

7.  Cawsation in Nafure

The chain of eansation is essentially an explanation of misery ;
it tells us nothing regarding physical causes, and, as we have seen,
the Abhidhamma expressly denies as herotieal the iden of action
as determining events in the physical world. How far was the
conception attained that there was eausation active in the world
of nature? The idea of absolute regularity of causation was
excluded for the world of human action by the necessity of recog-
nizing free will and the possibility of release, and in theso cireum-
stances it would have been impossible to develop the idea of
a natural eausality prevailing in the physical sphere. 'We obtain,
therefore, nothing more than the vague general assertion? that
things as compound come into being under the effect of causes,
but we have to put beside this the doetrine that we do not know
anything definite as to their operation; we must not inquire
whether the world is self-made, made by another, both, or neither,
that is, fortuitous, since all these issues belong to the realm of
the indeterminates.! Indeed, if we were so unkind as to press
this doctrine strietly, it would be fatal even to the idea of any
material eausation at all, as the Madhyamaka readily shows.

VEV, . 7,8

* Soa cit. In Ahimafi (1881}, p. 25; Pathak, JBRAS. xviil, 343,

2 BN. il 96; AN. i 2396: soof all Dhamman, Dhammapada, 270,
* Above, ch, i, § 9. T '
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The vagueness of the eanonieal view is confirmed by the Milin-
dupaitha,’ where we find the threefold divisions of beings born of
action as conscious; of fire and other things growing ont of seed,
as eause-horn, the result, that is, of a previously existing material
eanse ; and the earth, hills, water, wind, as season-born, depend-
ing for existence on remsons connected with the weather, while
space and Nirvipa exist independently of all three forms of cause,
In the face of this to assign to Buddhism faith in the uniformity
of the eausal proeess or of nature is absurd,

8. The Doctrine of the Act

The insistenca of the Buddha on the doctrine of the act (karman)
ean 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 Poraga Kassapa, Pakudha
Kaceayans, and Makkhali Gosala, 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 reforences to the doetrine in the
Upanisads are seanty, 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 nccepted doetrine of the
ascetics and nobles than if the conception were wholly new. Nor
is the presentation of the doctrine in our texts favournble to the
view that it was new ; the stress laid on the chain of eausation
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 doetrine of
Karman, which is frankly materialistic and imagines that bodily
or verbul aetion 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

Ip. 271 * OF Oldenberg, LUAR., pp. 103 T,
e H
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with the old Vedic conception of sin as a sort of physieal con-
tamination which might be removed by fire or water, to whose
influence the Jains suceumbed. Aetion 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 net 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 aceompanied by intention, and to
ragret the generosity is to ruin its effect ; a sin, on the other hand,
is in part counteracted by confession, which is also the accomplish-
ment of the duty of truthfulness, and this faet explains the im-
portanee laid by the community on the formal confession of sins.'

A forther and important result is derived from this rationalizing
of the coneeption of action. The morality of action predominates
in the Buddhist view, and ritual practices such as saerifice® and
purifieation, nay even offerings to the dead, become merely sur-
plusage, superstitions usages (silabbata), which have no value,
But it must be admitted that there is no attempt to demonstrate
the principles whieh render an act moral or immoral ; it is not
until late that we have the suggestion that an act is good or bad
seeording as it benefits one’s neighbour or injores him, and even
then there is no more far-reaching eriterion than the mere idea of
goodness as pleasure and evil as pain. Moreover, the true Buddhist
essantinlly seeks release, and that has nothing in itself to do with
either goodness or badness, The monk, indeed, is compelled to
attain his end to concentrate his interest on himself alone ;? his
actions like those of the sage of the Upanisads are essentially for
the sake of the self; and the path of salvation requires that he should
lay aside, as did the Buddha, all the human elass of duty towards
wife or children, sinee family life is a barrier to the attainment of
relense,

! BN. ii. 80 ; cf. MKV, p. 306 ; Ponasin, Nirndna, oh, iii.

* Yet it is allowed, DN. ii. 88; MV. vi. 25, 11; on ritual bathing seo
Therigdihd, 239, and later Aryadeva’s Cittoripwddhiprabanns (JASE, lxvil, 2);
Vasubandhu, Githdsamigraba (Ml asint. viii, 550 ff.); an offerings to the
dead Petaratihu, (PTS. 13383,

* Of. Rrkadfranyaka Up., i 4. 87 ii. 43 iv. 5.



CHAPTER VI

THE PATH OF SALVATION, THE SAINT, AND THE
BEUDDHA

1. The Path of Salvation

Tur end of man is to free himself, if possible, in this life from
the intoxieants, 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 eausation, 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 sides involved; there.is the
extinetion of desire, and the extinetion of ignorance ; true the two
are intimately related; there can be no extinetion 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 Buddhism ;
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.
Henee the doctrine that conduet (sila) concentration (samadhi) and
wisdom or intuition (paii/ia) nre all essential ; that coneentration
pervaded by conduet 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
Nikiya mentions conduct and intuition as the essential pair, both
inseparably united, since neither without the other performs
its part.!

L DN L 194,

i3
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Conduet, it follows, from the end of man.! must be such as to
aid him in his end; it must seenre for him either progress to
Nirviina or rebirth at least in a saperior form of life. The netion
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; skrange 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 Buddhn has
no doubt whatever that the determinism of Makkhali Gosala is
the most detestable of all heresies. The position is the more
remarkable, beeause one of the arguments in the Canon and later
against the existence of a self is that such a thing must he
autonomous, while all in the world is conditional and eausally
determined. But the issue is solved by the simple process of
ignoring it, and Buddhism rejoices in being freed from any error
of determinism to menace moral responsihility.

There is no attempt to ereate o reasoned moral system based on
a ealeulus 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 appropriation
are forbidden, and restrictions placed on those allowed ; the order
not to commit adultery becomes one of celibaey for the monks;
the injunction to avoid falsehood is expanded into a eulogy of
friendly speech and the bringing about of coneord. But monastic
orders are nothing if not fond of regulations, and the simple lists
are expanded by forbidding all sorts of luxuries harmless and
otherwise, as well as the practice of many useful modes of livelihood,
a rule which resulted in the monks living a life almost without
possibility of useful work other than the duties arising from the
necessities of daily life in a simple community, whose members
supplied food and elothing and, later, vied in providing monasteries.

! Inclnding women, admitted reluctantly to the order at the cost of
halving the duration of the faith; CV.x. 1 . Women played some part

in the early history of Buddhist discussion, as also in Brahmanizm, bt

Inter disappear as serions factorsy of, JRAS, 1808, pp. 61T O, 768 I : and
Mrs. Rhys Davids, tes, of the Therigathi, PTS. 1900, .
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Nothing illustrates better the true character of Buddhist ethics
than the conception of friendship or love (meffi) which Pischel !
has ecomparved with the love inculeated, however wvainly, by
Christianity. The Buddhist will endure injuries and insults ; he
will geck no revenge and offer no resistance ; but he doesso 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
friondship for all things, hostile or not; the practise has potent
magic powers; by it the Buddha stayed the onslaught of the
clephant instigated against him by the traitor Devadatta, and the
mere ordinary man can guard himsell against snake-bite by it
The element of ealeulating prudence is ever present; the prinee
who spares his enemy in lieu of revenging his murdered parents
wing 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 believe, the love of the Buddhist
was a5 truly emotional as that of the Christian, and was neither
limited nor motived by formal rules; there are traces of the
affection of the mouks and nuns in their Gathas, and the spirit of
affection for the wild beasts of the woods is as attractive as it is
un undeniable feature of the life of the Buddhist wanderer.

Much more disappointing is the lavish praise given to liberality,
provided that its object was the monk; the wild exaggerations of
Brahmanical admiration of aseceticisin, which the Buddha tradi-
tionally reproved, are here reproduced, and the inelusion of the
Viminavatthu in the Pali Canon is sufficient proof that nothing
of this kind was too exaggeraled to execite distaste among the
redactors of the Canon. Prinee Vessantara, driven from his

Kingdom hands over all his goods to beggars, and goes to the wild

1 Buddha® p. 80, See Oldenborg Aus Indien wnd Iran, p 121; dus dem
alten Indien, pp 1 -7 Beckh (Buddhiomus, ii, 132 .} exagperntes its role
in the legond of the future Buddha, Mettoyys. The essential valoe of love
is that it frees the hoart (ciffavimmetii) from desive; as universal feeling—not
action—it counterncts partionlar passion (DN, ii. 251 ; MN, i 207, 351 ;
il 207 ; AN, ii. 120). Sympathy in joy and sorrow, and indifference do the
ml l;::. love s extolled in [tivwttaks, p. 10 f, ns pre-eminent, but this
& isolated.
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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
atfain 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 the
assurance of the power of selfrestraint and corresponding
satisfaction. But there are still further matters to be observed by
the disciple, which cannot be formulated, like the rules of con-
duct, in precise directions but must be carried out at his own
discretion.* He must be watchful over the sense intimations
which eome to him whether direct or as ideas; he must practise
to disinterest himself in them, and to prevent any evil states of
mind arising which would foster desire. Secondly, he must be
mindful and self-possessed ; in all his deeds the monk must keep
ever before him the nature of the act; its ethical significance ;
whether or not it conduces to the end at which he aims ; and the
real facts underlying the mere phenomenon of the outward act ;
the rule is the Buddhist analogue to the Christian order:
* Whether therefore ye eat, or drink, or whatsoever ye do, doall to
the 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
these principles are inculeated; the habit of self-observation
is ever insisted upon as the most effective way to root out those
evil eravings 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 Sakka el, Rhys Davids, SBR. iii, 204 IL; on
probibited occupations, DN. L 581; on gilts, ii. 366 ir.; 8BEB. ii. 847 1.
AN, iv, 230, 246 ; KV, vii. 4.

* DN. i 62 fL. ; aud paralluls, SBB, ii, 59 £,
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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 (wivarapa); he is as one freed from debt,

disease, prison, slavery, or wandering on & desert road; he is i

filled with great joy and peace, and is ready to enter on the First
Meditation ( jhina), and thereafter to advance to the final intuition
and enlightenmant.

But this scheme of procedure which is laid down in the
Samaifaphala Sutta is not the only possibility ; indeed, it is
clear that the ethical and other preseriptions 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 fourlh of the noble truths, and possibly, therefore, to be
attributed to the Buddha himself. It demands right views,
knowledge of the four moble truths; right aspiration towards
renunciation, benevolence, and kindness ; right speech, abstaining
from lying, slander, abuse and idle talk ; right sction, 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 stales, 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 overeome both hanker-
ing and dejection ; and right eoncentration, 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
lieen 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 ethies intended for monks. For laymen the Buddha has
much the same ereed 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

' CF Frauke, ZDMU. lxix, 452 I,
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is secured for the good man. The Sigalovida Sutta® has a charming
little picture of lay ethies ; the Buddha reinterprets the worship
of the quarters, and instead inculeates 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 masters to give
just labour tasks to their servants, to feed and pay them, tend
them in illness, and afford them luxuvies, if possible, and recreation,
and of servants to rise before and retive after their masters, to be
content, work well and praise their employers ; of laymen to show
affection by act, word, and thought to monks, and to supply their
temporal needs, and of monks to teach lnymen and restrain them
from evil. ~

On politieal issues there was no room for a Buddhist ereed ; the
Buddha, however, on the oceasion of Ajitasattu’s determination
to attack the Vajjians predicted their successful resistance so long
us they ohserved 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 dectrine of pure conservatism, but probably of practieal good
sense, and evidently containing a pointed warning against the
practice of marriage by eapture?

Precisely the same attitude of conservatism is to be found in the
attitude of the Buddha towards the issue of caste distinctions.
The clear 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
the Brahmin caste. This theory was, however, so obviously
incompatible with the facts that it evoked instead the suggestion

! DN, iif. 180 {1 ; Switanipila, ii. 4. 14. t DX .78
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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 Brahmanas or
Ksatriyas, neglecting the eclaims of the downtrodden multitude,
eaten by their greedy kings. To this again exception has been
taken, and we are 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
been 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 essentinlly one in constant
growth and modification. But there is the clearest proof that the
great classes of Brahmanas, Ksatriyas, Vaigyas or Gudras 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 contrary, in keeping with the doctrine of
action, he traces all to their deeds in the beginning of the present
world system, and thus enuncistes a dangerous conservatism.
His own practice was in harmony with his theory; the ascetie
communities of lis 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 adberents seem to have belonged to the upper
classes. The Buddha, we may assume in point of fuct, was not
a social reformer; he had a message of healing for misery which
consisted in deninl of anything in the world of enduring value, and
such a message was not such as to induee its promulgator or his
diseiples 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 birth

! Rhys Davids, SBB. il, 99 . But sco Oldenberg, Buddha,” P I, ch. iv, ;
Keith, CHL i 92 If. The contract theory (DX, iil. 93) of the origin of
Kingship appears also later in the Muhdmstu and Jitaka; see Law, Anciont
Dwiian Polity, pp. 84 ff, No protest is made against barbarcus punishments,
e.g DN.IL 882 M.
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cannot make a man & Brahmana but only virtue, but this attempt,
if seriously intended, failed utterly of suécess.! 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 fuith in the Buddha. It is when a Buddha
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 knowledge,
and it is only inferior to knowledge ! in the sense that intuition
is a higher stage; a monk beging with faith and ends with

tuition, as & normal rule at any rate, although saints saved by
faith * seem to have been admitted. Faith, however, is not to ba
regarded as an inferior mode of salvation or as unessential ; there
can, it is clear, be no intuition unless there has first been faith,
gave 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 no
presence of empirical reality. The Yoga practices of which
India has ever been so fond were doubtless the object of eager
study, and forms of self-hypnosis were the objects of research.
We have in all likelihood echoes of these experiments in the
records of the power to see heavenly visions and hear heavenly

1 Hh{l Davids, SBE. ii. 104 £, 138, 141, CF. Brhaddrasyake Up., iv. 4. 25,

? Mil, p, 82, Corruption in the order is attested in Therag. 920 ., 949 @ ;
Therig. 400 f. ; hiones rogarded as late by Winternitz, fad, Lit (L 87 f.

" DN, i 62; Mil, po #6; AN, il 21; MX. i 176: Somaig. . 231,
See also 8N, i, 81 ; Cdina, i. 8.

t MY, v, 1. 21 ; SBE xxxv. 58, n. 1. AN L 115; PP, iii. 3.
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sounds, in the imagination of wrestlings in controversy with the
evil Mira,' in whom the power of desire and the tempftations of
the life of the world are personified. The lifo of the monks and
nuns, with their scanty nutriment and eager desire to secure
experiences of rapture, must have tended to the abnormal develop-
ment of psychic powers and the induction of hallucinations and
self-hypnosis, All the methods seem to have aimed al one end ;
despite oceasional 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
Jreathing accompanied by a simple assertion of the act, a devies
loved according to tradition by the Buddha himself as cecupation
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 eareful meditation
on all the hateful aspects of a corpse in decay, a drastic measure of
convineing 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 Brahmanieal
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-vihfiras. In the wild one first practices the fecling of
friendlinesa 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 (upekiha), a striking warning agumst
any conception of love as the end of man.*

More abstruse are the Positions of Mastery (abhibhdyatandni)®
which are essentially modes of contemplating external forms
finite or l'.ruundiaaa, nn-:i coloured blue, vellow, red, white, nnd

' Windisch, Mira und Budidha ; Oldenberg, Aus Indien wnd Tran, pp. 101 £
SN, i 103 L '

VP il 70 L ; SN, v, 826; Poussin, Bouddhizng (1508), p. 932,

3 DN, i, 202 1, 308 1. + AN, L 188 ; jii. 22*‘; DN. i, 324,

* DX, ii. 110 ; fil. 260; DS, § 204.
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ing vacant the mind. Akin to these exercises are the first three
of the Stages of Deliverance (vimokkha)'® which seem to be, first
the eontemplation by a man of his own material form, then of
external form, snd then the attainment of intentness. Then by
passing beyond any eonception 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 (dkdsinafica).
On this follows a stage in which the infinity or unboundness of
intellect (piitdndnaiica) is alone present. The next stage is reached
when there is nothing at all prezent to the mind (akidra/iAayatanda).
Then is achieved the stage when neither the presence of ideas nor
the absence of ideas is specifically present (nevasaitiidnasaifidyatana).
Finally is attained the state where there is suppression of both
sensation and idea (swiiavedayitunirodha). The same idea reappears
in a different form in the doctrine of the seven Resting Places
for Consciousness (viifanathitiyo) 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 iden and where is
neither ideation nor yet non-idestion. The four or five rank as
the Aruppajhiinas, for their essence is that they assume that the
adept has left all conception of matter for behind, and advances
step by step in the sphere of pure consciousness, and finally the
disappearance of any content whatever. We have here an
interesting historical record, which explains to us the pressnce of
the fifth form in the shape of the suppression of both idea and
feeling ; Alara Kalima and Uddaks Ramaputta, two teachers of
the Buddha, had earried 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

! DNdiL 1120 TOL; dii. 262 F; AN. iv, 206, 849 DS, §§ S : F X
DY ,pp. 210, u. 4, 213, n 8, Rt o
T DN UL G M. ; AN. ivoB0 1,
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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
effeet, n cataleptic eondition 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-
maents 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 oceasions,
though with one end.

This other set of four? oceurs with great frequency in set
phraseology, and without the varistions 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 oblains a mental reflex, which is
devoid of the specific character of n simple mental image. The
process is to be carried on to the accompaniment of thoughis on
the wretchedness of sensual pleasure, which produce indifference
to such pleasures ; with reflections on the meritz of the Buddha,
the doetrine, 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 eoncen-
tration, a condition of zest and pleasure (piti-sulha), 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 (ekodibhava)* of thought

1 NN, i, 164 . It is clear there is no disapproval of these states ; Oldenberg,
GEA, 1017, p. 170, Cf. BO. xii. 45 fI,

1 DN, i. 73 1, ; Heilery KF., pp. 367 I

* MN. i 14; AN. L 41; v. 46 [, 60: VM. in Warren, HOS. ili. 203 f.;
DS, §§ 160 T ; Pomssin, Bouddhimne (1895), pp. £ 1T,

% On this of, Franke, DX, p. 20, n. 6; Kern, SBE. XXT xvii;' Lévi,
MSA. xiv. 14 ; Oldenberg, GGHAL 1T, p. 170, 0. L
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(eetas) produced by deep reflection (samadhi), and characterized by
zest and pleasure. The third stage is one in which zest with the
nctivity which it implies disappears ; the adept remains mindful
and intent (satiman), but indifferent (uprkkhaka), 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 eomplete 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-
enee, has nlso been interpreted as denoting the removal ! of these
qualities from the adept, which would result, therefore, Jin a
condition somewhat akin to that produced by the last of the other
. type of Meditations. In favour of this interpretation ean be cited
the faet that otherwise the fourth Meditation appears to leave ug
with a condition which seems indistinguishable from the final
intuition of the saint, which it is certainly not to be identified with,?
a3 that is representod 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
8o, 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.? Parhaps this fact
was regarded as making it inferior, for the other Meditations
appenr later to have been preferred to it. Like the former set, it
is not doubtful that the Meditations are taken over from Brahmanije

! Sonart, RHL. xlii. 249 £ On satf of, Rhys Davids, SBE. jii, gaa fir.
Cf. Franke, DN, p. 78, n. 5.

! DN. ii. 156; i g8 Intuition ineludos definite recognition of nor-
rehirth; DN. i 84. ©f Beckh, Budihizmus, ii, 45 f,

¥ Meditation (Thina) i a narrowor idea than Samidhi, eoneantration,
which ineludes it and is genarie ;. Boddhism has not the Y5, iii, 1 1.
listinetion of Dhfirang, Dhyins, Samadhi,
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practice ; there are traces of them in the Yoga and the Mahabhdrata,
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 contradietion with the
ahsence of pleasure from the last stagea in the latter set, and the
catalepsy of the last stage of the former set, but the diffienlty
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 logieal
wenkness of the Canon.!

1t 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 (samidhi), with
initial and continued application ; with the latter only ; without
both, and another set of three views things as wvoid, probably of
lusts and evil dispositions ; without taking note of any special
peculiarity, that is indifferently ; and without predilection.®
Ananda, who earried 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
mysties show distinet characteristies which have been traced to
the double origin of their views in Neo-platonic philosophical
coneeptions and the prophetie tradition ; their aim is union with
God ; they recognize the grace of God in the eourse of the progress
of their meditations, as does the Kafha Upanisad ; they show
a personal element which distinguishes the state of esch mystic
from that of another.

| Ledi Sadaw, Yamaka, ii. App., p. 248; Budih. Payek., pp, S8 1T,
- * Thernpdihd, 522 [, 537 1.; MN. i. 276 ; MV, v. 6; CV. iv. 4. &; Oldonberg,
LUAB., p. 822,

3 MN, iii. 157 . ; DN, liiL 219; D&, § 844 ; Yopioacera's Meamual, p. xxvii, £,

! Besides Heiler, see Buddk, Prych, p. 107 . The set of four is later
alternatively made five by dividing the first into two, initial attention being
eliminated in the secand ; DS, §§ 165 ;
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3. Intwition and Nirvdma

The end of the meditations of the diseiple is to lead to the final
intuition of the four noble truths which brings with it the
recognition that thére is no chance of vebirth, This is the
essential fact of Nirvana ; the monk is freed from the intoxieants
or defilements (dsava)' of desire, of becoming, of fulse views, of
'Ig'nomna'a: all appetite, all aversion, all dullness and confusion are
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 eannot alter this fact ; we ean under-
stand how the Buddha was willing to rule such questionings out
a5 inadmissible, because he had formed a coneception of the
summym bonum as Nirvina, which provided for its being attained
in this life. The conception is entirely parallel to the man
released in life ( jivanmukia) of the Vedanta and of the Hpanisads,
and was doubtless adopted from earlier speculation. Should then,
since the monk knows that he has attained release, he remain
longer alive in the world? The answer is that, as the world is
indifferent to him, so he eraves neither for life nor death, but
awaits like n servant his wages—a strange confusion of ideas but
characteristic ; yet suicideis permissible now and then as Godhika's
casa shows.® On death there is now no continuity of conseious-
ness; the Vinfiana transmigrates no longer, for the chain of
enusation is broken for ever. Man has atinined the Nirviinn
element (nibbana-dhilu) without any remainder of empirical
existence ; the Milindapaiiha co-ordinates Nirviina with the ether
which is uncreate and endless, and lhe Abhidhamma classifies
Nirviipa as the uncompound element, distinguishing it radically
from all the passing world.?

Positively of the state there is asserted happiness or holiness of
release or enlightenment (vimutti—, sambodha—, sukla); the terms

! That of false vicws (dithi) is omitted in D¥. i 88; MX. i 28, 155
AN. i. 167 ; SN. iv. 256. For the four, DN. ii. 95; DS, § 1006 3 *intoxiennt
(i -au} is possible, SBB. ii. 92, n.8; iil. 28, n. 2; dramis probably n mere
Sanskritization ; djrayn is possible, TDC.. p. 8 dsuaea, IF. xxiil, 267,

* Mil, p. 45 ; of. Theragithd, 1002 [, On suicide, see SN. L 120 I, Dpe.,

P 266 ; (Vakkali), SN, iil, 1221,
» Mil., p. 271 ; Peyeh. Eh., p. 367 1.
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seem at first sight contradictory since pleasure (sukha) is empirieal,
and therefore out of place; ‘ Nirvina is happiness’, Sariputtas
asserts, and, when asked how that can be when feeling does not
exist, he asserts that it is happiness because there is no feeling.!
Feehng,, as we have seen, is transitory and therefore in the wide
sense misery ; happiness therefore must be distinet from feeling,
but beyond that we eannot go. All empirieal qualifications are
unfitted to describe the ineffable. What we are assured by the
overwhelming evidence of the Canon is that Nirvina 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 aspeet of Nirvina, but there are indications
also of n more prosaie kind of the mature of the intuitive con-
sciousness, which is the final product of the Meditations and other
exercises, and from the elnboration with which details of this state
are seb out in the Canon and later we would err gravely if we
treated Nirvina 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, *
The first is the power of perceiving the interrelation of conseious-
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 magie powsr (iddhi); he ean
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 celestinl and human, far and near.
Then he knows the minds of others, in all their manifold natures
and conditions, Then he ean remember his former births, through
many an Aeon in all details and modes. Then with the heavenly

' AN.v. 414 ; of VP, i 2, 8; Nirvina as happiness, Mil., p. 318,

* DN, . 76 T,

* The terminology and ides bere are decidedly not Bimkhya-Yoga. The
rolation is real.

* Sumafig. i. 222, not followed by Franke; ‘of mind‘, SBB. ii. 88 ; Budin,
Prych,, p. 127. This is borne out by DN, 1. 195 ; below, p, 209, n. 6,
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eye he discerns the destinies of all persons dying and being reborn
aceording to their deserts, Then he directs his mind to the
destruction of the intoxicants of desire, becoming, ignorance, hy
the knowledge first of the four noble truths, and then by like
knowledge of the intoxicants, their origin, their cessation, and the
path. In him then is accomplished liberation from the intoxicants;
there arises the knowledge of his emancipation ; ‘ Rebirth hns
been destroyed ; the higher life has been fulfilled ; what lad 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 elear pool the shells and the pebbles,
and the swimming shoals of fish.

We need not suppose that all these powers were either claimed
or enjoyed by all saints; the last is obwviously the essential
intuition, but the whole body of the potencies beginning with the
eelestinl ear is given the style of super knowledge (ablifiid), and,
with the prior members, of aggregate of intuition ( padid-kiandha)
or simply intuition or knowledge (vijia).! Or, again, the wisdom of
the saint is deseribed ns the eye of intuition ( padfd-calddin) which
ranks not merely above the heavenly eye—Ananda had it but not
the latter—but also above the eye of the law (dhamma-cakihu), the
technieal 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 aseribe them to anything more
wonderful than the hallucinations® which the meditations were
eertain to produce ; that in the east men claim to-day to rémember
previous births aids in explaining the origin of such ideas; it
confars no validity upon them.*

4. The Saint and the Buddha

The narrative of the Buddha's work of conversion shows the
simple form of a diseiple realizing forthwith the impermanence

1 The technical sense of abkiiili [s found in VP, iii. 87, but is Iate ; SBE,
ji. 82, n. 1, but see DN. iii. 281, On iddhi seo DN, L 2111 ; SEBR.
i 881, 8721 ;

¥ Iticuttaka, § 61; SBB. ii. 95, n. 1.

* Boo 0. g. Jamos, The Faristios of Religious Experience, pp. 219, 251 1., ke,

' Contrast Eliot, Hindiism and Buddhism, I, lvii.; Rhys Davids, Buddh,
Pryck., p. 120,
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and misery of existence, whence, il hie persist in this assurance
and strive hard, he will attain by the destruction of desire
Nirvina even in this life.! So simple a conception was eertain to
be elaborated, especially if the faith were to meet the views of
those who, doubtless many in number, were not allogether
enamoured of Nirvina and could be better won to the cause if
they could be offered the chanee 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
entered on the stream (sofdpanna): he is rid of the first three
bonds (sariiyojana) 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 ghests. The once-
returner (sakadagimin) has further reduced to a minimum affection
(riga), aversion, and dullness ; he will onee more only return to
be born on earth. The non-returner (andgimin) has destroyed the
fourth and fifth bonds, attachment to things of sense, and
antipathy ; he will be reborn only in a Brahma-loks, and there
will he find liberation. The last is the saint, Arahant, who has
freed himeelf from all the bonds, in whom no defilements remain,
who will never suffer rebirth.*
There is no early evidence that these stages must be strictly
observed, but from the first the rule was clear that Nirvna 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 so, or by entering the order at the moment when he attains
it; he who has gained Nirvipa 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 the texts: he has
four Patisambhidas, powers of comprehension and exegesis ;

VMY, i. pussim, ! DN. ii. 92 £, 900,
SN, v. 410 ; Mil,, p. 265: EV. iv. 1.

12
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intuition (paitia, ebhifia), true insight (vipassand), quistude
(samatha) ; he works miracles by fourfold exertion (padhdana) ; he
is par excellence noble (ariya) ; a5 a hearer of the doctrine (sdvaka)
he ean 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 trone 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 o 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 frea
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 elaims himself to be omniscient,
all overcoming ; he who has taught himself without a master;
peerless in the worlds ; the perfectly enlightened one, the highest
teacher ; who has attained Nirvapa. He is a 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
from the mere fact that he is a disciple he can make no claim to
attain such a result. Whether he could become a Pacceka Buddha
is left obscure in the texts,

Beside the historic Buddha, however, there are others throngh
the ages, all born in eastern India, with varying length of life,
but in essence of one type; each preaches the doetrine, and it
abides for a period, only to pass away again; that of the Buddha
is to abide five hundred years only, for the admission of nuns

1 DN, §i. 142; dpadina; PP, ix. 1. He appears later os a hermit
philosopher, Mhy, L 301 ; Kurn, Ind. Budd., p. 61,

T guttavibhofige, Pardjlo, i, L 4; MN. i, 265. Contrnst MY, i. 6. 5; AN, .
23 See oh. il § 2.
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hns shortened the thousand years it else might have cluimed.!
No two universal Buddhas ean coexist at least in one world
system, though possibly even the Canon recognizes that there
may be other Buddhas in other such systems,

Baut, 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 Mahiparinibbiina Butta suggesis
an affirmative veply, with the implication that the necessity of
Buddhas themselves would cease, but the Milindapaiila suggests
n 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 inculeated 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 Stnpas, and
to adore them at festivals with offerings of flowers, lights, and
ceremonial ablutions. Wa need not deny the religious quality of
such veveremee ; whether the Buddha himself cliimed divine
power and origin or not, the laity made him divine, But to the
monks and nuns no less than the laity was it enjoined by the
master himself to make pilgrimage, with assuranee 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 diseiple ;
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 reverenee he inspires ean 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, and gratitude for the ineffuble boon of liberation is
surely eause enough for true religious emotion,

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

IDN. .24 OV, 20 2.3; x. 1. 6. Astocorxistence soe AN. 1. 27 : Mhv.
i. 188 T, ; Mil,, pp. 336 1.

1 DN, ii. 167 ; MiL, p. 66 ; Mhv. i, 126,
I The Arahant is nssuined to pay adorntion al relie shirines ; KV, xvii. 1.
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2 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 eonception 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 last,
wearied of self-destruction, men will practise virtne and abstain
from sin, growing in length of life generation by generation as
a reward, until the age of man reaches 80,000 years, and maidens
are marriageable at 500 years, It is tempting to regard this as
a picture of n Kingdom of Love ruled over by a Prince of Love
{(meita), but it would be to remodel, not to interpret the Buddhist
record, which does not here develop the coneeption of love though
it recognizes human solidarity. Nor do the muny versions of the
Maitreyasamiti known to us alter essentially the picture,®

b DN, iil. 76; ef. Beckh, Buddbismus, i. 182 1.

2 The oxact sense of the term is doubtful ; normally it may be held to
denote ‘ one whose existence (salfm) or essance is enlightenment’; of. ERE.
il. 789, But it has also beon rendered f a being (destined to become
of) enlightenment’ (ef. Winternitz, Ind, Lift, i1, 89, 367); ‘one who has the
will (satfva) for enlightenment’, a result also obtainable by taking saffva as a
misrendering of Pﬁi safta, for palda, ‘having power’, a view defonded
Walloser Hw‘iﬂm-&p. B, n. &) by the analegy of Sutta, mistaken in his
viow for Silra in 8 rit in liva of sikia, ‘well sald —an implansible
Ly pothiesis, Senart (RHR. x1ii. 860, n.) finds the explanation of the phrase
in the Sathkhya idea of Sattva as the highest of the Gunas, but essentially
lm‘pliuhd in material existence as oppased to Purusa.

See E. Leumann, Die Maibrepasamili, Strassburg, 1919, who re-edits also the
Pali Andgatararisn, n short poem on Mettoyyn, and fragments of the story in
the unknown Iranian dialect siyled North-Aryan by Leumann, nnd aseribed Lo
the Cakas by Konow (GGA. 1912, pp. 551 £) and Liders (S8BA. 1919, pp. 784 1.



CHAPTER VII

THE PLACE OF BUDDHISM IN EARLY
INDIAN THOUGHT

1. Early Indian Materialism, Fatalism, and Agnosticism

From the Pali Canon we gather the clear impression that the
systems which caused most 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.

The simplest, and most hopeless from the Buddhist point of
view, was 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 resclved into their native
earth, water, fire, and air, while the senses, eonceived apparently
as in the classical form of the Carvika doetrine as the produet of
the eommixture of the elements, pass inte space, whose existence
is also accepted. Hence, there is no true birth, whether from
father nand mother or fortuitous; there is no fruit of gift or
sacrifice in this world or the next; wisdom avails not to prevent
annihilation in the grave. An essentially similar doetrine doubt-
less was that of the Lokiayatas, who held that the soul was
identicnl with the body, in the sense that it died with il,
a doctrine evidently very popular in early India and persisting
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later, for the Arfhagistra ranks the system with Samkhya and
Yoga as prevalent doctrines.’

Not much further advanced is the creed of Pakudha Kaccliyana ;
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 spesker, knower, or explainer ; there is, in
effect, n complete fatalism, a soul, pleasure and pain being merely
thrown in to aveid the obvious diffieulties of evolving them from
matter,

Both these theories thus reject transmigration utterly, but
Makkhali Gosila, head of the Ajivakas or Ajivikas, a man well
known to the Jains also, and who was once in close contact with
their leader Mahfvira, is credited with accepling transmigration,
lioth foels and wise alike being econdemned to wander for
8,400,000 periods before achieving an end of their pain. But he
is entirely fatalistic in dogma ; there is no caunse of rectitude or
depravity ; men become pure or impure without reason or cause,
There is no such thing as power, energy, human strength or
human vigour. All is determined ; it is idle by duty, penance,
or righteousness to think that one can counteract the force of
destiny. The pessimism of the doctrine can hardly have heen
diminished by the asceticism of the believers in it ; we learn from
the Jain seriptures of the utterly repugnant and painful practices
to which they resorted, and which it seems impossible to bring
into any very logical connexion with their tencts.®

A similarly disquieting doctrine is aseribed to Parapa Kassapa ;
on what metaphysical basis he rested does not appear. But his
view is clearly fatalistio; the committing of erime, even the
making of all the ereatures on earth one mass of flesh brings no
guilt; in generosity, in seli-mastery, in control of the senses, in

* DN. i. 65; of. SN. iii, 807; MN. : :
Hillebrandt, lirf p:NmI ii.,aga'; EBE. by éa??"sgrf :ﬁfﬁ‘hl;mf..-’raﬁm

mﬁt::li!t'b, daniers of the deed and deniers of oxistence ; KV, i. 6. 60; DN,
P n. 8.

!DN.I. 58 ; HN_. i: 81, 198, 23#!‘,. 200, 483, 612, 624 ; SN. L 00, 63 ; iii, 69,
211;0v. 308; AN. L. 83, 288;: iil. 250, 384: VP i, 8, 291 &ke; Hoernle,
Unﬁs@gﬁuto,ﬁnp 108 . ; SBB. il. 71, n, 1; Franke, DN., p. 66 ; Jacobi, SBE,
XLYV. xxix; Mil, p. 5; Ui, VF., pp. 19, 22,
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speaking truth, there is neither merit nor inerease of merit. The
prinee 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 aequires no guilt.!

These doctrines were at least definite; but Saiijays of the
Belattha clan, or son 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.*

It is easy to see how deeply these doctrines affected the Buddha's
teaching ; he opposed to them the eonviction 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 essentinl
fact of salvation. Salvation and the means of attaining it by
homan effort, by conduet 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 ns 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
doetrine,

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 ascetic; 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 hindranee, not an aid to the conquest

I DN, i. 6% ; SN, iii. 69; v, 126 and AN, ifi, 388 attribute to him dectrines
of Makkhali.

f DN. I B8 £ : 27: Jacobi, SBE, XLY. xxvi; n scoplicism amd primitive
stage of eriticism of knowlelge, Ui, VP, p. 23, That this Saijaya's lollowers

passed over to Buddhizm (SBE. XLV, xxix) is implausible ; Franke, DN,
. 50, n, G,

3 8BB. ii. T4 ; Frauke, DN, p. 61 ; SBE. XLV, xxi fI. ; Sdbmkyidagn, i L 1.
17; Ui, VP, pp. 18, 22, The original form was perhaps Jagir,
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of truth, The Jains reproached the Buddhists with a life of
pleasure, and Buddhists often eontinued to admire penance, but
the sanity of the founder of the school is undeniabla,

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 Vedinta and the Samkhyn.
There can be no serious doubt as to the priority of the older
Upanisads, the Aitareya, Briadaranyaka, or Chandogya to our Bud-
dhist texts, nor need we exaggernte ! their dates to aceept this result,
since we have seen no ground to place our Pali Canon in 4he
fourth century p.c.  But it is not easy precisely to determine the
doctrine of the Upanisads ; there are traces in it of an insight which
gives us later the famous distinetion of two forms of kuowledge,
the empirie, and the real, corresponding to the world of pheno-
mena and the absolute, whose relations to the former are beyond
all possibility of knowledge or expression by empirical determina-
tions. Bul to accept? this as the oldest and fundamental
Upanisad doctrine, of which other views are later corruptions is
impossible. The main doctrine of the Upanisads is clearly the
helief in the existence of an absolute ; in the main this absolute
is admitted to exist pantheistically in the world, while the destiny
of the seeming individual is to be reabsorbed in release through
the attainment of the saving knowledge in this absolute, It is
only in the Kafha Upanigad, 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 absalute.
The absolute, coneeived as the person or spirit, a conception closely
connected with the idea of the Rigreda that the world is ereated
by the sacrifice of the primeval person (puwruga) gives rise to the
unevelved (avyakia), into which it enters as the great self (mahin

! As does Oldenberg, LUAB., p. 857, n. 185, A reference to the Aifareys
Upanigd, Chindogya and Taittiviga in Tovijja Sotta (Walleser, PGAB,, p. 67) is

most improbable,

*Aa drn Deusan, Fhilosphy of the Upanigads and Schrader, JPTS. 1904-006,
pp 161 f.
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dtmi), and thus individualized, in & manner eommeon in the
Brahmanical speculation, develops as intellect (buddhi), mind,
senses, and objocts of sense. Beyond this speculation, elaborated
in the later Quetagratara and Maifrayani Upanisads, no progress
is made in the Upanisads.!

In the classical form of the Samkhya revealed in the Saniikhya
Kiriki of Igvarakrsna we find a system which differs vitally
from the plan of the Kafha Upanisad by abolishing the universal
person or spirit, and oppesing 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 Kafha, mind, the senses and objects arise, but all is
unconscious save through reflection in some degree ® in the spirit,
which nonetheless is 4 mere idle spectator of a proeess which con-
eerns 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 and matter. So artificial a structure
cannot possibly be an outeome of primitive thought, and a bridge
is provided in the Samkhya known to the epic, where, though the
Iater form of the doctrine begins to appear, we find also the spirit
as universal, an attitude whose priority to the later idea is shown
effegtively by its harmony with the conception of nature as one,

hat 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 Samkhya on Buddhism did we take seriously the account
in the Buddhacarils of the meeting of the Buddha with the
teacher Arida Kalaima and the Samkhya doetrines—which have
epic parallels—attributed by Agvaghosa to the latter.” But the

! Keith, Samkhya System, eha. i and if ; Oldenborg, LUAE. ch. §iL

ol (hrl:n Silnivhehys-ITilon phie,® pp hGS f, 374 M. with Dasgupta, Ind. Phil.
.28 L

2 Jacobi, ZDMG. lii. & £; Oldenborg, ibid. 681 fl.; GN. 1917, pp. 241 .;
Sirauss, 'ﬂ.}l xxvii, 857 ff, Garbe's views (SE, pp. ﬁ_ﬂ.’.j are clearly unten-
nble ; Keith, 85, pp. 22 L (His views on P}'ﬂqgﬂm borrowings in Greek



140 THE PLACE OF BUDDHISM IN

Canon is silent and Agvaghosa a poet who would have us belisve
the Vaigesika 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 topies deemed by him unnecessary,
which explains why we have no examination of the conception of
the Aupanisada absolute. The schematie handling of all possible
theories of the continuance of consciousness after death is too
formal to help, but in the Majfiima Nikiya ' we do mest o passage
which denounces in set terms as folly the conception of the
existence of the self after denth ns 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 ® on philosophers
who assert the eternity of the self and the world, bringing forth
nothing new, steadfast as a mountain peak, firmly fixed as a pillar;
the metaphor of the mountain top is found in epie and classical
Samkhya, but it applies to the spirit alone. Equally unconvineing
is a Sarmkhya origin for the distinction made by some teachers
between the impermanent eye, ear, nose, tongue and body and
the permanent consciousness, for the Sarkhya regards conseious-
ness as equally impermanent,

It remains, therefore, to consider whether indivectly we can
trace Sammkhya influence in its pre-classical form. More fruitful
results here present themselves. There is an unmistakable
similarity between the Samkhya conception of the constant process
of nature and the general Buddhist conception of the world as in
philesophy (pp. 128 1) are vitinled infer alia by his having overlooked Kaye,

JRAS. 1016, pp. 758 . and are refuted by Oldenborg, GN, 1917, p. 258,

VE188; oL KV. L 1. 348,

! DN, i W4, 21 ; ef. Garbe, Sdnddya-Fhilosophie pp. 15 . That the idea of
matter in Buddhism is borrowed from the Bhiimkhya, it is clearly [despite
U'IIETJI'T PB., p. 81) wholly needless to sssume,  On materialistie tendeneles
in the Upnnisad period of, Javehi, KF., pp. 87 ff, with Oldenberg’s corrections
(GN. 1917, pp. 265 1),
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a perpetual eondition of becoming. There is, moreover, a clear
similarity in both systems in regard to the idea thnt the pi 4
is ruled by causality. True, the comparison of the Emirloz%
system of the development of the twenty-four principles from
nature downwards is & metaphysieal explanation of empirieal be-
ing, and therefore differs seriously from the Buddhist chain of causa-
tion of misery ; hence 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 Samkhya or of grasping with good and evil (dharmadharma).
But there is a real element of truth in the comparison; the idea
of orderly development, which is already in the Kafha, is the
source of the seeking of causal order in the Buddhist formula.
But the connexion goes further than that; the vital element in
the chain is the conception that ignorance of truth in the individual
—not a cosmie foree— produees in the substitute for a sell impres-
sions which until counteracted by knowledge, result in producing
ignorance in a future birth and so on ad infinitwm, and in the
Sarikhya 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 pieture of & world
of process as in a sense & 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 evelution takes place ; this obviously would
have eountered too viclently Buddhist insistence on becoming.
With it fall the Gunas,? or constituents of being; indeed, the
inclusion among them of the element of goodness (sattva) would
have prevented Buddhism incorporating the conceplion in a
system which asserted the misery of empirieal reality as a ground
for seeking reloase. Secondly, to the Saskhya the whole process
is unconscious save through reflection or other contact with spirit ;

| GN. 1506, pp. 48 f; ZDMG. HL 115 Pischel, Buddia,® pp. 65 1T

1 A Samkhya withoul Gupas is very dublons; Keith, 83, p. 23; Oldenberg,
GN. 1917, p, 242, n. 4. .
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this is impossible for a doetrine which denies the implication of a
self in empirieal reality, so that phenomena themselves appear as
psychic no less than materinl.

There is some evidence also that Buddhism developed under
the influence of the carly Samkhya conception of the spirit as
indeed one, but not as intimately concerned with empiric reality.
The doctrine expounded in the sermon on the characteristies of
the not-self implies, as we have seen, the idea of a self as some-
thing utterly remote from experience, and a similar motive is
seen in the sermon of Gayi on the world as enveloped in flames ; !
we seem here at the standpoint of a self which stands apart as a mere
spectator of the misery of psychic existence, and the struggle for
releass takes the form, not of an effort within the eansal series of
the psychie happenings to stay its course of pain, but to realize
the distinction between the self and this psychie complex. This
idea, akin to the Sainkhya recurs quite clearly in the doctrine
which makes the enlightened Buddhist say that nature is not his,
he is not it, it is not his self, in terms which are a precise parallel
of the recognition in the Sarkhya by the spirit of its distinction
from nature which is the source of release from connexion with
it.* The conclusion of borrowing is aided by a verbal similarity—
rare otherwise as between Samkhya and Buddhism ; the conception
of Nirvina without residue of support (wpadhi) is inexplicable,
unless we remember the doctrine of both Vedanta and Sarikhya
by which the spirit appears to belong to the world of becoming
because of Upadhis; the transcendental in some way obtains a
support and becomes transmuted into the empiric reality.

The proof of Samkhya influence is obviously indirect, and not
in itself complete. It is possible to argue that it is enough to
assume influence of the doetrine of the absolute without the
Sarnkhya developments or to assign these developments to early
Buddhism, though neither suggestion is perfectly satisfactory,
But the case for influence is enormously strengthened by the

IMV.i. 6,85 .; i. 21.

* Oldenberg's suggestion (LUAR., p. 819), based on MU, vi. 80, that in this
grﬂh-ﬁi.ﬁlih}’l the spirit itself was regarded os really bound and suffuring

oes not aceord well with the Buddhist evidanes, as e himself indeed admits,
and is in itself improbable, )



EARLY INDIAN THOUGHT 143

consideration that the Yoga shows with Buddhism remarkable
similarities, not merely in doctine 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 doectrine as well as later claim to be the
absolutely essential elements of the process of salvation.

3. Buddhism and Yoga

That Yoga, that discipline, physical and mental, which procures
its adepts magie powers as well as the highest reward of release
or beatification,! is old in India is unquestioned. Itis a develop-
ment and rationalization of the asceticism, Tapas, -which is
seclaimed in the Veda as all powerful, and it stands clearly in
close relation with the metaphysies both of the Upanisads and the
early Samkhya. 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 praetices which
will produce artificially a trance wherein realization of the absolute
may become real. But the end is adaptable; the seeking of trance
is too valuable and attractive to the Indian spirit to fail to be
accommodated to any system of philosophy, and Yoga persists in
close union with Samkhya through the changes of that doctrine.
Its first definite appearance in the Upanisads is, consistently
enough, contemporancous with the emergence of Sarmkhya idens
in the Kafha Upanisad. By the time of early Buddhism the
nsceties had perfected Yoga practices more and more energetically,
and the Buddhists took them over with more than good will,

! Poussin, Bowddhisme, po 361, See Senart, RHE. xlii. 346 1. ; Ollenberg,
LUAE., pp. 257 ff., 319 {f.; Bockh, Buddhiemus, ii. 10 f, 721
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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 texts contemplate frequent use of
trance. But it does not appear in the chain of causation ; ignoranee
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 tranees of Buddhism corres-
pond in general with the four stages of eonscious concentration
(samadhi) of the classical Yoga, ! and, what is important, we have
in the Mahablirata a deseription of the first stage of concentration
which expressly mentions the Buddhist features of initial and
sustained application and of the separation (viveka) of the mind,
doubtless from desire and impurity, for we cannot here read in
the technieal Samkhya-Yoga terminology of distinetion hetween
gpirit and matter. In 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. Alarm Kalama and
Uddaka, two teachers of the Buddha, attained also the realms of
nothingness and peither ideation nor non-ideation ; the Buddha
who could surpass them in this regard elaims to be able to do so
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 tranee,® Thera
is a precise parallel in the Yoga! for the series of four Brahma-
viharas of friendship, sympathy with sorrow, sympathy with

VXS, i 17 ; MBh. xii. 195. 15 ; Hopkina, JAOQS, xxil 357,
XS, 1i, 47,
I MN. i, 164, 4 Y5 L 88 Kern, Ind, Buddh., P 0.
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happiness, and indifference, and the term Brahmavihira is
sufficient to prove Brahmanical, and perhaps Yoga origin. Signifi-
ecant 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 eertainly interesting to
. recognize that the Yoga, at least in its later representatives, is
conseious 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 (retajratara Upanisad ns 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
wus forming ils 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. Tt is
certainly remarkable that the Yoga should use of the nature of
existence the terms ‘impermanent, impure, misery, not-self’, and
the presence of ignoranee ut the head of the chain of causation
can hardly stand apart from the fact that the Yoga with the
Sarikhya makes ignorance the eause of the misery of the con-
nexion of the spirit and matier, and ranks it also as the first of the
five infections or defilements (klepa), a term taken over by Buddhism,
and the ground of the others. It is far more doubtful if we can
aceept the idea that it is from the Yoga that Buddhism borrows
the system of four noble truths; apart from the possibility of a
common borrowing from medieal seience, the Yoga division is

far too late and unimportant in the system to be accepted as the
origin of the Buddhist,'

! The chain of eausation may conceivably be connected with Y8, iv. 11
(RHE. xlii, 259}, The magie power of & Buddhist is akin to Y& 1ii. 27, It
is loss likely that the fonr siages of Armbantship are connectod with the four
degrees of Yogins, Y&, iii. 51, That, in the JThinas, Vitarka and Viedra refor
to cognition of the sensible and super-sensible (Y8, i 44 ) s implansible,
despite Bockh, Buddhime, ii. 40 ; Geiger, PD., p. 82, n. 1,

24 K
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4. The Original Element in Buddhism

The research of origins must not blind us to the essential Mek
that thers was something new in Buddhism, though it must serve
to warn us against too hasty conclusions as to what that new
sloment was. We cannot, it must be admitted, elaim for Buddhism
{he conception of causation as something new ; the Samkhya-Yoga
had clearly mastered this conception, and had developed also the
idea of the world as a process of becoming applicable to what we
regard as psychie happenings; the Yoga slso had reached the
coneeption of all nature as impermanent, misery, subject to
change, not-self. The further development of the idea by Buddhism
was accompanied by the refusal to regard us within the sphere of
legitimate inquiry the nature of what, if anything, lay behind the
world we know. This agnostic element, not in itself original,
leaves the way open to the mystery of Nirvina, which some
aceept as eovering nothingness, while others can treat as some-
thing ineffable, and an idea whose mere existence is enough to
satisfy all desires.

Unquestionably, however, the moral training of the Buddhist
system is marked by superiority to that of the Yoga, however
deeply penetrated it may be by influences of the latter. The
conviction of misery in Buddhism is real ; it demands and receives
serious treatment; both econduct and intuition are requisite for
its removal, and eonduct and intuition alike are aided by the
development of the order in which one suceours ancther by aid
and advice. Whatever the defects of monastic organization, the
root idea was valuable, and even for the liity something was
done, though the Buddha had no sueh faith as would render it
possible to lay down a doctrine applicable to all aspects of life.
In the Yoga, on the other hand, the misery of spirit is after all
an idle misconception ; in truth there is no misery, and spirit is
not bound in matter. Tis philosophy remains, therefore, fur less
real in its influence on life and thought than Buddhism. The
contrast is sufficiently seen in the missionary enterprise of
Buddhism, & conception for which the cold intellectualism of the
Samkhya and Yoga has no place,
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Yet it would be idle to suppose that these merits would have
secured Buddhism its vast suceess and popularity save for the
personality of its founder. e appeared, we must recognize, in
an age when individuality had become recognized, when in India
a8 in other lands powerful personalities were appearing and
attracting respect and creating schools. Did he preach and
practiee 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 incohersnces, the founder of
Buddhism must rank as one of the most commanding personalities
ever produced by the sastern world,



PART II

DEVELOPMENTS IN THE HINAYANA

CHAPTER VIII

THE SCHOOLS OF THE HINAYANA
1. The Traditional Lists

Ouxr knowledge of the schools of Hinayina is hopelessly confused
and unsatisfactory ; it depends on accounts handed down in late
authorities, whose sources of information are unknown to us, and
who in all likelihood represent aceounts given by one or other of
the schools, and representing therefore, its own opinion of the
course of events rather than historical fact. The Ceylonese version
as presented in the Dipaeaisa, in the trustworthiness of whose
sources we have every reason to put little faith, treats the Pali
Canon as accepted in Ceylon by the Vibhajyavadin school of the
Mahfvihira as representing the true doetrine of the Theras or
elders, and the actual teaching of the Buddha. Now even in
Ceylon the Vibhajyavadins were far from holding undisputed
sway ; when Fa-Hian visited the island at the close of the fourth
century A.p. the Mahfgisaka school was flourishing, and would
certainly have denied out and out the elaim of the Vibhajyavadins.

The version of Buddhaghosa and the Dipavaiisa differing in detail
even from the Mahdemisa,' which is largely based on the same
materials, places the first schism at the time of the Council
of Vaigaly, when, as a sequel to the condemnation of the Vajjiput-
takas, the Mahasafighikas broke away; from this schismatie
sehool are two others, the Gokulikas and the Ekabboharikas ; the

'KV, comm., pp. & 1. ; DV, v. 39 . ; of. Mahabodhivaiea (ed. 18917, pp. 96 .

DV, has Mahfsanigitikas and Bahussutakas, seo Minayoff, Recherches, oh. viii
and ix; Korn, Ind. Buddh., pp. 111 fl.; Rhys Davids, TRAS. 1881, pp. 409 1.
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former of these two gave rise to the Paiifiattivadins and Bahulikns
and later to the Cetiyavadins, apparently all these schools coming
into being in the second century after the Parinirvina, In the
same century there arose in the Theravida the schools of the
Mahifsasakas and the Vajjiputtakas, the latter giving rise to four
branches, Dhammuttariyas, Bhadrayanikas, Channagarikas, and
Sammitiyas. From the Mahifisisakas there arose the Sabbatthi-
vidins and the Dhammaguttikas. The former school was prolifie ;
it gave birth to the Kassapikas, and these in their turn gave rise
to the Safikantikas, from whom divided off the Suttavadins. Thus,
with the six Mahasafighika schools and the original Theravida,
there is a total of eighteen. But the acéount of Buddhaghosa adds
six further schools, the Rajagirikas, Hemavatikas, Siddhatthas,
Pubbaseliyas, Aparaseliyas, and Vajiriyas. The Mahasanghikas'
however, naturally did not accept the view which made the
Vibhajyavadins the true representatives of the Theravada; they
themselves represented the Aciryavada, suggestinga learned origin
for their tenets, and they claimed that the true division was three-
fold, Sthavira, Mahasanghiks, and Vibhajyavadin, The Sthaviras
they subdivided into the Sarvastivallins and the Vatsiputrtyas,
omitting the Mahrgisakas as a link between the Sthaviras and the
Sarvastividins. The primacy of the Vibhajyavadins is also
challenged in traditions from the north; the Sarvastividins are
credited with holding that the Mnla-Sarvastivadins were more
primitive than the Vibhajyavadin, though they reckon the monks
of the Mahavibara, but also those of the Abhayagiri and Jetavana
monasteries in Ceylon, us Sthaviras.!

A northern view given by Vasumitra * accepts the first schism
ns that of the Mahasafighikas, who gave rise in the second century
after the Parinirvina to the Ekavyavaharikas, the Lokottaravading,
and Kukkulikas or Kukkutikas, and later to the Bahugrutiyas, In
the next eentury there arose from it the Prajiiaptivadins, the

' Tarnitha, Buddhisnics, p. 271. Poussin (Bouddhisme, Biudes, p. 84) finds
the Mohigisakas in the Maliavilifira, but not plausilly.

* ThrnnAthna, p. 272,

? Bamayabkedaparacanacakra (bafore a. p, 657} ; Wasasiliolf, Bouddhinne, PP
237 M. Five points raised by Mahfideva are made the origin of the trouble ;
Sthaviras, Nigas, Pricyas and Bahngrutiyas all take part in it.
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Caitikas or Caityagailas the Aparagailas and the Uttaragailas, The
Sthaviravida, on the other hand, in the third and fourth centuries
divided into two main branches, each with further schools
developing from it; the first was the Haimavatas, with the
Dharmaguptikas, Mahigpasakas, Kacyapiyas, Safikriintikas or Sau-
trantikas ; the second the Sarvastivadins, also ealled Hetuvadins or
Vibhajyavadins, with the Vatstputriyas and their four sub-divisions
of Dharmottartyas, Bhadriyaniyas, SBammatiyas or Sammittyas,
and Sannigarikas. With this account there agrees fairly well that
of Bhavya,' preserved in a Tibetan version; the Kukkulikas
disappear from the Mahasanghika list, and the Channagarikas from
that of the Sthaviravada, but in the latter the Mahtcisakas reappear,
and the Hetuvidyas and the Vaibadyavadins—a very bad version
of Vibhajjuvadin in Pali, appear as distinet, thus bringing up the
number to the orthodox eighteen; in Vasumitra apparently it is
intended to treat Hetu- and Vibhajya-vadins as one school. All
these schools, we are led to believe, were Indian in origin ; the
Muhdrvasisa, which confuses the issue considerably, adds that two
more schools, the Dhammarucis and Sagaliyas, arose in Ceylon.?
Our best source for knowledge of these sects or schools is the
Kathavatthu of the Abhidharma Pifaka, for there is much that is
unintelligible in the aceounts preserved in Chinese and in modern
Tibetan accounts, such as the reports of Vasumitra, Bhavya, or
Thranitha. But we are faced with the fundamental and insuper-
able difficulty that the text itself disdains to mention the names of
the sects holding views which it refutes or discusses” and we are
therefore dependent on the account of Buddhaghosa, whose interest
in the ideas may be creditable, but who is obviously a very poor
suthority on the point of what schools actually held the variant
“views. If we can trust his use of the present tense as indiealing
the actual existence of schools in his day we find only eight as

! Rockhill, Lifo of the Buddha, pp. 181 £; NikiyabhedarithuTgaowtlhping,
® Walleser (Der dltere Fedanta, pp. 11 £] suggests that Mahifisaka denotes an
Anidhra school (of. Mahisamandala; JRAS. 1910, pp. 426 T, ; 1911, PP B16 1)
ﬂzu':e namo was misanderstood s certainly wqunjjipultnIta in the render-
fltsl®,
® All the statements as to sehools referred to in the KV, are derived from
the comm. and are proved only for the fifth ecntury A. b,
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then active, say in the middle of the fifth century a. p., the Sammi-
tiyas, the Sabbatthivadins, Andhakas, Gokulikas, Bhadrayainikas,
Uttaripathakas and Vetulyikas, 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-Hinn and Hiven-Tsang (Yuan-Chwang) who ussert the existence
in northern India of the Mahasinghikas, while there were
Mahigasakas in Ceylon,

The materials are wholly inadequate to attain an intelligible
view of the true connexions of the schools, their tenets, or the
date of their appearance, The Vajjiputtakas, Vajjiputtiyas, or
Vatsiputriyas, 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 Mahasafighikas ; the northern accounts
forget this fact, or reject it, and make them an offshoot of the
main school rather than of the Mahasanghikas; 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 doetrine that the world is a fiery mass
of misery (kwklula),! but they may have really been a local school.
The Audhakas, in the view of Buddhaghosa, are divided into the
Pubba- and Apara-seliyns, who seem to derive their name from
two cliffs facing each other in the region about Kafieipura and
Amaravatt on the south-east const in the Andhra eountry. The
parallelism between the Caityikas, Uttara- and Avara-gailas as
offshoots of the Mahasafighika in the account of Bhavya with the
Caitikas, Uttarn- and Apara-cailas in that of Vasumitra has
suggested that there is a real connexion between the Andhaka
schools and the Celiyavadin;® now there is evidence both in
Sanskrit texts and late Tibetan tradition that the Caitika
school was founded by a certain Mahfideva, who is credited
with five heretical doctrines to decide which a council was held,
apparently u confusion with the alleged Couneil to settle the ten
points of the Vajjiputtakas. But Buddhaghosa had evidently no

TREY, ii. & where optimism is defended as orthodox.,
* Pouasin, JRAS. 1010, pp. 418 7 ; Poinfs of Confroversy, p. xliil (corrected from
p.oxxxvi); e K. i 1%
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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 satfsfactory ; 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 Parinirviina 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 Milindapaiita ; it is impossible
to guestion 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 fountsin of tradition in
Kashmir rather than from Magadhn that the Council of Asoka
derived itsdoctrines, and that the Abhidharma literatureis a product
of Kashmir. But this contention can havdly be taken seriously,
when we reflect not merely on the dubiety of the Council, but also
on the fact that the argument is based on what is now notoriously
wrong, the identity of the Abhidhamma Pifaka of the Pali Canon
with the Abhidharma of the Sarvastividins, which is connected in
some meagure with Kashmir. But we have in the Milindapaiiha a
very significant fact, which shows us that the Vibhajyavadins ean-
not claim full credence for their assertions of their own antiguity.
The Parivara appendix of the Vinaya Pitaka is certainly a late
work ; it was rejected both by the Dhammarucis of Ablayagiri
and also evidently was ignored by the Milindapaiha.

2. The Vibhajyavadins

The origin of the Vibhajyavadins must remain obscure, though
doubtless early. The exact foree of the title is uncertain. But in
the Canon it appears that to be an answerer in detail (vibhajjavadin)
was one of the four rational ways of answering an inquiry, You
might meet it by (1) a general proposition : (2) & number of par-
ticular propositions replying in detail i (8) a counter question ; or
(4) by waiving aside an unintelligible or irrelevant question, It

! Walleser, PGAB., pp. 145 1,
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has been contended, therefore, that, when established generaliza-
tions were being arraigned by critieism or when in the Asokan age
errors springing from uneritical interpretation of doetrine 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 ss declining to make the general
ussertion anxiously awaited by his interlocutor and replying
instead : ‘ Herein I am a partioularizer ; T am no generalizer’, and
in the comment on the Katthavatthu Buddhaghosa aseribes 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 Abkidhdrmakoga, where the name is
traced to the fact that the school answer the old question: ‘Does
all exist ? ' with a distinetion ; 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 Pifaka,
as we have it in the Pali Canon, is the definite work of this school,
» systemalic scholasticism based on the Suttas, hut neverthe-
less often advancing in detail beyond them. The date of the
Abhidharma and its redsction in its present shape are alike
unknown to us, but we may reasomably believe 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 earlior work in a dialect
more closely vernacular,

3. Sarvastividing, Vaibhasikas, und Sawérintikas

Opposed to the Vibhajyaviidins were the Sarvastividins, asserters
of the reality of all things, and among them also we find a set of
Abhidhirmikas, who developed a philosophical literature of their

LAN. i 197 ; Mil, p. 445; Poinis of Confroversy, ppoxlf. KV.v. 8, distine-
tion between popular and philosophieal truth ; xix. 2, application of ides of the
void erroneously ; xi. b, misinterpretation of term Kappa, age,

* Poussin, AK., p. ¥, following AK. v.25. As known to us the school is of
Cuylon, but doubtless derived from the mainland, Later it dominated Burma
and Sinm ; see Eliot, Hinduism and Buddhiim, el xxxvi. ff,
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own, while the school possessed a Vinaya and a Sutta collection
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 Jidnaprasthina of KatySyanTputra—
variously dated at three hundred or five hundred years after
the Parinirvina—and its six ‘feet (pada), Dharmaskandha by
Cariputra; Dhatukaya by Parna; Prajiapticastra by Maudgalyi-
yana ; Vijianakaya by Devaksema ; Smhgifiparydya by Cariputra ;
and Prakarapapdada by Vasumitea ; though it has disappeared in its
Sanskrit formsave for odd fragments, it is preserved in a Chinese
rendering.! Chinese records show how that the Jianaprasthina
was brought by Safghadeva and Dharmapriya from Kashmir
(a.m, 888) possibly in s Pali-like dialeet, while Hiuen Tsang
{ao.p. 657) used a Sanskrit version. Bome of the Sarvistividins
clung to these texts as their sole authorily; Dharmatrita,
Ghosaka, Vasumitra, and Buddhadeva ave all criticized by
the Vaibhasikas of Kashmir and Buddhadeva is apparently
the teacher mentioned in a Mathurd inseription (perhaps 50 b, o.—
A-1 10),  Dharmatrita is teaditionally, but apparently in
error, placed much later, being a pupil of Aryadeva the Maha-
yanist (perhaps A.p. 200), and Vasumitrs is assigned to the
time of & son of Kaniska (a.p. 100).2 These data are insufficient
to help us to any wery definite idea us to the date of the
Jitinaprasthanag and its supplements ; no faith can be placed on
the alleged authors, the titles being manifestly intended to convey
the impression of extreme antiquity. But it is clear that the
Abhidharma must go back to at least a éentury nc. It is im-
possible to prove whether it preceded, as is at least possible, or
was contemporary with, or subsequent to, the compilation of the
Abhidhamma Pitaka,

! The Froffdplipisira exists in the Tibotan and isanalysed by Poussin in part
ds an appendix to his ed. of Abbidbarmalkega, 111, pp. 205 . The AKV. has
Devagarman and, for the Sasgitiperwiyn, MabAkausthila ; Tiranitha, Buddiiom-
i, pp. 56, 206 ; Takakusu, JPTS, 1M4-05, pp. 67 T; for the latler toxt, of,
DX. no, 88; SBEB. iv. 200 ; above, ch. i. § 1.

# Dharmatrita, nothor of the Udinavarga and Seviguktabhidiarmakrdayapiatra,
was unele of Vasumitra, and his work must have been used by Asvaghosa ;
thus he probably lived under Kaniska ; Lavi, JA, 1912, ii. 916 ff. Seo Lilders,
SBA. 1014, pp. 101 /.
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Under Kaniska who presented n casket with Buddha's
relies 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 Vaibhasikas, and although we hear of Vaibhasikas
of the outer country, the west, and the northern borders.

To the Vaibhasikas and the Sarvastividins there developed
opposition in the school of the Bautrintikas, 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 Buttas, a doetrine obviously fairly in ascord with the
cssentinl faets. Therefore they ndhered determinedly to the Sutras
alone, although they accepted the Sarvastividin 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
Abhidharmakoga, 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 Vaibhasikn 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 Bhasya therefore
criticizes freely the views of the Vaibhasika, a fact which brought
upon him replies from orthodox Vaibhisikas, The date of Vasn-
bandhu, thevefore, becomes of special interest to us; the period
A, 420-500 suggested by Takakusu® on the strength of Chinese
evidence may probably be 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 Fibhdsd and Makdeidisd, in
which Kaniska seems referred Lo as in the past; Watters, Tuan Chcang, i. 274
if; Takankosu, JTRAS: 1905, p. 416 ; JPTS. 190406, p, 123, Tho ¥Yinaya of the
Miala-SarvRstividin is familiar with the north-west, and alludes to Kaniska ;
T'oung Pas, 1907, p. 1163 JA, 1014, i, 402; soo JRAS, 1008, p. 1038 for
casket ; on Agvaghosa's share, sese JRAS, 1005, p, 52,

3 BEFEO, 1904, p, 87; Péri, ibid, 1011, pp, 859 T; Poussin, AK,, pp. vili. f. ;
SC. Vidyabhisans, JASB. 1905, p. 297; Smith, Early Hist. of Indiad, pp. 398
84; Whatters, Yuan Chicang, i 210, 855-0; Winternilz, Ind. Lit, ii. 256 ;
Lavi, MSA. L 1 1
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which brings him into contact with a son of Candragupta. This
is, of course, on the assumption that the Vasubandhu of the
Abhidharmakoga is the brother of Asafiga, of the Yogheira school ;
it is just possible to read observations of Yacomitra in his comment
on the Koga to mean that the author refers to this Vasubandhu,
and he was therefore later, but this suggestion is on the whole
implausible. The merits of the work are obvious, and the fact of
its only partial preservation in Sanskrit has hampered greatly
Buddhist studies, It covers the whole field of ontology, pyscho-
logy, cosmology, the doctrine of salvation and of the saints, and
u vast proportion of its matter is common to all Buddhist belief.
Henee it formed the text-book of Buddhists generally after
Vasubandhu's death, whether they followed the Hinayana or the
Mahayina, while it contains incidentally mueh evidence on the
eatly Sanskrit Canon. It formed itself the subject of comment by
Vasumitra and Gunamati, and later by Yagomitra whose comment
is preserved to us in Sanskrit.!

4. Precursors of the Muhayina

Different as these schools are in view and outlook, they all are
classed as within the Hinayana, and therefore as distinct from the
Mahayinn The suggestion, however, has been made that the
apparent distinetness is illusory and that Buddhaghosa's list at
least includes seets which would by us be elassed as Mahayanist,
Insupport of this view it is pointed out * that the Chinese pilgrims
recognize along with Mahasanghikas, Mahicisakas, Sarvistivadins,
Sammitiyns, Sthaviras, Lokottaravadins, the Purva- and Apara-
¢aila Viharas, the Mahayanists and Hinayanists so that Buddha-
ghosa who wrote half a century after Fa-Hian (a.p. 400) eould
hardly fail to take account of schools of the Mahayina. This
nbstract argument is aided by the suggestion that a Mahgyanist
school is to be detected in the Vetulyakas who are represented as

! Book III is wd. and trs. Poussin, Yacomitrs is Sautrintika in view.
Kuméralabdha, teacher of Crilibha, foundod the school, and traditionally he
1% & contem porary of Nighrjunn (e o b, 200) ; Kern, Ind. Buddh,, pp. 122, 127;
the date, however, is clenrly uncertain; of, BEFED, 1011, pp. 359, 275

Waltors, Fuan Chirang, i, 286 ; Eliot, Hindwion and Buddhism, . 80, n. 4, 92,
¥ Polnts of Confrocersy, Pp- xlv, 1
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docetists, and described aecording to some manusoripts as teachers
of the great emptiness (mahdswitiiatdvading), while an effort has
been made to compare the description of the MahAyina Sotras as
Vaipulyas with their name,! The Uttaripathakas, a vague title,
‘portherners’ must have included Mahfiylnists, since they
patronized the doetrine of ‘suchness’ (fathiata) in the sense of the
existence of something unconditioned, while the Mahasanghikas
held views in some respects intermediate between the Mahf- and
the Hina-yina. 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 Uttaripathaka doetrine of ‘suchness’
assumed anything like the remarkable shape which it has in the
Mahdyana.®

The Mahnsanghikas, again, though doubtless in doctrine form-
ing n bridge to Mahfyana ideas were clearly distinet from the
Mahfyana, To them belonged the Lokottaravadins, of whom we
have a revised and altered relic in the shape of the Mahdvastw,”
which purports to be the Vinaya of the Lokottaravidins, of the
Aryamahnsafighikas; both schools are mentioned by the Chinese
pilgrims, and their importance was clearly great, but the Mahdvasiu
as preserved is decidedly late, since it refers infer alia to Chinese
and Hunnish writing and to Greek astrology.

The Sammitiyas have been even less fortunate, though a Castra
was translated into Chinese between a.p. 350 and 481. They
were, it is clear, closely connected with the Vatsiputriyas, with
whom the Abhidharmakogavyikhya actually identifies them.*

The appearance of the Mahfiyina in its developed forms as
distinetive schools, Madhyamaka and Vijianavida, did not mean
the absorption of the Hinayana schools, which persisted side by
side with them in varying strength, the Sarvastividins and their

1 SRR XLIX. ii 188 {; 102 [; Kern, Vaitulya, Velulle, Feulyela (Amstordam,
1907) ; Poussin, JRAS. 1907, pp. 482 £, on tha strength of a blunder in a

: ar fragment of the Saddharmapusdarika when Vaitulya replaces Vaipulya.

* Bolow, ch. xil. § 1.  _ ®ed. Senart, Paris, 1552-97.

* In TRD., p. 48 they as Aryasamitiya appear as Vaibhisikas, and believers
in a person (pudgala’l,  This is untrustworthy, ns regards the identifieation.

The name may be Sammitiyas or Simmitiyas, and the meaning is uneertain.
In MKV, (p. 148, n, 1} it stamds for the Hinayana,
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subdivisions heing predominant in Northern India; in the second
century A.p. we find the Caitikas at Amariivatr, the Mahasafighikas
at Karli, and the Bhadrayaniyas at Nasik, The eighteen sects are
mentioned by King Guhasena of Valabht (a. p, 559), and are known
to the Chiness pilgrims, but Hiuen-Tsang obtained seriptures only
of the seven, Sthaviras, Mahasafighikas, Mahtcisakas, Sammittyas,
Kigyaptyas, Dharmaguptas, and Sarvistivadins and knows the
Lokottaravidins, while I-Tsing groups the eighteen under the
four heads of MahasAfighikas, Sthaviras, Sammitiyas, and Maola-
Sarvistividins. But there were other lines of division, based on
the distinetion of Vinaya, Sotra and Abhidharma, and probably
these may have been more important than the school divisions
proper.

While the relations of the schools among themselves were
eomplex and varied, their relation to the Mahayina was obviously
equally complicated ; there was nothing to prevent the combination
of Mabayana and Hrnayfina views ; Fa-Hian resided at Pataliputra
in & Mahayanist monastery, but found there the Vinaya of the
Mahasafighikas and the Sarvastivadins; in Hiuven-Tsang’s
enumeration of some 183,000 monks, 52,000 only were Mahnyana
out and out, 16,000 Hinayana, and 54,500 lived in monasteries
where both faiths were studied, and he reckons some at least of
the Sthaviras of Ceylon as Mahiiyinists, a term which in I-Tsing
covers nll who read the Mahayina texts and worship Bodhisattvas,
Neither he nor I-Tsing seems to be hostile to the Hinayiina, hut
to regard it as merely an inferior stage of knowledge and practice :
Hiven-Tsang is credited with converting Harsa (a.p. 606-48)—
a very eclectic king—to Mahayana from Hmayana beliefs. 1-Tsing
apparently accepted as all valid the Vinaya of the Mnla— Sarvasti-
vidins ; the Madhyamaka and Yogacira or Vijiiinavida systems,
regarded ns rather complementary than opposed; and the
Mahiyana religious and ethical precepts. Eeleeticism was doubt-
less encouraged by the existence of such institutions as the great
University of Nalanda in Magadha, not far from Gayi, which
appears to have come into prominence after the time of Fa-Hian ;
the district of Valabhy, on the other hand, was the stronghold of
the Sammitiyas who, if we are to judge from Hiuven-Tsang's
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numbers, were at his date the strongest sect, though this was not
the case in that of I-Tsing who assigns pre-eminence to the Maola-
Sarvastivading, a term which we may interpret as denoting the
Sarvastividin school proper as opposed to its Vaibhasika and
Sautrintika developments.!

1 Seo Kern, Ind. Budih., pp. 128 ff; Rhys Davids, JRAS. 1591, pp. 409 @f;
1892, pp. 1 f; Eliot, Hinduism and Buddhism, ch, xxiii; Poussin, Bouddhisme
{1808} h. ii. Buddbaghosa, tho great commentator on the Canon, and author

of the Visuddhimagga, (e, o, b, 450-500) studied first at Gayi and may have been
influenced by the Mahiyina ; Walleser, PEAB., pp. 116 f; TRAS, 1904, p. 371



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 Survastivadins, whose
name is derived from their assertion : * Everything exists'.! The
whole of reality is comprehended under a division into sevanty-
five kinds of existence or Dharmas, of which three alone are
uncompounded (asmirskrta), neither being produced nor dissolving,
These are the sther (#kapa),® the essence of which is freedom from
obstruction, and which therefore is regarded as a permanent
omnipresent material substance ; in other words it may be treated
as space regarded as absolutely real. The second form of
uncompounded existence, unplanned destruction lapratisaiildyi-
nirodha), is of relatively slight importance ; it is merely in one
view the non-perception of objects owing to the absence of the
necessary conditions as when in attending to one thing others
are left unnoticed, or rather it denotes the essential character of
things as ever perishing without eause. The third, deliberata
destruction ( pratisarikhyd-nirodha), is final deliverance from
bondage which endures for ever, and which is attained by follow-
ing the eightfold path as laid down in the Canon.

1 CL EV. 1. 6, 7. An olaborate acoount of the school, based on the
Abkidharmakoga, Makivibhigipdnira, ko., isgiven by Y, Sogen, Systoms of Budahistic
Thought,  Atomism ia found in Dharmottara’s Abdidharmahrdayapdsira, but the
date in dubions ; it s not found in the Jinaprasthina but in the Moleivili da ;
Ui, VE., p. 26 f. Both Vaibhasikas and Santrntikas have it; 888, IV, il 4:
iv.d, 18 £; the Madhyamnka rejects it IV, i, 4; sen AKR., pp. 111 f: Ui,
Ll;..,ﬂpp.-lrﬂ f; Vasubandhu, itid, pp. 72 1; Wassilief, Bouddhisme, pp. 270 1,

® Or space ; see § 2: and on the three non-componnds § 7; MEV., p. 176;
Altwem Kevm, p. 111,



THE DOCTRINE OF REALITY 161

The rest of existence is made up of eleven material compounds ;
one compound, mind ; forly:six mental compounds ; and fourtesn
non-mental compounds. The essential character of malter is its
power of ohstruction to the organs of sense, o fact which eontrasts
it absolutely with the ether., The unit of matter is the atom
{ paraminu), which is composite, as it vests on o 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 funetion, and therefore may be compared to a foeus ot
energy. Seven of these units, elustered around one ns the centre,
ereate the visible atom (apu) 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 materisl 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, &e. As real, the cause never actually
perishes ; what happens is o’ 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
eausation but of a special kind since it may be said to be
simultanecus, in lieu of subsequent. This raises a difficulty as
suggesting the Vijiinnavada theory that there is no real externality
in things, but a mistaken and illusory attribution of externality
to that which is internal, as ean 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 conseiousness, to which in point of fact we do not
in everyday life attend at all as such, The idealist admission
that things appear as if external undermines their whole position,
for the concepiion of externality ecould not rise without real

1899 L
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ground. There is no real difficulty as to simultaneily between the
.objeet and the perception of it; we do not, as the objection to this
possibility seems to imply, first know the object and then know
the perception, but the object by contaet with the sense organ
impresses its form on the cognition, and then from the form we
gonclude by inferemce the existonce of an external ohject which
eauses it, just as we infer nourishment from a thriving appearance,
nationality from language, and love from emotion. The object
moulds our knowledge without ceasing to be itself. Cognition
cannot explain our ohjects; in itself it is the same and there
would be no differentintion 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
eonscious subject (@laya-vifiidna) in whom individual cognitions
( pravriti-vijiiana), caused by external things, appear from time
to time.

The Vaibhasikas, though realists, object to this doctrine of the
Bautrantikas—indeed a faneiful etymology gives them their name
because of their habit of styling the doectrine of inferability * con-
tradictory chatter (viruddha bhaga)'. 1f knowledge is thus reduced
to inferability, then there is no object of perception, and, this
heing so, there is no basis for the observation of the invariable
concomitanee, which is the essential ground of inference, and we
ghall have a complete contradiction with all sclual experience.
Enowledge, in fact, is of two kinds; perception as indeterminate,
that is free from the operation of imagination, which is authori-
tative, and determinate perception which is worked up by
imagination and so is not directly authoritative, although what is
inferred serves as a basis for aetion and common aecceptanee;
we can verify by action the truth of inferences, and we can
accept statements on authority as resting ultimately on per-
ception.!

18DS., pp. 14 . ; of. TRD., pp. 40 £, 47; 888, IV.§ii. 1 M. ; iv. 1; below, ch,
xviii, §§ 2, 3. The Vaibhisikas appearto be oredited {Wassilieff, Bosddhisme,
pp. 280, 252) with the Malhsafighika view (KV. xviii, 9) that the eye soes

colour and so on, not eanseiousness based on thoe eye ; ef. MEV., p, 588 Asl.,
p. 400 ; Sumafig. §. 183; TDC,, p. 22, n. 1. The Santrintikas are credited
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2. The Nature of Time and Space

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 Maitriyani Upanizad is merely a time before the
actual normal time, and in the Afharvaveda and the Maldbhirata,
where time appears in the light of a creator, we have nothing
seriously philosophieal. 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 Mahiblirate of nny
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 left the issue severely alone; the eternity
or other condition of the world is expressly ineluded among the
indeterminates.'

The Milindapaiiha * shows us a clear advance of interest in the
question of time. Milinda questions Nagasena in detail on this
poink, 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 are dispositions (sadilhdra),
which are past in the sense of having ceased to be, or having been
dissolved, or altogether changed ; to them time is not. 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 the nature of the parception of an olject. (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 varlegated
colour s such ; (3) all aspeets of the object are presented in thought, but it
synthesizes thom in one view, o g the different colours are made one;
Wassilioff, Bouddhisme, pp, 275 .

! Walleser, PGAB., pp. 128 & ; Schrader, LMber den Stond dev ind. Pidl, ppe
19 f.; AV, xix. 53, 64; MBh, xii. 227, 29,

Tpp. B0 ML Cf KY, i. 8 doctrine of Kassapikas

L2
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are beings who when dead will be reborn, there is time ; when
there are beings who when dead will not be reborn, there is no
time : and, when beings have been altogether set free by the
attainment of Nirvina and bodily death, there time is essentially
not.. The king inquires also as to the root of past, present, and
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 eonnexion with time. Further, it is made clear that
thers is no possibility of finding a beginning to time, or ultimate
point in the past; the position is made elear by the analogy of
the sead, fruit, seed ; egg, hen, egg; and the circle of eye, colours,
sight, contact, feeling, longing, action, and, as the outcome of
aetion, an eye in a future birth. Finally, the sage insists as
aguinst the suggestion of the king that there may be discontinnity
between the present and the past and the future that there is
constant continuity. That which has not been becomes, that
which has begun to become vanishes away ; past, that is to say,
passes over to the present, and the present passes over to the future.

Prof. Walleser has deduced from these passages the conclusion
that, while the existence of transcendent time is not denied, it is
made clear that time is reduced to the momentary present, and
that time is an ideal phenmomenon, a result which follows
necessarily from the reduction of time to the momentary present ;
past and future time, if not real, must either be absolutely nothing
or phenomenal, and the latter decision is the natural one to adopt
to aecord with the fuets. These conclusions, however, seem
rather to over-estimate the degree of philosophical competence of
the eomposer of the Milindapaitha. There is, it must be added,
" no clear or probable understanding in the text of a true momentary
present ; indeed the true version rather emphasizes the continuity
of time ; the idea that the present is sharply cut off from the past
and future, which appeals to the king, is rebuked by Nnagasena,
A distinction between phenomenal and transcendental time is not



THE DOCTRINE OF REALITY 165

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 Milindapaiha appear in a varied form in the
Abkidkarmakopa,! The Sarvistivadins 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. Dharmatrita 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 Samkhys 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 & 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 refains its present aspect without com-
pletely losing its past and future aspeets, a view which the
Vaibhasikas very sensibly reject on the ground that it simply
destroys distinetions of time, since all the aspects are to coexist,
Buddhadeva adopts the view that, just as a woman can hbe
regarded us mother, wife, or daughter, so the same entity may be
described as present, future, or past in accordance with its velation
to the preceding or succeeding moment; this view also the
Vaibhifisikas rveject on the ground that it treats all three times as
found together in one.

1 OLL Poussing, TDO., pp. 57 L; AK. v. 24 IL ; Steherbalskol in Dasgupls,
Dol Pl &, 116 £, For Samkbya views, seo 88, 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 dependent
on difference in efficiency; when an entity has performed its
funetion 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
nll three cases there is real existence ; this is obvious as regavds
present and future, and ean be proved as regards the past by the
considerations that, if the past were not real, i. e. did not exercise
efficiency—this being the erucial 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 Sautrintika on
the decidedly legitimate ground that all forms of this view really
involve belief in the existence of a permanent substance persisting
throughout time, the time distinections appearing in it If, it is
pointed out, the past exercises efficiency at present, it elemly
eannot be distinguished from the present, an objection which no
attempt to distinguish between efficiencies will enable us to
remove, Secondly, we ean s experience shows know non-exist-
ing entities just as well as we can know existing entities ; now
non-existing entities have er hypothesi no efficiency, so that it is
not necessary that the past should have efficiency to be known.
Again, if a distinction is drawn between an efficiency and an
entity, there is immediately raised the insoluble problem why the
efficiency started at any particular time and stopped at another,
The true doclrine is that there is no distinction between the
entity, lhe efficiency, and the lime of its appearance ;! entities
appear from non-existence ;2 they exist for a moment ; then they
cense to exist. Their existence activity and sction are all one.
This harmonizes with the fact that, when we remember a thing
as the past we do not and cannot know it as existing in the past ;
we know it in the same way as we knew it when it was present ;

1 CL theverse in BOAP, ix. 6; TV,, p. 170 ; Bhdmas, p. 861 ; Dpadepasdhand,
. ﬂﬂﬂl;‘ Vedinfolalpatern, p. 278; anil seo Cufikara, BS. i, 2,20 : Poussin, JA.
1003, §i. 377 : Kpanikah sarvosasolied ; adhiniein kutah krigd ¢ bhtic [T
Lrigd saiva kivakas saiva cocyale,

£ of. Vicaspati on SK, 9. Past and futare thno aro mere names, TRD., .
40; MEV., p. 380; all are mere void ; MK, xix; Ui, VP, p. 46, So as
regands space § ibid., pp. 46 1.
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similarly it is not true, ns on the Vaibhasikn theory, that our past
passions exercise causal efficieney upon us; in point of fact they
have left residues impressed which become the antecedents of the
passion of the present,

The Vaibhasikas in their doetrine of ime made a distinet change
on the canonical simplicity, which recognizes merely origin and
passing away ' or the three stages of coming into being, decay,
and annihilation ; * it interpolates the moment of existence (sfhiti),
which, it asserts, was suppressed by the Buddha becauss of the
danger which it involved to the doctrine of impermanence, but
which is implicitly included in the last stage (sthityanyathdtva).
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 ils impermanent manifesta-
tions in life, The ides 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 Kathdvatthu* we find an elaborate, but as usual not var:,r
profitable, refutation of the Sarviistividin 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 aro refuted effectively enough by other passages, without
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

I Dofended in KY. ii. 7 which donies duration of consciousness. That the
Buddha necepted some durntion is possible; ef. MEY., p. 258, n. 1, ME. vii.
diseusses origination (wipdda), existence (sthifi) and destroction (Bhaiga).

t Defended in EV. xxil. 8 agninst the momentary doctrine of Pubbn-and
Apara-seliyas. Continuity sppoars also in xv, 3, Seo AN, i.162; KV. i, p.
61 ; Compendiem, pp. 26 £, 125; the attempt to etplni'h it away in Points 0l
Discourse, pp- 874 1 s absard. Seo MKY., pp. 145, 4B £, BSB. L xvil 16 (the
charactors apply to each moment ; to the series, acc. a'kl{ Momentariness
is true of conscluusness, however; KV, il 7; x. 1 rn.guinnt the Andhakns).
The Vaibhiisikas (aoe. to Wassiliel, Bmdrl.hiumu. p- 277) divide things as cternal
and non-eternal, and aseribe all compounds to the latter eatogory, but do
nik make them momentary. The Enulrﬁnl:ku reduce all to a series of
mments of cumhlg to be,

¥ The four are given in TRIN, p. 46 as gili; sfhald, jard, cindga.  CF DS, § 586,

110N
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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 inevilably
to be, as distinet from that which is only contingent. The fact
is extremely interesting and raises an obvious difficulty in the
fance of the doetrine which is attributed elsewhers to the Vibha-
jyavidins' and which certainly appears in the Milindapaiiha ;
that text certainly admits the existence of past potentialities of
future action, though it denies the existence of the future and the
past that has performed its activity. We have in fact in this
point a suggestion that the Kathavaithu as we have it cannot be
regarded as representing always Vibhajyavadin views, and with
this coneurs the obvious eonsideration that in not a fow énses the
argument is very obvicusly much the better in the case of the
epponent than of the Vibhajyavadin, and, for example in the case
of the discussion of time itself, we find in the work two distinet
doetrines, The true momentariness of all eonsciousness is on
the one hand asserled, while on the other hand it is denounced as
a heresy to hold that all existence is to be reduced to conscious
moments, the case of the elements, trees, &e., being adduced against
such an idea, and stress is laid on the faect that the Canon assumes
the more or less permanent existence of external sense matter, of
the sense organs as material, and objects to any attempt to
identify cither with actual consciousness.® We may derive from
these views the conception that for the Kathavatthu conseionsness
was momentary—this is asserted even of the consciousness of
n god—but that material things had some endurance, though
they were not permanent, and this view is in accord with the
relative permanence of body admitted in the Canon. But the
Kathavatthu certainly does not make explicit the doctrine.

Of space we have in the Milindapaiiha® two interesting notes,
In the first place it is classified with Nirvina as being uncaused
by any of the three causes, action, seed-cause, or season-cause;
apparently also, like Nirvina, it is to be deemed unproduced, out

' AK. v. 25 * KV, ii.7; xxil. 8; MN. i, 100, '

opp. 271, 988; DS, § 638: KV. vi. 4, 6, 7. That space i= a menial
constinetion without objective renlity (Foinds of Controrersyy p, 304) is eloarly

not meant ; it is real and perceived by mind ; so ADS, vi. 6. 4, conlradieting
the assertion in Conpenddinm, p. 16, 1t is & mere namo ace. TRD., p, 46,
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of time, and impereeptible by any sense organ, except the mind.
In the second passags, also late, it is described 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 eertainly a more philosophic view than is
found in the Dhammasafigani of the Ablidhamma Pitaka where it
is classified as o material derivative. The eontrast between this
view and that of the Sautrintikas which treats ether or space ns
unconditioned and therefore on a parallel with Nirvipa itself is
explained by the diseussions in the Kafhiratthu. To the identity
of the infinity of space, attained in meditation, with Nirvana, it
is objected that there is birth and death in that sphere, but not
in Nirvapa. The more general view, of the Uttaripathakas and
Mahinsiisakas, that space is unconditioned, is met in a similar
way ; if so, it must be Nirvins, since two unconditioned things
must be identieal ; again, when a well is dug, there is ereation
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 wilth some reason ; Buddha-
ghosa helps out orthodoxy by distinguishing eccupied space as
conditioned, and emply space or space abstracted from objects as
mere abstract ideas, which cannot be styled unconditioned.
Finally, the Kathdvalthu rejects the Andhaka doctrine that void
space is visible, because then it must be coloured matter, and
visual conseiousness aceording to seripture is not produced by the
eye and space, The argument sgain leaves the Jast statement to
the heretic ; Buddhaghosa supplies the answer by asserting the
mental comprehension of space, the doctrine probably intended
in the Milinda.
3. The Fgo as a Series

It is in the Saubrintika, 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 Milindapaitha.! The point
is there qnite explicitly raised ; is the infant the same as the man ?
I= the mother of the child the same as the mother of the man?
The boy before and after his course of school? The man who

P pp 401
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commits erime and he who has suffered punishment? The
answer is given by the simile of the fame 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
maintsined ; 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, 8o milk turns into eurds, 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 eseape mutilation beeause
the mango he stole was not the mango the owner planted ; if
& girl is given in marringe for a price when a child, and her
hushand goes abroad, he is entitled on his return to demand her
buck from another who has married her, nor will he be allowed
to evade his obligation by pleading that the maiden is quite other
than the girl,

This idea of eontinuity (smidati) is to be found occasionally in
the Abhidhamma, Buddhaghosa, and in the Nettipakarana ;® it is
freely found in the Sanskrit texts, the (ikstsumuccaya has seasaiildna
and paraswiting as equivalent to the self, and the self of others.
Things in the Sautrantika are reduced to mere moments (ksapa),
a refinement on the earlier conception of impermanence (anitya),
and these moments are denied activity in the true sense of the
term, though they are regarded as cansed and eauses, results and
antecedents. ‘ How can there be action on the part of that which
is not enduring? The action and activity of the moments, that
is their mere existence.”? The continuity involved is real ; not
only does it take place throughout life, which is easy to recognize,
but it continues on death ; the consciousness which appears at
birth (aupapattyaiigika) and the eonsciousness on death (marapan-
fika) are in essentinl relation;® the one is in a sense contem-

1 DS, §§0655 648, 704 ; EV.x. 1; xi.6; xxi. 4, and comm, ; ADS. v. 12, 15,
16; KP., p.79; ., pp.23,126; NB.,pp. 181, ;: AK. v; NBh.i.1,2; BOAP.,
Fp. 287, 255, 807, B0, ke, ; _%IK\'., Pp- !."JB]' 2R3, 810, 812 ., &e. ; BSS. IV.
¥, 6-8; Poussin, JA, 1002, ii. 284 ; 1908, ii. 869 : TRD , P 30 ; Buddhaghosa,
JRAS., 1904, pp. 370 .

¥ Sen § 2 {'Fu\iliul'r, Boaldhisme, pp. 277 L.

3 MiL, p. 47 ; cit. in MEV., p. 53 ; Qilishusba Sifra, JA. 1902, ii. 272 0.,
p226; BOAP. Ix. 78,
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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 enuse and effect presents a greal 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 (vasani) 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, earries with him at every moment his future ; his death
and his fate are 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 peculinrly horrid hells imagined by
Buddhist piety; or his sins may even carry him to hell in
his life.* The theory affords, moreover, an easy explanation of
memory ;* when any object has been experienced o seed of
memory is implanted in the consciousness continuum, and in the
eourse 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 ean explain recognition. It is easy also o
understand how such n series may be continued in u life even in
the world without form." Nor is it difficult 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
s strain on the fuith of the Leliever. But the possibility is also
open, to become of importance in the Mahayana, that the saint
may impress on his series the determination to save all ereatures,
to be a Bodhisattva rather than become an Arhant. The theory
has, moreover, the obvious benefit that it avoids the difficulties
either of permanence or destruction ; it follows n 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

VThe Sablmtthividives and Uttaripathakas evon hold that concentration
(Samiaths) ka eontinuity of consclousnoess (ciffo-samideti) ; KV, xi. 6.

£ Mil., pp. 101, 115, 3 BOAP, ix. 24, 101 ; AKY. (Burn, ME, 477%),

L ARKY. (Buro. M5, 185 %) ; JA. 102, §i. 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 esuse 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 eonception of the self? In the first place, it may be
that the SBautrintika deserves the credit of having determined to
break away from the doctrine of the possibility of the intervention
of external aceident in the course of life.! The Canon, it must be
remembered, has no such nssertion ; it certainly does not teach
the universal reign of cosmie and psychic law, and the list of
indeterminates includes the issues of the causation of pleasure and
pain. Moreover, we have in the Kefhdvaithu emphatic testimony
to this effect ; the Rujagirikas and the Siddhatthikas are credited
with maintaining that all in the world is due to Karman, and
this view is rejected in an argument which ean hardly be called
sabisfying. 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 cecurs in
a further polemic against the Andhakas and the Uttaripathakas,
who assert that things are by nature immutable, e.g. matter can-
not become one of the spiritual aggregates or vice versa, and that
all actions are inflexible. The answer given is an appeal to the
fact that the master's teaching provides for two uniformities in
life, the one by which the worst offenders are assured of immediate
retribution after death, and the other by which the pathwinner
is assured of final salvation, while there is another group in which
there is no such fixity. The opponent in these arguments is
allowed to have the lust word, and certainly the better of the

' Poussin, Bowdihinne, p. 181, who admits that thero is no decisive proof,
Later see BOA. vi. 48 ; TRD, 1. 20 ; Mra. Rhiys Davids’ olijostions (JRAS. 1100,
P B90) clearly earry us too far in the opposite souse, by redneing eonscinue
ness Lo an epiphenomenon of sense and object contuct.  There in, pev contra,
no ground to attribote the doctrine to the Canen (TA. 1008, §i. 371 notwith-
standing). The Mahisifighikas appear to have held this view as reganis
sonnids and sense organs and genorally (KY. xii, 2 ). CL p. 286,
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contention.! Yet in the Milindapadihe 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 fuct 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 suffers bodily pain, over which
he has no mastery, and the whole treatment makes it eclear that
the body, without regard to Karman, is considered as affecting
the mind.* The Sautrintikas, 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 wiew that
the form of the world is the result of Karman ; the sins we have
done in the past provide the physical environment and cireum-
stances of our punishment ; the murderer by his action ereates in
due eourse 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 advanee may be 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 cffort 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
salf-consciousness,' The arguments by which they established
their view seem to have been based on similes, whence their style
‘ masters of similes’ (dirgfintitas). The fact of the experience of

1 KV, zvii. 8; xxi. 7, & There nre acts without fruit, xil 2; xvil, L. Bot
another cannot Lostow happiness or the reverse, xvi, 3; JA. 1908, ii, 444,
The orthedox view evidently desired to maintain the freadom of the will,
however illogically and inconsistently with the doctrine of the non-self.

3 Mil, pp. 184 ff. ; 180 £, which expressly mssorts chance (amimitia) ; 253,
the Arnhant eannot control his hedy., For intersction ef. KV. vil. 8; ADS,
viii. 9, natural eauses co-opernte with moral ; Buddhaghosa, KY. vii. 8,

3 Poussin, Bouddhisme, p. 182, citing MA., p. 267 ; AKY, (Paris MS.) £. 309",
Not all are users of similes (AKY. Paris M5, 500%), Cf, Wassilicff, Boddhisme,
pp 112, 2775 Taranfitha, Buddhismus, p. 274,

4 KV, xvi. 4 denfes the view of Apara—and Pubba-seliyas that attention
to consciousness is simultansous. For tho Iater doctrine see NE., p. 108;
NET., p. 14; TRD,, p. 40; BCOA.ix. 101, 16 1. ; Q., pp. 234 £; MEY,, pp. 61 1,
114, vil. 0; Vaddniakalpataru, p. 208 ; the '-Trijﬁinlﬂdl accepts, the Madhya-
maka donies the doctrine. Some Sautrintikes at Jonst (Whassiliefl, p. 2856)
accepted the relation of temporal succession.  Cf, Wassilieff, op, cit., p. 207,
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memory : ‘I have seen’ suggests the possibility of knowledge 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 sense,
which it hes, and the sounds, of which it is composed. Consecious-
ness, therefore, ean be and is self-conseious, and this fact explains
the doctrine that perception of external things is only indirect.
The naive idea that consciousness is in direct contact with reality
is discarded for the more complicated coneeption that the external
reality is known because consciousness takes through the medium
of the sense organism the form of the objeet, and then is conseious
of itself; that objects are external is recognized beeause of the
temporary and accidental character of the objeets of consciousness,
which shows that they are not essentially parts of consciousness
itsalf,

Wa have thus attained some measure of effective personality
without departure from orthodoxy ; indeed, the Sarivtana seems to
have achieved acceptance widely as the equivalent of personality.
We hear phrases such as* Cakyamuni's Saritana was then Sunetra ' ;
‘the Sarhtana of a multitude of people’; ‘when one speaks of
conseiousness as reincarnating, one means the series of thonght ' ;
and even in popular form *their Smiitana is feeble’. Indeed, the
school seems to have gone so far as to treat the series as possessed
of freedom of the will, for we are told of the difficulty of directing
the intellectunl series (citfasaritana) against the current and of
keeping it away from things of sense.! Here again we see how
readily popular conceptions were accepted without investigation
of their compatibility with the main tenets of the school. If, as
seems to 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 serise was any freedom of the will even conceivable.
If there is a series, each of which is in the relation of cause, effect,
cause and so on, 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 caused and without possibility of freedom.

The conception of a Samtina was clearly not acceptable to all
the Hinayana sehools ; we havea decidedly emphatic denunciation

L AKY. (Paris MS. 1. 372%) in Poussin, Bouddkiame, p. 158,
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of it in a pussage of the Sariputia Nikiya ' where it is denouneed
as an illusion and idle talk, while in the Brahmanical texts
energetic criticism is directed agninst the whole conception.
Either, it is argued, the plan means that there is a Saxitanin, or
subject, under the moments, which means that the Buddhist is
throwing aside his doctrine of non-ego and momentariness, or there
is no real continuity at all and the Samtina leaves us with nothing
to solve the problem of individuality.

The new theory is used by Vasubandhu * to discredit the doctrine
of the existence of a person (pudgalu) as maintained by the
Vatstputriyas 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. Butsuch a self,
which must be uncansed, eternal, and without change, would be
without activity or practical efficiency (arthakriyakaritea) 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
game 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 conseious-
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 conseiousness nothing more
than the fact of n series of thought moments which are in causal

! i 142; cited MKV, p. 41, CL C., p. 859 ; BCAP. ix. 78; Poussin, JA.
1902, il 287. Mry. Rhys Davids [Peych, Ethics, p. txxxi) appears to attribute to
Buddhism the denial of free will, but determinism is anorthedox, EV, =xi.
7, 8: presumably in Buddhion, pp. 221 ff, the older view is abandoned.

2 Boo tho Pudgelavinipeayn in the AK, viil, rendered by Steherbatskol ( Bulletin

e | * dendemis des Sciences de Russia), in Dasgupta, Ind, Phil, i. 117 £, Cf. TRD,,
p- 46 whore the Pudgala is attributed to the Vaibhiis kas, alins Aryasamitivas,
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relation. Memory is explained by this fact ; it requires no agent,
merely an earlier experience, and arises when suitable eonditions
of attention, freedom from pain, &e., are present.

The eonelusion, 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 psychie happenings, sensations,
perceptions, feelings, and so on. The same consideration applies
equally to material things; milk, for instanee, is a designation
given to certain momentary eclours, 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 difference of the soul (jira)
and the body, since the eoneeption of a soul is a mistaken omne.

4. The Doctrine of Causation

The later texts show a decided development in the investigation
of the theory of eausation generally. They make the important
distinetion between causes generally (paceaya) and the eause
proper (Aefu), which is the real producer of the result, the other
eauses being conditions, coefficients or auxilisries. In the
Patthina of the Abhidhamma Pitaka there oceurs a very elaborate
classification of conditions under twenty-four heads: position,
object, dominance, contiguity, immediate contiguity, coexistence,
reciprocity, dependence, sufficing condition, antecedent, eon-
sequence, succession, action (karman), effect, support, control,
Jhiina, means, association, dissocistion, presence, absence, abey-
ance, continuance, The modes of relation vary according to the
things related ; thus mind eontent bears to mind content the six
relations of eontiguity, immediate contiguity, absence, abeyance,
suceession, and association. But in all cases the conception is that
the condition or cause renders service to the effect ; each thought
is influenced by those related to it, and in very late Buddhism the
power of one idea to affect another becomes styled its ability (satti).
The essence of the theory in its application to mental states is

! This is expreased in the conception Jivitindriya of the Pali Abhidhamma,
:ﬁtulond;buth to immaterinl and material series ; see DS, §§ 19, 685; KV.

VithaRgn, p. 128 ; Compendium, pp. 17, 166. Tho idea is not, however,
worked out.
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interesting ; it is the parallel of the Sautrintika view which sces
# complete continuity of conseiousness,-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 facls of memory. We
need not assume that the doctrine is any older than the Sautriin-
tika school.!

But the elaboration of twenty-four with its obvious weaknesses
a8 we can see them in their exposition in the Abhidhammatthasari-
gaha is opposed by others, who give four causes only, while one
set of Barvastividing made seven.! The four are the true cause
(hetw), which engenders a thing, like the seed; the support
{tilambana) which serves to engender thought and its sequels {citta-
caitta) born of the true cause; the immediately contiguous (sama-
nanfara) 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 (adhipali), 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 (parigraliaka) causes,
since they envelop the true cause, and further its maturity.

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

The Vaibhasikas have a sixfold division of eauses which marks

L Puka, 8L; KV.xv.1£; NP, p. 78; VM. in JPTS. 1808, pp. 100, 138 ;
Fibhamga; Poussin, TDC,, p. 52 ; Gapendium, pp. 42 1, 187 £, 269 [, 970 f.
The attempt in Pudnfs of Confroversy (pp. 294, n. 9, 390 1) to see an imporiant
contribution in this doctrine is erronecns, )

* Mvy. 115; MK. L.2; MKYV., pp. 77 I.; MA,, pp. 57 £ ; AKV. in TDO,,
p. B, D 33 Bh“E:“ Rmkh':ll. Life, p. 196} ; the extra three are Karman,
Ahira, Nigraya. iik., p. 85 has six—barisyas, sambandhe, laksane, kivans,
ryefljanm, and wpeksd,

L MEYV,, p. 85; NBh. iv. 1. 14; S8DS,, p. 16. See KV. x. 1, nogativing

the Mahsafighikn view of contlnnily of the apgregates, See AKY. in MEY .
™ 77 ; TRD,, p. 99,

ma M
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no specinl advance: they reckon the efficient (kirana) cause, which
does not impede the effect, e.g. the objects and other eauses of
vision ; eo-operative eauses (sahablii-etu), e.g. in producing merit,
correct views, &e.; eauses of the same nature (sablidga), merit
producing merit ; united (smiprayulia) causes, e.g. faith and
intelligence ; omnipresent (sarratraga) causes, like false views which
affect every act; and eanses of fruition (vipika), distinguished as
having effects, that is, feelings different 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 ;
cnuses of knowledge, e.g. smoke showing flame; eauses of mani-
festation (eyaijaka), the lamp, the jar ; eauses of destruction (dhvasi-
#aka), deniod by some as heretical asall things are momentary ; and
eanses 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
nature of things is eternal causation, unsubstantial, momentary
{ksanika) ; things exist only in virtue of dependence (idmhpratya-
yataphala). Causation or the relation of cause and effeet (Riryaki-
rapa-blidva) is not o process of the evolution of the cause into the
effect, ss in the Samkhyn doctrine (safbirya-vada), nor of the
creation by the cause of an effect differing from itself, but is the
necessary succession of determined effects (nigamata); its depen-
dence constitutes the whole nature (dharmata), suchness (tathata),
of things ; they have no other reality. Their production is in the
nature of magie (mdwd) ; no real cansality ean be attributed to the
impermanent ; their action and causality are merely their becoming
and viee versa. Hence we cannot talk rationally of the destruetion
of things by a cause.®

The idea here expressed is not uncanonical, in so far as it deals
with the conception of order (miyamati, dhammata), and we find
in Buddhsghosa ' an interesting fivefold division of the principle

I NP, p. 80; ED‘E..TP. 16; f. NBT, pp. 13, 18; Bhdimar, il. 2, 21,
Vivaranaprameya, p. 84; TRD., p. 89,

# Mvy. 114; AKV, (Bum. MS. f. 133); TDC,, p- 5. * AKY. [ 1668

* (iligtemba Sitra, TCD., pp. 62 £.; Bhimafi, il 2. 197 Fediutakulpatary,
P 253 MRV, p. 9 SDS, p. 17. CL KV, vi. 2; xi, 75 trs pp. 856 1.

¥ Mre. Bhys Davids, Puddhion, pp. 100 [, See Mil., p. 268,
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of order: the order of act and result: the physical order (sfu-
niyana), 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, cosmie conditions of
production of the norm.

5. The Chain of Causation, Internal and External

It was in this period that the orthodox interpretation of (he
chain of causation, conceived as the wheel of the Law came into
being. This view was confronted by, hut easily triumphed over,
in the scholasticism, though hardly in the popular ides, 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 intermediste state (antarablava)
which some schools regarded as existing between one birth and
another ; that is the consciousness, which, defiled by ignorance
and previous dispositions, seizes on name and form and the six
organs; observes a pair—human or animal acecording to his previous
desert—in union, feals love for the mother, in desive enters the
father's head, fixes itself on his thought, grasps the organ of enjoy-
ment, becomes an embryo (bhara) and is duly born.! Even eruder
is another theory known from Brahmanical sources only which
places in the embryo the development from conseiousness to
grasping.*

The Abhidharmakoga® presents us with a scholastic view of the
chain which has obvious merits. It is elear that the succession
of the factors cannot be taken too seriously ; contact, feeling,
thirst, grasping, are ever renewed 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 eonsciousness; the whole therefore

! Gapdamahdrogana Tantra, ch. xvi (JRAS, 1897, p. 483} ; Waddell, JRAS,
1394, pp, 867 T3 Lawmaism, pp, 105 ff, ; Poussin, TCD., p. 39,

¥ Bralomarvidyibharana, ii. 2. 19 (SBE, xxxiv. 404 n.

P AK. i, 21 . See also (Wlistamba Siitra, in MKV., p. 506 ; €., p. 225;
Oltramare, FBDC,, pp. 42 £ TCD,, pp. 40 1,

X2
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are rather simuliancons coeflicients of existence (Marafiga). The
vital #lement, ns is elear from the Canon where consciousness
appears as sixth element, and where it clesrly dominates matter
in name and form, is consciousness, and accordingly it is existence
(bhavanga) par excellence ; it is the seed which grows, watered by
thirst, opened up by ignoranee in the field of action, which with
thirst engenders it ; these three, therefore, are coefficients to the
calise as consciousness, an idea exactly in harmony with the
revised estimate of eauses. The chain, therefore, ean now be
regarded properly as a series of states (acasthd) of consciousness
under the influence of these factors. Determined by previous
dispositions produced by ignorance, it is incarnated as rebirth
eongeiousness, or mind, confused however by the process of birth
renewal. Then it assumes with matter the form of the five
aggregates, possessing the senses of mind and body, that is tonch.!
Then the other four senses develop, and actual birth takes place.
Then eomes a period of contact, marked by feeling but without
appreciation of the eauses of feeling which is obtained in the next
stage of feeling; then comes thirst viewed as especially sexual
desire ; then grasping in the shape of the four infections, dedire,
heresy, ritualism, belief in the self ; then the act which produces
a future birth, and ultimately that birth with death to follow,
The Sautriintikas give four aspects of the canse of the production
of misery as taught in the chain. They hold that things must he
looked upon by one who understands them truly as eaused
{hetutas): it is false that there is no cause; as resulting from
several coefficients : it is false that there is one cause, the Lord of
the deists or the nature of the Samkhya ; as produced ; it is false
that things merely develop, and do not have a trne beginning ;
and as arriving for this reason and that: things do not come to
pass from a deliberate plan, there are many eauses in the world.®
A further departure of interest? is made by the application of
the conceptions emhbodied in the chain of cansation to external

1 KV, xiv, 2 agrees with this view against the Pabba—and Apara-selivas
who accapt nll six senses in the embrye,

: MVy. 64 ; Dharmasavivgraha, 88 : AKY. viiy TDC., pp. 56 T,
Calistamba Sitm in TCD, 68 1. : Lafk., 86 f.; NP, ppa T =
TS v PP LS pp. 78 1L ;
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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 eoeficients, 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
cembryo 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 (hetapanibandha) of the external ehain of ecausation
(bithaee pratitya-samilpida) ; 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 comception 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,
was 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 Neftipakarapa as well as the seed the
case of the lamp; the true cause of the flame is itself, the oil,
wick &e., ave but coefficients, an interesting example of the concep-
tion of formal cause,

6. The Later Docirine of Momentariness and Causal Efficiency

The SBautrintika doctrine of momentariness received no sub-
stantial development in the school, but was energetically defended
by Ratnakirti (a. . 950)* from the attacks made upon it by the
Nyhya-Vaigesika school which declined to accept the denial of
substance and true causation which it involved. The production
of effects, he maintains, can be explained on the doctrine of
momentariness and causal efficiency as the characteristics of
existence, and not otherwise. Take any existent ohject, such as

1 VM, xix (Warren, HOS, §ii. 242 o

! KpapabaRguniddhi, Six Buddhist Npdya Trocts, ed. Haraprasid Shastri
(BL 1910), pp. 2077, GL TRD., pp. 26-81; 40 explains how momentariness
is not perecived,
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a jug ul present pereeived ; it exists in the production of the effect
of my perception of it; it is manifestly absurd to say that this
effect is identieal 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 mow. What now exists, there-
fore, is essentinlly momentary; the jug which now affects my
senses is not the same as the jug whieh formerly existed, for they
differ essentially in ecapacity, and capacity is the essence of
existence,

There are two obvious Nyiya objections to such a statement
which Ratnakirti seeks to meet. The first is that, as capacity is
regarded as existence, it becomes impossible to know anything,
sinee capacity eannot be known until the effect is known, and the
effect in turn eannot be known until its effect is known and so
on to infinity, a fatal objection in the Nyiya 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 the facts; the existence of seeds means no more than the
eapacity of producing shoots; even if the capacity is itself depen-
dent on a further capacity, still the fact is undeniable, and there
is 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
must wait for a number of subsidiary conditions, e.g. water,
earth, &e., before it can produce the shoot ; the true view is that
the seed-moment produces the conditions as well as the shoot, its
potency to do so being explained by earlier causal moments on
which it depends ; this comprehensive power may be illustrated
by the analogy of the single perceptual moment which reveals
a large number of objects, The second set of objections is rejected
as equally unsound. Faets show that under certain conditions
there is knowledge of concomitance either positive or negative ;
granting that the knowledge is aulmmluent to the concomitance,
nevertheless it holds within itselfl the experience of the preceding
moment, and this serves to supply the place of & permament
observer. The existence of concomitance also is possible, not
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because there are permanent entities, but beeause of the extreme
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 condilions. Bul causation in regard to the
external reality accepted by the school is not rendered intelligible,
and still less the interrelation of the two disparate forms of reality.

The Buddhist migument for momentary activity is presented
with special care in the Sarvadarjanasaigralia’ 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 prineiple of excluded middle.
These two are both inconsistent with permaneney, 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 eauses, eannot fail to act. If nok, 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. If 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 subsidinries are identical
with the original thing, then it is clear that the permanent thing
has changed its nature, which means that it is not psrmanent,
It is equally impossible that a permanent thing should have
activity as simultaneous; we have the dilemmna: does this
permanent entity after producing these effects at onee survive or

¥ pp. 7M. See Aniraddha on 85, §, 33 41 who uses the Sereadorponasangeali,
In 88, v, 92 . wo have an attack on the Buddhist denial of gonus, See also §7,
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not? If it does, then it will go on for all time producing these
effecls ; if it does not, its permanence is er hypothesi non-existent.
Hence the permanent ean never be active, and, as existence is
activity, the permanent is never existent, and all is momentary.

7. Vedanla Criticisms of Realism

Cankara in his exposition of the Brakma Sitra® is explicit in his
refutation of the whole Sarvastivadin doctrine, which he sum-
marizes with sufficient practical accuracy. He points out that there
is no possible explanation of the aggregates which make up the
empiric individual ; the material aggregates are unintelligent ;
they cannot, therefore, unite themsclves with the psychic elements,
and the lighting up of inlelligence is dependent on the prior
existence of a body., The denial of the Lord deprives the Buddhists
of any means of explanation al extra; the series of conseiousness
as momentary cannot be the cause of motion in the atoms; the
atoms and the aggregates cannot be self active, else they eould
never be brought to rest and release would be impossible. It is
impossible to avoid this difficulty by reference to the chain of
causation as sufficient explanation; even admitting that each
member of the chain explains the next, still there is no explanation
of the formalion of aggregates. Moreover, the chain itself is open
to grave criticism ; as its elements are momentary, release itself
subserves no purpose save itself, and, therefore, is in no sense
true release. Further, it is really quite impossible for anything
truly momentary to have any causal efficiency at all; that
involves its persisting into the effect, which is wholly incompatible
with momentariness. The Buddhists, indeed, abandon the doctrine
of momentariness in admitting stages of origination, doration,
and destruction, for these assume a certain degree of permanence,
Nor will it avail to deny origination and destruction, for that will
mean that the thing is everlasting. Similarly it is useless to deny
causalily, thus saving momentariness, for then there would be no
regularity in the universe, and the view eontradicts the whole
Sarvastivadin theory of causation. The whole doetrine, however,
is ruined by the facts of experience which no philosopher ean

ik 2, 18-27; of. Raminujs, (rithism, ii. 2. 17-26.
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dispose of. All mémory 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 ns that’, if analysed, reveal equally the existence of
permanent objects.

The three uncompounded things of the Sarvistividins receive
equally short shrift." These entities are represented as non-
substantial, merely negative (abhidra-mdtra), 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 & momentary existence
is inconceivable ; experience shows us always persistence amid
change, and, even where empirieal 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 destruetion
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 examinalion as conceived by

1 Ace. to TRD., po 46 space or ethor (dkiga) and cownsed destruction
(sahetuka vindga) are mere names (sadild, protijiid, sedaerti, oyamahdra), The
same doctrine is asserted of space and Nirvina in MKV, p. 859, a remodelling
of the citation. Cf. (ribhdsye, 11, 2 21

® On uneaunsed eessation see NB,, p. 106; XK., p. 78; Bhimafi, p, 860 ;
Tanbraviritika, p. 171 ; (okeedritiba, p. 786 ; NVT., p. 853: MEV,, pp. 29, 414 ;
ARY., JRAS, 1902, p. 871,
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the Buddhist; it must be real in view of the quality of sound
belonging to it, for earth and other things with qualities are real.
It is useless to maintain that it is really the shsence of any cover-
ing or occupying body, for what is it that enables us to declare
that there is the absenee of a covering body in one place, and not
in another? The answer can only be space, or rather ether, on
which in point of fict the Buddhists themselves assert air to rest,!
implying its material character and its positive nature. More-
over to the case of space, and the two forms of cessation or destrue-
tion alike the objection applies that the Buddhists treat them as
not positively definable, and yet as eternal, an impossible position,
for eternity or non-eternity can be asserted only of real entities,
not of mere negations,

LS g: DN. ii. 107; Mil, p. 68; MEV., p, 166; AKY. in Burnouf, fufred,
i



CHAPTER X
THE PSYCHOLOGY OF CONSCIOUSNESS

1. The Abhidhamma Pitaka

SAVE as regards the development of a doctrine of relations, there
is practically no advance in the Abhidhamma Pifaka 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 us they have
any definite meaning, merely in the light of the explanations of
Buddhaghosa, which need not always reflect the views of the
compilers,

The analysis of consciousness in the Dhammasangapi' is
essentinlly motived by ethical considerations. Consciousness is
analysed into eight types of good consciousness, and twelve types
of bad conseiousness, which arve 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 Rupa-lokas,
worlds of sttenuatéd matter, or the sphere in which matter no
longer has any existence (aripaloka). Thirdly, there is ethically
indeterminate conseiousness. In each case the consciousness is
judged ethically not as causing a result, but as the effect (vipaka)
of earlier action, and a eurious result is thus developed, which is
not known to the Swita Pifaka. The term good is restricted to
felicific or causing welfare ; the welfare caused is reckoned, where-
ever and whenever experienced, as neutral, and is not treated as

} In addition to the Intr. sce Buddh. FPayeh. ch. wil. That the Pitakna is

earlier than the bulk of the Mifindapatiia as those assumed Is neither probable
or proved save as rogards the lator parts,
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itself felicific, but is classed as neutral or indeterminate (aeyakata,)
being neither good or bad.’

There is not much psychological insight here, nor much more
in the distinetion between phenomena of the self and those that
are external (bahira, bahiddha), 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 againsl those which are external, which
merely sets the five aggregates making up the individual against
the aggregutes which are referable by other persons to their selves,
but the distinction deserves notice as it is the nearest approach
made to that between subjective and objective, from which it
vbviously differs in essentinls. Attention (manasikara) 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
of an Upanisad reminiscence. Memory is mindfulness, bearing
in mind, the oppesite 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 (he 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 distinetion between Rapa,
material form or matter,® which is underived (no updda) and which
is derived (upada). The topie gives us as linderived Ropa the
sphere of the tangible, that is those elements which are appreciated

! As indeterminate rank also matter and Nirvigs, and Kirdya, sction s
eonscionsnoss loading to no resnlts; it arises during the netunl process of
sonsation (Asl., p. 24) ; its characteristie form is the consciousness of the
Arahant which is unproductive of Karman (pp. xci. . 156 ). The
Malksafighikn doctrine that all Earman entails moral resull (sipaka) is rofuted
(EV. xii. 2) as js the Andhaka and Uttaripathaks view that error is
unmoral (KY. xiv, 8), and the Uttaripathaka viow that dream conscionsness
i;;l?maml (KV. xxii. 6. CF KV. xxil. 8 (p. 860, m. 1); Compendivm, pp. 19,

3

# That makter is mosnt in o Berkoleinn sorse (Compendinm, p. 272} is quite
absurd ; see above ch, §i § 1. It bs contradicled by DS, §§ 1155 . ; KV, xxii,
8 (citing MN, i 190).
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by touch, namely the earthy or solid, the lambent or fery, and
the gaseous or aerial elements or Mahabhuta, ‘ great boings* in the
traditional phraseology, and the fluid or moist elements. This
simply denotes as ultimate realities, grasped save water by the
sense of tonch, these four elements, and is clearly simple and
natural. But the dependent Ropa 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 ohject of touch; (3) the faculties of femininity,
maseulinity, and vitality ;! (4) intimation by aet 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 going 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 gua
derived. The senses themselves are subtle matter, and invisible ;
their objeets 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 classifieation on the same ground
of connexion with the material side of the empiric self, while
bodily nutriment is explained in the same way. The inelusion
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 &r 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 ean 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 Sautrantika
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 See oh. ix: § 8, ' Bonoh, ix. § 2.
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the other senses, although it is asserted nol to pereeive the eohesion
of water, but only the other three charncteristics, so far as present
in it. But the idea is not explained or developed, further than by
Buddhaghosa's illustration which makes the other senses and
their objects relatively speaking cotton balls striking on cotton
balls on the elemental anvils, while touch is the hammer which
smites through the cotton balls to the anvils. To elaim this as an
anticipation of the doetrine of the development of the other senses
from touch is elearly unwise,

We owe to the Dhammasangasi an attempt to make conerete
the vagueness of the term dispositions {saritkhira) by a long list of
states classified under it, to which we have already alluded.! The
term comprehends in effect every mental condition, ineluding
attention and volitional states which is or may be aroused as the
result of past experience on the oseasion of any impression of sense
or idea. Such an understanding, it is plain, is without psycho-
logical value, and it is a proof of the lack of investigation on an
empirical basis that no serious attempt is made to dispense with
the perfeetly indefensible doctrine of the five aggregntes, But
a beginning is being made to express more intelligibly the problem
to the extent that a division of mental phenomena into those of
thought (citta) and thought properties (cetasika) is found ;* under
the former rank the five forms of sense cognition, the activity of
mind (manas) eognition, and representative cognition, while the
latter covers the other three aggregates of feeling, perception, and
dispositions, Matter, and the uncompounded element, Nirvaga,
which agree with the three aggregates mentioned as not being of
thought, disagree with them in not being thought properties ; we
thus have the aggregate of intelligence set up definitely as thought ;
the other three aggregates as thought properties ; and independent
of either eategory the classes of matter of all kinds, including the
matter aggregate of the individual, and the uncompounded

1 Above, ch. v. § 8 seo ch. x. § 4,

* The lerm occurs first in DN, i. 218; the later use appears in the
Futisambhidimagg, i. 84 ; Vibhaiipa, o481 ; + §§ 1187 . The Rijagirikas
and Siddhatthikas deny eetasibas; KV, vii. 8. The Vaibhiisika view
ingenioualy makes citta as Vijiina the grasping of bare fact (rastumitra),
witm;n grasping particulars ; AKY (Burn, M5,) 1, 35%, MKY., Pp. 65, n. 3;
4 n, 0,
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element, Nirvina, and from this is derived the fourfold division
which is accepted in medineval Buddhist texts, such as the
Abhidhammatthasaigaba (12 cent. ap.). 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 be
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 lends inevitably to the extension of their statements to
thosa worlds which are above man ; the study of the animal mind
is negleeted, though its importanee is obvious, since rebirth as an
animal in eonsequenee of previous sin is & very frequent ocenrrence,
and only a little less unpleasant than rebirth in a hell or purgatory.
But animals though eapable, the Milindapaiha tells us, of reason-
ing in n diseursive way, cannot attain intuition and therefore are
debarred from salvation. On the other hand, the gods are
essentinlly sublimated men, and rebirth as some sort of god in one
ot other of their worlds is the legitimate desire and end of the
ordinary man who desires longer, more serens 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 strietness 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
enlightenment 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 uneonscious 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 Milindapaitha

The Milindapaitha which is intevesting for its striet adherence
to the denial of any troe soul (jiea, puggala, vedagi) incidentally
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insists on the separateness and necessity of the senses;! the
alleged soul is repudiated precisely becanse it, in theory anto-
nomous, can only use a specific sense to obtain the corresponding
sense 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 removeid, a contention which may coneeivably have
been directed agninst the contemporary Smkhya school. The
relation of sensation to the functions of mind is then investigated,
the issue being whether sensation issues commands to ideation or
ideation bids sensation to net. The question is quaint, and the
answer negates either view ; in place we have the explanation of
the constant succession of the activity of mind on sense perception
in inclination or natural tendeney, as when rain water runs away
down a slope ; in existing strueture as when in a walled city there
is but one means of ingress and egress; in habitual process, as
in the arder followed by the wagons of n caravanserai; and in
practice, as skill is gained in the arts of writing, arithmetie, and
valuation,

As regards cognition the ideas of inilial and sustained mental
application (vifakka, viedra) ave illustrated by similes pointing to
the application of attention followed by the repeated pulsations of
attention thusapplied. The analysis of eognition is of importance
in emphasizing the simultaneity of the elements involved ; the
eontact, feeling, perception, coneeived intention or volition [eedand),
initial and sustained attention, which are here united as superven-
ing on the three factors—onece reduced to two—of senss organ,
object, and intelligence directed to the sense, are nsserted to be
simultaneous, the factors being capable of distinetion but not
experienced successively or in isolation any more than the flavours
employed in the making of a sauce by the royal cook. Later
analysis denied the simultaneity, substituting instead swift
succession, doubtless in accord with the Nyiya view.*

On the subject of higher knowledge an interesting development

! Mil, pp. 65 L; BB f.; 57 .

* Mil, pp. 62 1. ; 56, 63, Por he Inter view, see Ledi Sadaw, JPTS, 1914,
p. 149, and ef, KV, [ 7; xvi. 4.
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is made in the 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 eonsciously 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 allknowing.
Insight again is discriminated from reasoned thinking (yomiso
manasikdra) as elimination as opposed to mental grasp ; the latter
is ascribed to sheep, goats, oxen, buffaloes, camels, agses, but these
representatives of animals are denied insight or intuition. Again,
awareness is attributed to intelligenee (viiifiana), discernment to
intuition ( padisid), and among the results of intuition are placed as
assured mirncles 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 (safi) 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, s 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)
caleulation, as in the knowledge acquired in writing that such and
such a letter follows another ; (11) arithmetie, as when accountants
do big sums by their knowledge of figures ; (12) learning by heart,
as in the ease of reciters of the scriptures; (18) meditation, as

' Mil, pp. 102 fT. ; 82, 89, 52,

! Mil, pp. 78 If. There are actunlly sevontosn chuses, which sra to be
reduced to sixteen. Cf KV. L 8; the Uttaripathakas hold that mind in
roealling is without object ; ix. 8. For the Nykyn view, of. NS. fiil. 2, 44,

IREY N
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when a monk recollests a temporary earlier experience; (14)
reference to a book, as to a law; (15) a pledge, as when a man
recollects from seeing pledged goods the oceasion ; and (16) actual
experience, as when one remembers what one has seen, heard,
tasted, &e. 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 deseribes six kinds of men who experience them, he who is
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.
The prognostication comes about not by the action of any person,
god or man, but it enters the mind of the slespor of itself, and
is explained to him by one skilled in omens, just as such a person
progunosticates from external signs such as pimples. Dreams take
place in ‘monkey-sleep’, n state between waking and deep sleep,
But the theory, narve in its acceptance of popular belief in divine
action and in the autonomy of prognostication, is interesting
incidentally ; it is explained that there is no dream in deep sleep
for thought (citfa) has then entered into, and become one with the
Bhavaiiga, and in that state thought does not act, and, being
inactive, it does not experience pleasurs or pain, and dreaming is
impossible in such a condition. The Bhavanga, or stream of being,
is a conception barely known in the Abhidhamma, and there
not explained, but it evidently has already here the sense of
a continuum which is not conscious, but from which conseiousness
emerges, and which may therefore be reckoned as sub-conscious.!

Volition * receives little further explieation. The term Cetans
is defined as having the characteristic of being conceived and the
being prepared, but the terms are obseure ; the illustrations of
one who prepares and gives poison to others with the result that
both suffer pain suggest that it denotes deliberate intention

! Mil., pp. 297 fI.; on Bhavafiga, NP., p. 91; Tika-Fatfhina, in Compendiim
P.267,0.1; ADS. iii.8, In AN, b 79 thaoa appears with the other three
nggregatos, matter, fooling, ideation, covering rﬁlpa consclousness and the
dl:p;iiliiuhu.m?n the Nyiya view of dreams of, ILA., pp. 66 f.

P Conation (ririya—indri is recognired in DX, § 18, O
Cetani ef. Compendium, pp, 235 M, v . i
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followed by effectual action. The doctrine also oconrs that involun-
tary evil is more blameworthy than voluntary, as a man who
intentionally seizes & mass of hot metal suffers less than he
who does 0 unawares,

3. Buddhaghosa and the Sarvastivadin Schools

In the scholasticism of Buddhaghosa and of his contemporary
Buddhadatta, as well as more developed in medineval Pali texts,
we find the doctrine of the Bhavaiiga elaborated. In describing
the process of consciousness (vifiiana), Buddhaghosa enumerates
fourteen modes of process,! namely, in reconception ; in sub-
consciousness (bhavafiga) as in sleep, &e.; 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 onee more to supervene. The lapse of the last
subconscious thought (citta) is decense, but immediately there arises
conception and the stream of being flows on uninterrupled unless
8 man attains enlightenment. The Abhidhammatthasaimgaha
presenis 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 that the
practice of saying that one sees length or shortness is derivative,
the truth being that touch gives us these matters, and sight

! VM. xiv; Buddhadatta, Abhidbammiratire ; Budidh, Peyole, p. 179 Com-
pendium, p. 126,
* Asl,, pp. 73, 208 ; Compendiiem, p. 250, m, 1.
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colour alone.'! The organ of touch, he insists, is diffused through
the whole body, for otherwise 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 doe-
trine of the relations of perception (saiifig), intelligence {vitfidna),
and intuition (paiia). He compares them® to the different
reactions provoked by the sight of precious metals in a child,
which sees in them coloured objects ; in a citizen who recognizes
in them utilities with exchange value; and in an expert who can
tell their origin and fashioner. On the topic of zest or interest
(piti) he has much to say,® and he illustrates the superhuman
powers which are possessed by a person in such a state.

Interest attaches to the suggestion that by Buddhaghosa an
idealistic interpretation was given to aspeects of sensation and
feeling, in which earlier views saw the interaction of material and
psychieal factors; the Sautrntikas as well as the Vaibhasikas, as
we have seen, accepted the real interaction of matter and spirit.
Is it possible that Buddhaghosa, who was, we know, trained in the
traditions of India before he came to Ceylon, adopted a more
idealistic position, and accepted in effect the Vijinnavada doctrine
of the object of perception as wholly ideal ? It has been suggested *
that this is the sense in which we are to read his exposition of the
old formula: *‘Because of the eye and visible matter there arises
visual consciousness; the collision of the twois contact; conditioned
by contact arises feeling ; what one feels, one perceives, &¢.' In
Buddhaghosa® we have the explanation that in the phrase * matter
strikes on form ' the latter words are ‘a term for the eye (i.e. the
visual sense) being receptive of the object of consciousness.” This
is held to be * a elear attempt to resolve the old metaphor, or, it may
be, the old physieal eoncept into terms of subjective experience.’
Again in dealing with the simila of the Milindapaitha, which

« 3 Asl,pp. 317 £; 811 f CLILA,, p. 191, That the doctrine of like b
liks was borrowed by Greek thought from India (Buddk, Peych,, p. 148, n. 23
is absurd.
T On MHN. i, 293,
8 Asl, p. 116; VM. iv. ; Buddh, Peyeh., pp. 187 M, ; Compendium, p, 241
L Pk, Ethics, pp. liv I ; 5, n. 2. ; Walleser, PGAE,, p. 117.
* Asl,, p. 509,
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compares the elash of object and organ with the impact of two
cymbals and the butting of two goats, * we are told by Buddhaghosa
to interpret eye by visual cognition and to take the concussion in
the sense of function (Riecatilien’ eea)’, 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 subjeet
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 Vibhajyavidins 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 ns psychic activity ; it is the
place where the door objects or sense impressions compe, 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 Diammasangani 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 objeet impinges. If Dhammas are
conceived as states of consciousness, and Ropa is conceived as
a species of Dhamma, it follows that both the Ropa, which is
external and comes into contact with the Ropa which iz of the
self, and also this latter Rnopa 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 whelly false assumptions, namely that Dhamma is conceived as

b Ask, po 1085 Mil., p. €0; Asl, p. 100,
! Paych, BEthics, pp. lzxviii IL; Compendivm, p. 277, where the attempt to
claim for the Buddhs knowledge of the funetion of the brain is lodierous.
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a state of consciousness and Rapa as a species of it in that sense ;
Dhammas inelnde all things of every kind, material and spiritual,
and Ropa is matter. The simple sense of the Dhammasafigani 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 contsct which produces feeling, perception, & The
Majjima Nikiya' indeed gives the three factors as the objects, the
senses, and the act of attention, and this sense will ndequately
fit the views of Buddhaghosa and is entirely in keeping with
the references in the Milindapaiila.

The true theory, therefore, seems to be that the Sautrintika
doetrine, 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 oven to deny the existence
of any such thing, by asserfing that visual consciousness arises
from the eye and the object ; it is, of course, clear that mo such
doetrine was intended, for that would be in effect & materialism of
which the spiritual is an epiphenomenon, but that the point of the
Buddha's rebuke is that the doetrine asserted by Sati affirmed the
persistence unaltered (anaiifia) of the conscivusness (eififidna).
The Buddha's reply insists that, because of the dependence of
the content of consciousness on the sense and the ohjects of sense,
it is constantly changing. The Sautraintika view fills the lacuna
of explicit exposition of continuity by adopting a theory which
enables it to appreciate the true sense of the Buddhist doelrine of
perception.

We find also among the Sarvastiviidins a view of the nature of
the process styled perception or ideation (sasitjiia), which gives
that eategory a more effective content than it sometimes has in the
older psychology." We must distinguish between the mere actual
perception, for example, of blue, and the judgement *this is
blue® when the object is fixed by being given n name, so that
we may treat perception as involving two kinds of contact,

! MN. L 190, T MN. L2008, Of on the cansation of cognition, eh. ix. § d-
B AK, iii. 80 with Bhigya (p. 50). Contrs Vithafige, p, & with comm,
SBB. ill. 69, n. 1; DN. [ 60; Buddk Psek, pp. 40 £ CL AKY. in

Dhavinasmisgraha, 28 (p. 41) ; (Paris MS. £, 241%) In MKY., p. 74, n. 6,
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the simple one of resistance and one of demomination; it is
tempting to assuine that some such idea really underlay the dis-
tinetion of resistanee-perception and denominative-perception
(patigha- and adhivacana-saitiid) in the Vibhanga, but the view of
Buddhaghoss is different.

In general there is nothing very novel in the Sarvastividin
psychology ; the senses are material, each being divided into
a prineipal consisting of a combination of pure and minute units
while the accessory is made of flesh ; the differences between the
five depend on the difference of their atomie combinations. They
possess ench the power of natural pereeptunl diserimination, but
it lies with intellect (mano-vijidna) to exercise the function
of diserimination 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 coneeption of the relation of sensation and mind is by no
means clear of confusion. In its eapacity 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 effeet in the working of the principle
of action. In the ease of verbal or bodily action the impress is
quasi-material (avijiapti),

The details of the scheme are oceasionally interesting ; the sense
of sight grasps not merely colour, but also configuration (sasi-
sthana) ; e.g. long, short, round, square, high, low, straight, and
crooked. The sense of touch apprecintes 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 eaused by a touch which excites the physical body
when the element of fire becomes active and predominates over
other energies, In some of these dieta and in the general view
the closeness of connexion with the Nyiyn-Vaigesikn 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 psychie, a process indi-
cating in the view of the Mahiyina 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 Theravidin elassification, as we have seen, is based on the
old doctrine of the five aggregates ; it reckons under matter (ripa)
the strange miseellany recited above ; under feoling it aceepts the
three classes of pleasure, pain, and neutral feeling, adding some-
times mental and physical sensation ; under percsption or ideation
(sadtiid) we have the ideas corresponding to the five senses and to
mind as the sixth ; of dispositions or mental qualities (saiikhdrs)
there are fifty-two divisions and of consciousness or intellect
{viftfidna) there are eighty-nine, classed from the point of view of
the merit or demerit resulting. Of these the mental qualities
alone are of sufficient interest to deserve mention. Seven mental
qualities are common to every act of consciousness: mental
contact, feeling, ideation, volition (cefani), concentration, {ekaggata),
alertness (jivitindriya), and attention (manasikira). Six mental
properties may or may not be present: initial and sustained
application, deciding (adhimolkiha), effort, zest, and impulse or
conation (chanda). These thirteen are unmoral. There are fourteen
evil mental qualities: dullness, impudence, recklessness, distraction,
greed, error, eonceil, hate, envy, selfishness, worry, sloth, torpor,
and perplexity, There are nineteen virtuous mental qualities:
faith, mindfulness, shame or prudence, modesty, discretion,
non-covetousness or disinterestedness, amity or non-hatred, balanes
of mind, composure of body? or of mind, buoyancy of body
or of mind, pliancy of body or of mind, adaptability of body or

1.Of. MeGovern, Mokiwina Duddbism, ch. vii; DS and AK.: for the
doveloped Theravida, ATVS. ; Compendium, pp. 247 I

# That &iya here means the s atos other than ctfa (Cempendiom, p. 945,

n 3; Asl, p. 1560 on DS, § 40} is very dubious. The contrast betweon ADS,
and DS, § 62 as to Sminkhiiras is intoresting as a token of elaboration.
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of mind, proficiency of body or of mind, rectitude of body or of
mind. There are three forms of propriety or abstinence (virafi),
right speech, right action, and right livelihood ; two illimitables,
pity und appreciation ; and one supreme possession, intuition,

The Barvistiviidin divisions, based on the distinetion between
uncompounded and compounded things, recognize seventy-two of
the latter, Under matter they class five sense objects, five sense
organs, and latent matter (avijfiapti), the impression left by voeal
or bodily action on the bogily 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
Theravadinse. Ten neutral elements are always present : sensation
or feeling, ideation, volition, contact, impulse, intellect (maati),
memory, attention, deciding (adhimolksa), 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-
perteness, 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 (aniyatabhamila)
mental qualities : repentance, torpor, judgement (vitarka), investiga-
tion (vicdra)—that is initial and applied attention, cupidity, anger,
pride, and doubt. Finally, there are fourteen miseellaneous
elements classed as non-mental compounds (citfaviprayukia dharma).
They are attainment, non-attainment, general characteristics
(sabldgatd), unconsciousness (wswiyjiiti), ecstacy with loss of
conseiousness (aswhjiisamapatii), continuation of this, equivalent
to cessation of existence (nirodhasamapatti), life, birth, eontinuance
(sthiti), decay (jard), impermanency (anityali) words, sentence, and
letters,

This not very happy attempt at an objective description is
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aceompanied 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 (dyatanas) of mental action, namely the five senses, the five
sense objects, the mind and ideas,' being the necessary materials
for the functioning of conseiousness, while the eighteen factors
(dhitus) of consciousness eonsist 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.

| TRD., pp. 81 £.; ADS. vii. 8, Compendiiom, pp. 264 . For the relation of

the Pudinls to them in the Valalputriya view sco Wessilielf, 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. Insistenee is laid on the necessity of volition
for action; the accidental destruetion 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 Milindapaitha. 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 and 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 strike the blow, while
unconseious sin would be graver than conscious sin, just as the
man who ineautiously touches fire suffers more than he who does
so knowingly.!

The element of intention is differentiated from bodily or verbal
action by its effeets; it leaves only an impression (vdsand) on the
mental series, while bodily and verbal actions as material create
something also quasi-material styled by the scholastics Avijiiapti,
which persists and develops without consciousness on the part of
the individual. This curious doctrine contains in itself the
recognition of a real fact ; the laking of a religious vow impresses
on o man's character a peculiar bent, which is not consciously

! MEY., pp. 506 f.; AK. iv; Poussin, Nirvigo, p. 605 ef, Mil, p. 168,
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present but none the less must definitely affect the trend of his
actions.!

The eriterion of aclion remains dubious, for the doetrine that
a good act is one that benefits a neighbour is incidental only, and
the general rule is merely that a good aet is one which matures
into & pleasurable existence in future, while a bad act leads to
pain. Or again, an act is good if it aims at pleasure in a future
existence, but not if it seeks happiness in this, a doctrine which
has obwvious limitations, since it may lead, as in the case of Nanda,
a kinsman of Cikyamuni, to acceptance of the tonsure and separation
from his wife, merely to gain the delights of celestinl brides in the
world of heaven.? The system allows also exeessive room to the
ineuleation of the virtue of generosity; even if a man sins not,
and thus secures rebirth as a man, he will be poor if he has failed
in genercsity ; if he sins, but is generous, he will pay for the sin
by rebirth in hell or as an animal or ghost, but thereafter he will
reap the reward of birth on earth as a rich man or as a god in
heaven. It accords with this that the casuistry of the gift is
elaborated. 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 not least, the qualities of the recipient or field (ksetra) of
donation, A man, however wicked, is a more worthy object of
favour than an animal ; gifts to the poor and sick are especially
fruitful ; gifts in return for services are laudable, and gifts to a
virtuous and enlightened saint are best of all. In every case of
course desire of immediate reward in this life is excluded.

The mechanism of transmigration, vaguely conceived earlier,
is now brought into effective connexion with action. Normally
a being, god, man or animal, lives iis life without essentinl
physieal change, though oceasionally punishment for crime may
change a man into a woman or transfer him into a hell being

! Poussin, op. eit,, pp. 71 .  The gift does not, however, exist in intention
alone, as the Hijagirikas and Siddhatthikas hold ; KV, vii. 4.

¥ Poussin, ep. o, p 76, n. 2; Sowndaronowls Kdrys (JA. 1919, i, 79):
aikikankhdrihars karmidpinyem, AKV, (Paris MS)) £ 226", That Buddhism is
hedonistic is admitted in Paych. Ethics, pp. lxxxiii f; the attainment, or oven
the seeking after, enlightenment is pleasant beyond other pleasurces ; Buddbiom,

P 230 T,
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without the intervention of death. But death is normally 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 be hell, he
hears the cries of the tormented, and his rebirth or eonception
consciousness (pratisamdhi-vijiiana) is a continuation of this last
consciousness before death. An animal is ineapable 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, sinee each individual series extends indefinitely into the
past, and the future rebirth cannot be predicted, though a meris
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 itsell 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 o Gandharva,
for seven or forty-nine duys, before it finds its way to fashion with
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.

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 (lokoftara), leading to release, neither born
of desire mor 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 relesse without the tedium of enjoying in heaven the
reward of his good deeds, and he who has won the position of
a non-returner (andagamin) has not to suffer in hell or on earth or

! Poussin, Nireips, pp. 85 f. CL the medineval Ceylonese doctrine,
Comiperudiums, pp. 73 ML



206 THE THEORY OF ACTION AND BUDDHOLOGY

in an inferior heaven the fruits of past deeds, Of those deeds that
bear reward some may be requited in this life ; a good man if he
commits some minor sin will pay the penalty ere his death, while
a bad man who committed the same fault would suffer torment in
hell. On the other hand such grave crimes as parricide receive
inevitably punishment in the next life. But most serious sins
may be punished then or their retribution may be delayed to
permit the retribution of other acts, or in rare eases by the
attainment of sanctity they are turned into deeds to be requited
in this life.

Artificial as the theory is, it serves to explain the whole nature
of existence of sentient beings. An evil deed results in birth as a
hell being, and if wicked enough the sin may compel long periods
of rebirth in such a state. The birth and the sufferings undergone
are the fruit of ripening of the sin (vipakaphala). But at last the
foree of birth projection by the sin is lessened: an animal
existence or existences follows, whose sufferings are again the
fruit of ripening, while the character of the birth is the fruit
similar to the action (misyanda-phula) as when the murderer is
reborn us a tiger. The power of birth projestion is at last
exhausted, and the way is open for some deed dome in a former
birth which had merit, and which now projects a human birth,
but the life that follows will be eoloured by a fruit similar to the
ancient sin; the murderer will be erushed to death,! the thief
poor.  Moreover, he will have a charncter tinged by the nature of
his son ; the murderer will be evil disposed,®

But it is not merely each organism which is brought into being
by the effect of action. The world in which the organism is to
exist owes its existonce to the same cause; it is material indeed,
but its actual eondition is not due to any nature of its own ; it is
the fruit of mastery (adhipati-phala) of the acts of beings. This is
seen most clearly at the beginning of a cosmie age;? the whole
material universe is the fruit of miustery of all the deeds of the

! A thorn which pricks the Buddlin's foot is the fruit of o alnying of & man
in the 01st Acon heneo ; TRD., p. 20,

£ Can one in hell do * KV. xiii. 2 does not deal with this, but with goed
done by one who has alresdy committed n erime deoming him for s Kappa.

" On this tople, see AKE,, pp, 00 (T,
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world of living beings, The rule is universal, and applies to the
divine sphere with a completoness and boldness unknown to
Brahmanical thought. In the cosmic evolution the acts of the
being whose merits are to securs 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
(srayam-bhit). 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-viharas, 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, z

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,
& 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 he reborn in the
worlds of desire and matter as contrasted with those to be reborn
in the world of non-matter, a distinetion suggesting that the
intermediate being must bhe treated as quasi-material, with a

V' DR.i 1T/, 2201,

! Of. MN. il. 137; Mil., o128 T, v, 880 Divyiv., pp. 1, 440; AK il 12
Eﬁ%&.é&. 23, 55, 65, 2M). For the Vedis idea son Oldenborg, Rl des Feda®, pp.

1 KV, viii. 2; xiv. 2; Wassilief, Bouddhisme, pp. 242, 249, 255 i Poussin,
JA. 1008, ii. 206 . ; BCAP. ix, 78§ (okavdritika, p. 704 88, §il. 10 with,
comin, ; Keith, 88, pp. 36, 82 : KM., P 69, 65,
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transporting (afivihita) body, analogous to the subtle body of the
Samkhyn. The Vaibhisikas seem to have accepted the inter-
mediate being, supporting the view by the consideration that it is
not always possible for the suitable rebirth to be oblained
immediately on death,

On the other hand the idea is rejected by the Mahasafghikas,
the Ekavyavaharikas, Lokottaravidins, and Kukkutikas, and the
Milindapaiiha elearly has no belief in any body to transport the
conscionsness from one destiny to another; the difficulties 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 Cafikara that the passage of the soul
into & new life was coneeived 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 Sautrintika view, but it
is possible that, realists as they were, they were willing to aceept
some subtle matter as accompanying consciousness ; the important
fnct, however, is that their doctrine of continuity enables them
to meet adequately the difficulty of continued existence. In any
case from their standpoint it is clear that the consclousness is the
essantial element which determines the new life ; whether or not
it takes a body with it, it is the seed of consciousness, which
through the physiological apparatus of the union of the parents
produces the shoot of nume and form, the conerete individual.

8. The Nature of the Buddha

Whatever the element of divinity asserted for himself or
accorded to the Buddha by his early diseiples, the Pali Canon
undoubtedly is sincere in emphasizing the humanity of the
Buddha; his epithet of ‘superior to the world (lokuifara) ' denotes
him merely as one who has attained a perfection of enlightenment
and release from the cyele of rebirth. But we learn from the
Kathdvatthu that other philosophieal schools toock a distinetive
view of the nature of the Buddha, and were supernaturalists in
the sense that they did not admit the true or complete humanity
of the teacher, There was, indeed, an obvious difficulty in the

' p. 88 Cafikam, BS. ki 1. 1.



THE THEORY OF ACTION AND BUDDHOLOGY 209

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. Tt becomes,
therefore, obviously not a little difficult to accept the ordinary
version of the life of the Buddha; how ean 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 explanalion of the teaching
of the law is required, more satisfactory than picturesque
conceptions of the enlightenment being imparted by the bright
hairs on the Buddha's forehead, or the elognence 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 ereated form, while the doctrine was
preached by the disciple Ananda.’ This is to earry the matter
further than is necessary, and we find among the Lokottaraviding
of the Mahasahghikas a more modified concept.' Chikyamuni
there is represented as having taken, long agés age 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 aequisition of the ten perfections. Then
incarnating himself for the last time he enters into the wombh
of the virgin Mayi, in a mental or spiritual (manomaya)® form in
which he is able to give instruction to mankind, A difficulty

1 EV. xviii. 3; sea Mil, p. 110;

1 KEV. ii. 8; xviii. 8 (Poussin, Boudihimme, p. 258); AN, ii. 24; BCAP. ix.
&6 ; MEV., p. 364,

¥ Clakardritibe, p. 86; KV. xviii. 1 ; Kashgar frag. of Saddharmapimndariia,
JRAS. 1907, p. 48, Of C., p. 254.

4 Mahdraste; Poussing Boudidhione, pp. 248 1. See also Oltramare, Masim,
1918, pp. 3 L

' Or, *mindmade " poasibly ; Mhv, i, 218, but this Ineks plansibility in view
of the regular nse, DN, i 84, 77, 187, Cf, ERE. viil. 320 ; above, p, 120, n, 4.
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for the school obwviously here presents itself; the traditional
nceount of the Buddha gave him one—or three'—wives, and in
order to enhance the glory of his selfsacrifies in becoming a
Buddha, insists on the pleasures of sense which he enjoyed in
the harem; a son Rahula is also attributed to him; he is
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 prolonged
austerities before he attains the desived end. Clearly it is
impossible to attribute such actions even to the spiritual form ;
complaisance with the world (lokdnurarfana) 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 done
moerely for our edification. Certainly, however, the Buddha in
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 Nirvina 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 contradieted ;
the body, if subtle, belongs to the world of matter ; it is visible
beeanse it is material, spiritual beeause it is not generated
aceording to the law of physical desire but comes into being
spontanecusly ; indeed, it appears that from the eighth state of
their advanee in the perfections, future Buddhas possess a body
of this kind.

There is obviously muech confusion of thought apparent even
in the scant sources available. The evidence, however, is
interesting as suggesting that the Mahasafighikas represent a
strong and early belief in the divinity of the Buddha, although
it is only in a fragmentary and late form that their views are
preserved to us?

A question of importance is presented by the attitude of the
Milindapaiiha® to the difficult problem of the efficacy of gifts to

! Plri, BEFEO, 1918, no, 2.

! The Vaibhisikns troated the Buddha as essentially human;  the

Sautrintikas seem to have recognized a large number of Buddhas and (he

doetwr;i;a ;&t:l;a Dharmakiiya, body of the law, of cach ; Waesilieff, Howdithimme,
e J

T P05 M, 177 £.5 KV. xvi. 1-3. Gifts to the dead are apfroved, Mil., pp.

204 . ; disapproved as o Rijagirika and Siddhatthika heresy ; KV, v, 6
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the Buddha. The issue is elear; the Buddha is absolutely
departed ; neither in life, nor yot more in death ean he nocept
gifts ; if there be no recipient, how ean homage to him avail ?
But Nagaszena insists on the merit of nets 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
unconseious. Diseases come to men without their consent from
former evil deeds; hence, it follows that a good deed must bear
fruit upart from consent, just as ill deeds done to a saint bring
retribution without his desire. But we bave also in the text a
reference to the beautiful doetrine 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 inerease himself in merit; the stress laid is on the
Intter part of the proposition but the existence of the former
conception is clearly indicated. It is, however, clearly unorthodox,
for the Kafhivatihn delivers a polemic against the Mahasafighika
doctrine that the attainment of power in this world must include
the eontrol of the eonsciousness of others, so that what one man
does another may enjoy. It condemns also the kindred topic
that one ean help the mind of another, and the Hetuvadin
doetrine that one can eause happiness to another, exeept in the
indirect sense of promoting eonditions—as did the Buddha by his
teaching—whence happiness may be produced, each for himself,
by every one.

The Kathivatthu® 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 nas existenes 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

! xxili, 8 (J. no. 614} ; iv. 8 (MN. il 46 ). An anticipation of the later
dloctrine may be seen in the legends of Pindola and Kioynps, whicl
eontemplate Arhants awaiting Maitreya's advent ; JAL 1918, i, 19¢, 270,
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of the experiences of the Bodhisattya eould not, of eourse, he
denied without repudiating the tradition, but to claim that these
experiences were voluntarily undergone implies a doctrine which
is whelly 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 4 Buddha which is to be self-developed.

4. The Perfections of the Saint

Especinl 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 Vibhajyavidins 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 Mahfsafighikas that the Arhant is
lisble to fall awny. They deny also the doetrine of the Pubbg-
and Apara-seliyas that the gods of the Mara group can impose
physieal impurities on saints.' As agninst 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 Mahfsafighika 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 Uttaripathakas,
who hold 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 eannot be deemed uncontaminated by these intoxicants,
and that only the path, its fruits, Nirvipa, 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

VKV, i 2; il. 2; possibly one of Makideva's five points, JRAS, 1910, p. 418;
Wassilioff, Bouddhisme, pp. 223 ff.
TRV L 94 iv, 107 wxid 1,
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human conditions; he cannot attend to morve than one sense
impression or idea at the same time, for his consciousness is
essentially momentary, as also is that of a god' The gods also
are forced into human mould; it is a mistake to hold, as the
Sammitiyas do, that there is no self eulture 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 earried out
in striet 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 (ripa-, aripa-, riga), conceit, distraction, and ignorance,
The Uttarapathakas arve also wrong in ascribing to a learner the
insight of a saint.’

The saint by his nctions, gifts to the order, saluting shrines
and so forth does not accumulate any action to continue to bear
fruit ; if he could win merit he could slso win demerit, which is
impossible.! Nor is it necessary that he should experienee the
results of all his former action before his death, so that he eannot
die an untimely death, as asserted by the Rajagirikas and the
Siddhatthikas, in accordance with their general doetrine 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 ealumniated 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 extinetion of ethieal considera-
tions for the sage, though asserted by the Andhakas. Nor is the
Uttarpathaka doctrine right, under which the saint attains the

VKY. iv. 8, 53 doubt and fgnorance of Arhatship are two of Mahidova's
polnls ; contrast MN, fii. 110; AN, v, 165, 162 ; ERE. i. Ti4.

FEV. L 8; {ii 11; they do nol practise moral eontrol, §ii. 10,

LEV.iv. 10; v. 2,

KV xvik 15 2; will 11, The Prajiaptividins deny untimely death;
Whaassiliell, 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-citfa) which is the normal characteristic of life, and
which is non-ethieal and purely resultant.'

No _person may become a saint unless he has lnid aside the life
of a layman, canonical texts to the contrary and the views of the
Uttarapathakas nolwithstanding; it is impossible also for any
embryo to become a saint at the moment of rebirth nor can a
dreamer attain this state.”

4, Nircina as the Unconditioned

There is comparatively little development in the schools of the
conception of release. The Milindapaiha® 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 suceess 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 known by listening to the mouns of the sufferers.
In the later portions we have, after an assertion of the non-
existence of any true being in the world, a discussion of space
and Nirvina as uncaused by any of the recognized causes : there
is a couse of the realization of Nirvana, but not of its origin,
just as one can go to the Himalayas, but cannot bring them to
oneself. Nirviina is uncompounded ; it cannot be said to have
been produced, or not to have been produced, or to be possible
of production, to be past, future, or present, or perceptible by any
gense organ. Nirvina exists and is perceptible by the mind:
with a pure heart, free from obstacles and eravings the disciple
can see Nirvipa. Its nature can be explained only by similes,
just as wind cannot be grasped, though it most assuredly exists.

I EV. xxil. 2, 3,

¥ KV.iv. 1, 2; xxil. §; xxiii. 1 may sanetion married 1i H
Andhakns and Vetulyakas. ied lifo acoording to the

* pp. B0, 69 268, 271 1, 513 m.
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Nirvina 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 eools
the fever arising thence ; it is boundless, 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, ealm, bliss, delicacy, and purity. There is no
place where Nirviina is stored up, save only right living.

The Dhammasangapi almost ignores the term Nibbana, but in
the ancient supplementary exposition or comment (atthuddhira)
Nibbana is invariably substituted for the term uneompounded
element. Yet it is noteworthy that in the text itself the uncom-
pounded element is never identified with the froit of sainthood
which is certainly one aspect of Nirvina. This uncompounded
alement is described by o long series of negatives; it is mot
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 Kathavatthu we meet the Andhaka conception of Nirvina
as morally good, but this view is rejected, since morally good
means positively that which will produce a good rebirth, and
this is inappropriate to Nirvipa. An interesting discussion nrises
on the dictum on the Majikima Nikaya that the enlightened man
does not think about Nirvina. This leads to the Pubbascliya
doctrine that Nirviipa as an object of thought is really a hindrance,
a view very imperfectly rvefuted 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.*

' Pygeiv. Eth, pp. 859, 361, 367 1, There is nothing new In ADS, vi, 14 ix. 9.

f gix. G ix. ; MN.i. 4. On Nirvina as veid, see eh, xiii, § 1.



PART 111
THE PHILOSOPHY OF THE MAHAYANA

CHAPTER XII
MAHAYANA ORIGINS AND AUTHORITIES

L The Origin of the Mahayana

Is it possible to deduce the origin and development of the Mahfie
yiina from fuctors immanent in the Hinayina, or must we allow for
the introduction of an element of influsnce of foreign thought on
Indin? There ave facts which tell in favour of the latter
hypothesis, It is clear that the rise of Mahayana was rapid in
the first and second centuries a. D., and this was the time when
after Greek and Parthian and Qaka princes the Kusan dynasty
was reigning in Indin. Matters had greatly changed since the
days of the Buddha ; foreigners had freely penetrated the country,
commerce had grown, and it is not without importance that the
most metaphysical of the treatises of early Buddhism the
Milindapaiiha purports to be a dialogue between an Indian
and a Greek ruler. The most important of all Madhyamaka
texts, the foundation in a sense of the Mahayana is the Prajiiapira.
mitd, the book of the perfection of intuition or knowledge, twin
sister of the Sophia or the Gnosis of Asiatic Greece. The doctrine
of the Trikiiyn, the three bodies of o Buddha, seems to appear so
abruptly as to suggest borrowing from without. Moreover, the
sudden activity of the Mahayana, its econviction of the necessity of
the preaching of salvation, and the doctrine of the duty of man to
luy aside the dream of swift release from transmigration for
himsdlf, and to choose instead the career of a Buddha to be for
the sake of the release of the world from tribulation, suggest the
introduction of a 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 heen 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 Mahayana was
parallel with the introduction of Greek astrology * 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 Indin itself, partly even in
early Buddhism the germs of the results which are revealed in the
Mahayiina; we cannot deny that these seeds may have besn
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 Indin 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 Mahayina 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 fuet which sccounts 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

1 8. Lévi, MSA. il. 16 f. Manichaean influence on the doctrine of
defilement of thought and Neoplatonic on the idealist system are suggested.
ﬂnnt:-;l;rﬂanuudy, JRAS, 1902, pp. 377 f.; Eliot, Hinduisw and B idhism,
fil. 4 A

1 As o the drama ef. Lindenau, Febhrift Windisch, pp. 38 . ; Lévi,
JA. 1902, i 12%; as to logie, Keith, ILA,, p, 18; s to romance, Keith,
JRAS. 1915, pp. 784 I, .
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Katyayanavida in the Sanigutta Nikiya® is neclaimed as asserting
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-
miti Sotra and other Mahayina texts written in Prakrit. The
Mahavastu, again, which is a Mahasatighika text, contains the
essentially Mahiyina doctrines of the ten stages of the Bodhi-
sattva’s progressas well as of the perfections, The doctrine of the
magic body of a Buddha, and therefore also of the thres bodies,
is necessitated by the stories related of the Buddha by the
Hmayina itself; how else could he have acted, as is there
reported of him? On the contrary, their own doetrine does not
in any way depart from the true teaching of the Buddha ; the
systems of the Hinayina need not be utterly rejected, but they
represent merely an inferior stage of truth, suited for minds
unable to appreciate the true reality.® -

The defence of the Mahyana cannot be accepted as wholly eon-
vineing. As regards their allegation of early Mahnyana Sotras
in Prakrit certainty is unattainable, but we have no possible
reason to freat the Porva- or Apara-gaila sehools as early, and the
existence of a Prakrit Prajidparamita st an early date is quite
unproved. The insistence of the school on attributing to
& Bodhisattva like Maitreya its most important texts suggests an
uneasy consciousness of posteriority, and, unless we are devout
Buddhists, we are not called on to believe that the teaching of
Niagarjuna is inspired by the Buddba himself, Historieally
we may reasonably say in view of the Chinese translations of the
second century a.p. that the Mahayina movement became effective
in the first century A.p.” and, as will be seen, it rested lnrgely on
elements present in primitive Buddhizm,

It is clear, indeed, that the doctrine of vacuity or in the
Vijilinavida of empty thought is a development, natural and

! i, 17; MKY., p. 260. "
s.;a‘?ﬁ:ﬁl m?ﬁ.%—?: ME. :lr.[t%iri.ppl Sl (e Bt

¥ Rutnaldla Sitra before 170 o, D, i Aksobhyaryiiha, Dagasihasriki Projidparamila,

Muhdpikhdoafi before 180 a.n, ; Poussin, Bouddbisme, p. 260, n, Tho sarlas

work (brs. 67 A.v.) of Kigyapa Matafign, Sitrn of 42 sections, does not cloarl
eontain any Mahiyina doctrine ; Eliot, Hinduiom and deﬂ‘.i:m|, ii, 71, n,lgltr_ I
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perhaps inevitable of the insistence of primitive Buddhism
on the transifory character and non-substantiality of all things,
and of the Buddha's long list of indeterminates. Granted that
early Buddhism was realistic in a nalve way, it contained within
itself the seeds of negativism ; if the chain of causation, as the
Sariigutia Nikiya® boasts, overthrows the doetrine that the misery
of existence is made by self, by another, by both or by neither, it
is nob a difficult step to assert the invalidity or vacuity* of every
possible ides, as does the Prajiapdramifd, 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 Saubtriintika doetrine, which doubtless most nearly affected
the growth of the Malfiyina. The Sautrintika and Sarvistivadin
theory accepted the world as the product of the unstable combina-
tions of seventy-five stable eloments; 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 Vijifinavida again could fairly argue that its doctrine was
a mere legitimate development in an improved form of the eon-
eeption of the ego-series of the Sautrintika. The receptacle
intellect or consciousness (@laya-vijidng), as contrasted with the
individual intellsetual acts { pravriti-vijidna), expressed more clearly
than could the Sautrantika the fundamental fact that each moment
in the intelleetual series iz charged with the whole acenmulated
experience of the individual from endless time. Nor could it be
said that the metaphysical conception of the void intellect as the
prius of all things was wholly incompatible with the Hinayiina ;
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 narrgw

1

- iIEu iil% xix, 2 void as a synonym of Nirvins is assumed by the Theraviidin,
who rejects vacuity ns part of the dispositions n to; so also i, 2: x, 8.
The world, however, is only void of soul; i, 1. 241 (8N, iv. 64); Nirvina
allows of no positive concopt, but voldness in the Pali texts seems to have

spocifie referones to sounl ; DN, §if. 219 ; D8, & 121, 344 @, 614 I ; EY,
i1, 241; SN, lv.5d; 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 life of greater bliss fn 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 Mahfiyina 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 Mahayina there must
have been developing the doctrine of the Avatars of Visnu, ani-
mated by the desire to bring succour to mankind. Itis possible also
that the doctrine of the stages of Bodhisattva’s advance are really
borrowed by the Mahayina from the Mahasafighikas, and not
a Mahayanist interpolation in the Mahdvastu, and the Sautrantikas
may have entertained the doctrine independently.

The break between the Buddhology of the Hinayana and that
of the Mahayina at first presents a graver problem, but there is
# real sense in which the Mahiyfna returns in its Buddhology
to a position in closer harmony with the views of the Buddha
than was the developed Hinayina school. We certainly have the
impression in the early texts that there is no very essential
difference between 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. DBut the later
Hinayina seems to place a great gulf between the mere Arhant
and the Buddha, a distinetion which the Mahfiyina in a sense
minimizes by encouraging every one to aim at Buddbahood as

! The parallelism of the Bhakti of the Bhagaeadgitg and the Sudddharmagumida-
rika is patent ; Kern, SBE. XXL xxv, f., Ind. Buddh., p. 122, e
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# 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 Buddhs, and in minimizing his
humanity. There are for this obvious precedents in the Hmayina
itself. We have the out-and-out docetism of the Vetulyakas, who
lhold that the Buddha abode in the Tusita heaven while a magie
shape taught to Ananda the doetrine on earth.' We have the claim
of the Andhikas that in all his speech the Buddha was ultra-
mundane, and that he had power (iddhi) to reverse even the rules
of eansality, while the Mahasafighikas held the doetrine of the
omnipresence of the Buddha® The Bautrintikas agree with the
Mahiyana in the doetrine of the ten powers peculiar to the Buddhas
and are asserted to nccept the theory of a body of bliss (samblioga
kidwa), 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 threa bodies of a Buddha, which certainly at first sight
seems strange, is latent in the Hinayana. The motive power
which aceounts 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, should find
it necessary to supply the need of its adherents. We niay surmise
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-
tibha 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

1 KV. xviii, 1, 2; Knshgar fr. of Saddharmapundarike, JTRAS. 1907, p. 44,

T EY. 0. 10; xxi. 4; 6.

% Poussin, Bowddhizne, p. 200, CF ch. xvi, § 2 for the doabt on this point.
They aceapted the Dharmakiya which is prelndad in the Canon.
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devation of the people Lo velic and shrine worship, attested in nrt,
which in the Gandhara sculpture passes into the Open Vener-
tion, not of symbols merely, but of representations of the Buddhas
and Bodhisativas. The practiee of personal representation was
doubtless borrowed from Greek art,' but it proved aceeptable
because the ides of the divinity of the Buddhas was already
prevalent, !

There are also in minor details coincidenc es betweenihe Hina-
yina and the MahAyina which show the eontinuity of develop-
ment of Buddhist thought. The doctrine of the double form of
teaching of the Hinayiina® is repeated in the strengthened form of
degrees of reality and truth in the Mahayana. While the Hinayina
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 Uttaripathakas are credited with a doetrine of thusness * or
suchness (tathata, from fatha, *true’) s indicating the uncondi-
tioned element at the bottom of things which may well be
a precursor of the system of the Mahayanagraddhotpada,

9. The Literature

Of the literature of the Mahayana itself and of schools with
Mahayanist leanings much indeed has been preserved, but infinitely
more has disappeared, and of what has been left a great part as yet
exists only for us in Chinese or Tibetan versions, Unfortunately,
the Chinese records render it extremely difficult to determine the
precise condition of the texts translated and, despite the numerous

! Foucher, RHR. xxx. 840: JA, 1908, ii. 208 f., 319 I, 82%: I'drt freco-
bonedilicispue il Gandhdra (1905) ; Beginnings of Buwddhist Arl, pp. 111 .

* The person (pudpals) is thus tanght; it is a sammali-sacea, truth by

neral eonsent, but really erronecns; Poussin, JA, 1003 i, 262 n, 8.

V. comm, i. 85

# DN, ii. 810; DS, §§ 121, 344, 514 . : ADS. ix. ; of. vi. 14 and p, 67

* Comm. on KV. xvii. 6, v.l. Mahapannaviding, We eanpob prove
them, or EV. xvii 6, to be pre-Mahiviina, =

* KV. xix. & Hints of the mceptaclo consoiousness, Alsyavijiing, nre
to b seon in the Mahfsifighikn doetrine of a root (miila) sonscionsness and
the Mahighsakn doetrine of something over and sbove the agoregntos;
Suzuki, Musim v, (1904) 376 f An interesting example of the way of
changing alleged Sitras is seen In MEY., p. 859 na ngainst TRIL, p, 46 ;
Nirviina being made nnreal, ©f MKV, P- 176, 0. 3; SN, v. 430,
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nolices which we have of the dates when translations were mude,
it is not always easy to ascertuin 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 eonglomerates, in
which old matter and new are confused, and to which therefore it
is impossible to asoribe any one period.

The mest important text to shed a light on the origin of
Mahiyana ideas is doubtless the Mahivasts,' claiming to be the
Vinaya of the Lokottaravadin school of the Mahhsihghikas, a
style which it deserves only in so far as, like the Mahdragge of
the Vimaya Pitaka it does give an aceount 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 Mabayina is un-
doubtedly the account of the ten stages of the Bodhisativa'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 Nirvina. 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 coni-
posed in mixed Sanskrit without the addition of passages in purer
Sanskrit as in the Mahfiyina Sutras 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 biography of the master aceording to the Sarvastivadin school,
remodelled finally as a Mahayana Vaipulyssotra as it expressly
ealls itself, in which the humanity of the founder of the faith has
disappeared. Its date is uncertain, since we do not know how far

! Ed . Sennart, Paris, 1882-07 ; Barth, Joursal de Savanis, 1899, pp. 450
if., 517 M., 623 f.; E. Windisch, Die Composition der Mokdrustu [1009) 5
Oldenborg, GN. 1912, pp. 123 M1.; Winternitz, Ind. Litt, ii. 187 fl. (the referenee,
p. 198, to Yogdefiras (i. 120) as a sect I8 erroneons).

? B, 8. Lofmann, Halle o, 8, 1902-8; trs. Bd. Foneaux, Poris, 1854-02 ;
Winternite, ii. 181 £ Possibly originally composed in language akin to
that of the Mahirastn 3 F. Weller, Zuow Lalitariziora, Lelpzig, 1915
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our text vepresents what was translated into Chinese about
A.D. 300. But the parallelism between the text and Gandhiran
art ! suppests that Buddha worship flourished in the second cen-
tury A.». and much of the Lalitavistara may go back to that date ;
it contains prohably still older material. §More precise dating
would be possible, if we could be sure that it was from it, ms it
stands, that Agvaghosa derived the material for his Buddhacarita,
but that is far from certain.

Of the Mahsyana 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 (gitnyadi)
is the series of Prajidparamilis,® 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 ¢lokas 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 short
Vajracchedika, the intuition ‘ which euts like a diamond ’, which
translated into Chinese in a. p. 401 forms with the Prajadpdrami-
takrdaya, in which the metaphysics is neatly packed into a magie
formula, the leading text of the Shin-gon sect in Japan. It is
impossible to extricate the real facts of the composition of the text ;
some form in 10,000 lines existed in Chinese by a.p. 179. The
doctrine of the void is here taught without argument merely in
the form of the dogmatie negation of every concept both in its
positive and in its negative form on the authority of the Buddha.
i ;aF;:“ :ht;;ﬁﬁ:;ﬂ, nm.d;md;. 81 fﬁfﬁklﬁr‘nﬂm Ilfrf:': 1{': Mo
dates tho art earlivr, but on dubions grounids,

! Beo Walleser's trans, of the Astasibasritd and Vajracchedika, Oottingen,

1914, pp. 16 @ The latter is trans. Max Milller, SBE. XLIX. . 100 IT.;

the former ed. BI. 1885; the (alusihosritd, ibid. 1902 [ ; the Pajrocchadibd
in Buddhist texts from Juapam, 1, Oxford, 1851 ; it exists in whole or part in
many rendorings : Winternite, il. 249, n. 1,
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The Samddlirdja® 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 coneeived as the
law, the heginning of all things, of endless might and goodness.
The Suvarnaprabhisa,* renderved into Chinese in the fifth century
(e. 420), A. p., maintains the doetrines of the void and the law as
the true body of the Buddha as against the search for corporeal
relics of & human Buddha, but its great renown in Nepal, Tibet,
and Mongolia is due to its character as a glorifieation of the power
of spells (dhiranis) in the style of the Hindu Purinas and
Mabatmyas. The Rastrapalapariprecha,® translated into Chinese
hetween 589 and 618 A, p., deseribes the characteristies of a
Buddha, illustrating them with Jataka tales, and is interesting
for the censure it conveys on the degeneracy of a Buddhism in
which eelibacy has disappeared.

For the idealist or Vijianavada or Yogieara school of Buddhism
there is important evidence in the Ladldvatdra® which was ren-
dered into Chinese in 448 and 513 A. p., though perhaps our text
was later interpolated. It is, indeed, our best authority in
Banskrit for the Vijianavida, together with the Makdydnacra-
ddhotpada which, however, possesses individual features of its own.
Moreover, it is important in giving us polemical disquisitions on
the doctrines of the Samkhya, Vaigesika and Pagupata schools
among others, Its quaint title is derived from the fiction that
the diseourse was delivered by Buddha to the demon Ravana, lord of
Laiika, both, of course, as the Sntra is careful to remind us, utterly
non-existent. The ten stages of the progress of the Bodhisattva
deseribed here are also expounded in a form aceepted by both the
Madhyamaka and the Vijiinavada schools in the Dagabkiimaka,”
styled in one version Dacablitmijvara, translated into Chinese
between 265 and 316 a.p,

! NBL., pp. 207 IL; or Candrapradips Sitra; cited in MEV.; €.; nand
BCAF. viii. 106,

t Ed, Sarad Chandra, Calouttn, 1895 ; NBEL., pp. 241 ff. ; Winternitz, il 245.

3 Ed, L. Finot, Petrograd, 1901 ; Poussin, Musém, iv (1908), 306 fT.

i The ed. of the Buddhist Text Bocioty (1000) is very imperfect. OF
NBL., pp. 118 ff. ; JASB. 1905, pp. 169 . ; JRAS. 1805, pp. 581 1,

* NBL., pp. 81 f1.

W P
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Definitively religious is the famous Saddharmapundarika,! the
Lotus of the Good Law, translated in the same period, written in
Gathis, verses in mixed Sanskrit, and in moderately ecorrect
Sanskrit prose, which is often later than the Gathas, though in
some cases the Gathas are themselves mere late patchwork based
on the older style. (akyamuni here appears deprived of his
humanity, as a great god, who teaches Buddhahood as the best of
paths, in preference to the Hinayiina, and inculeates every form
of worship, even in play, as leading to Nirviina. Chapters XXI to
XXVI are lnter additions, though included in the Chinese rendering,
and in chapter XX1V is a eulogy of the Bodhisattva Avalokitegvara,
the saviour of ereatures par ercellonce. His merits form the
subject of the Avalokitepvaragunakarandavyiha, usually shortened
to Karandovyiha,* * full aceount of the basket' of the virtues of
the lord which exists in a prose and a verse tradition, and was
rendered into Chinese by a.p. 270, This text is remarkable for
its patronage of the doctrine of an Adi Buddha, the prius of all
things, while the eult of Avalokitegvara was known to the
Chinese pilgrim, Fa-Hian, in a. p. 400, Another Bodhisattva, the
inearnation of knowledge is Maiijugrt, whose merits are the subjeet
of the Gandavyiha or Avataiisaka Satra, translated between 317
and 420 a.p. The Sukhavafivyiaha,' translated in some form
between 148 and 170 A, v., and preserved in two Sanskrit versions,
is devoted to the praise of the Buddha Amitabha or Amitayus, and
his paradise ; the Amitayurdhyana Sifra® inculcates mediation on
Amilayus as the mode of gaining this paradise, and the three texts
are of historical importance since they are the seriptures of two
Jupanese sects, the Jo-do-shi and the Shin-shn, of which the latter
elaims the largest number of adherents of any Japanese Buddhist
seet. The KNarundpupdarika,® translated in the sixth eentury,

! Ed H. EKern and B. Nanjio, BB. x, Petrograd, 1008 f; trans, SEE
xxi ; of. JRAS, 1916, pp. 269 11,

¥ Pross version ed. Satyavrata Simagrami, Calouita, 1673 ; NBL., pp. 9517 ;
Burnouf, Inir,, pp. 196 1. ; ERE. ii. 256 fI.

* NBL, pp. %0 fI.; n section, the Bhadrecard, is ed. K. Watanabe, with
trans. by Leumann, Leipzig, 1912 ; of. Pelliot, JA. 1914, ii. 118 fT,

! Bd. Oxford, 1588 ; trans. SBE. XLIX. ii.

* Trans. from Chiness, SBE. XLIX, ii. 169 f. ; Walleser, Heidelberg, 1916,

* Eid. Caleuita, 1508 : NBL., pp. 285 f.
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similarly glorifies the Buddha Padmottara and his paradise, while
the Buddha Aksobhya is the theme of the Alzobhyauyiha, trans-
lated before A. p. 186. But the number of Satras known by name
and eitation or existing in Chinese versions is extremely large ;
the Ratnakifa Satra 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 eentury a.p. and presumably somewhat
earlier,

o Apart from the Satras, and of not less importamee, are works
by authors whose personality is more or less known to us. The
earliest in time perhaps is Agvaghosa, son of Suvarnnkst, educated
a8 8 Brahmin, then an adherent of the Sarvastivadins and later a
pricursor of the Mabayana. His date is obscure, for the tradition
of his connexion with Kaniska is not altogether supported by the
tone of the references to that king contained in the Satrilaikira,
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 Buddhacarita' is based 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 Hinayina. The Satrdlarildra,*
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 Agvaghosa applies the resources of his poetic spivit
to adorn the teachings of the faith. The Vajrasuci,” a polemieal
tract in which the author seeks to overthrow the Brahmanieal
caste system on the score of citations from the Veds, the
Mahabharata and the Manava Dharmagistra, is of dubious origin,
for by one source it is attributed to Dharmakirti, Far more

1 Ed. Cowell, Oxford, 1808 ; trans, SBE. XLIX. ii.; Farmichi, Bari, 1912 ;
Uber die chinesischs Version von Advaghosa's Buddhacarita, Leipzig, 1916, On
Kaniska's dato see reff. in Winternitz, ii. &76; Rapson, CHI. i 583
e Hija Agvaghosa (EL viil. 171 f.; JRAS. 1012, pp. 701 f£) is probably

ifferent,

* Trans. Ed. Huber, Paris, 1908 ; Lévi, JA. 1908, if, 57 ff. Sanskrit title,
Kolpandmandiniki, ace. to Luders, DLZ, 1019, p. 474 ; of. Bruchstiiche buddhisii.
scher Dramen, p. 63 ; Poussin, Muséion, x (1009), 86 .

* Weber, Uber die Fajrasici (1869): Livi, JA, 1908, ii. 90 I,

32
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important is the issue regarding the Mahidyinapraddhotpada,’ the
Rise of Fuith in the Mabiyana, which is one of the best of Buddhist
philosophical treatises, and worthy even of Agvaghosa’s fame.
The doetrine in this work, however, distinetly advanced; it
represents a form of the Vijianavida in which the ideas of such-
ness and the Tathagatagarbha, womb of the Tathagata, are
developed in an absolutist sense. It is, of course, illegitimate
a priori to hold that such doctrines eould not be adopted or promul-
gated by Agvaghosa, but the evidence for his authorship is not
very convineing ; the work was rendered into Chinese in 554 and
710 a. p. and our knowledge of it is derived from a translation of
this later version. An older Chinese tradition does not eontain
the attribution to A¢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
doetrine of vacuity alluded to in the Saundarananda ® which deals
with the conversion of Buddha's half brother Nanda very much
ngainst his will, and ineidentally gives much information on the
faith, and the same docirine, together with the distinetion of
absolute and apparent truth, is found in another treatise attributed
on Chinese authority to Agvaghosa® The question is of some
historieal importance ; if Agvaghosa were really the suthor of the
Mahayanagraddholpida, then we must assume that the doctrine of
idealism developed effectively before that of vacuity, This seems
contrary to teadition, and even to probability ; the idealism of the
Vijiinavida presents rather the appearance of an effort to render
more plausible the negativism of the Madhiyamaks, But the
material is clearly inadequate to permit of eertainty,

Agvaghosa's literary efforts on behalf of Buddhism extended
also to the sphere of drama ; fragments of his works nre presorved

1 Piscourse om the Awakening of Faith in the Mahd, by T.
1900, Cf. Winternits, iL. 8115 Ui, VP, p. dd.n g " > = usukl, Chicago,
* Ed. Hara Shistri, BL 1010; ef. Buhm, JA. 1018, L T o
Hultzsch, ZDMG, lxxii. 111 ﬂ'.. Ixxiii. 320 M
¥ Cf. Vidhushekhara, JRAS. 1914, pp. 747 f.; Rn“h ibid, p. 1092: he
knew the Prajidpieamiti doetrine, Ui, uv., p u !
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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 Gaudistotragitha,? restored from Tibetan,
a eurious specimen of his literary genius. Of literary rather than
philosophieal interest is the complex question whether Agvaghosa
is really identical with the poet Matreeta, to whom I-Tsing attri-
butes the Qalapaicagatikanamasfotra, or with Maticitra, anthor of
a letter to a king Kaniks, the question of whose identity with
Kaniska is no less obscure. Fragments of Matreeta's work are
now in our possession, while his Varyanirhavarjana is preserved
in Tibetan. Of the same type of elaborate Kavya poetry is the
Jatakamala of, Aryagira or (Jira celebrating the perfections of the
Buddha?

Serious doubt exists also as to the date of Nigirjuna' who
passes for the founder of the Madhyamaka system of the Mahayana ;
the most certain fact, perhaps, is that Aryadeva, who was apparently
a younger contemporary, uses in a poem, Cittavicuddhiprakaraya,
the words ragi and varake, showing therefore a knowledge of
Greck 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 A.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 Nagirjuna, What is certain
is that we may regard as his the Malamadhyamakakarikis
memorial verses in which he sots out the doetrines of his system,
an absolute negntivism. His own comment, the Akutobhayi, exists
in Tibetan, and in a revised version by an unknown hand was
rendered into Chinese by Kumirajiva to whom (circa . v. 405)

1 Liidars, Bruchsticks buddhistischer Dramen (1911) and SBA. 1911, pp. 358 1. ;
Konow, Dus indische Drama, pp. 50 ff,

2 Ed. A. von Stael-Holstein, BB, xv. Petrograd, 1915; Thomas, JRAS.
1914, pp. 762 M.

L GIIT Thomas, Kavindramscanasomiconga, pp- 256 (L ; Winternitz, VOJ. xxvil.
18 £, ; Liders, SBA. 1914, p. 103,

+ JAOS, xxxi. 8 Korn, Imd. Buddh , p. 124  Poussin, (Bowddhisme, p. 353,
n. 1) queries the attribution to Aryadeva of the Qittacipuddhiprakaraga.
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we owe a 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 o.p. We need not, of eourse,
take seriously the conception of Nagirjuna as the creator of the
Canyavada philosophy, though the Hinayina aseribes to him the
(atasahasrika Prajfiapiramité. 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
Prajiiaparamita is wholly indeterminable with the evidence avail-
able; these texts are mercly dogmatic assertions of the essential
character of vacuity, and ecould be elaborated after NRgirjuna or
exist before him. Of other works of Niagarjuna we have the
Dharmasaigraha,® a collection of technical terms, which may or
may not be his, and the Sulrllekha,® addressed to an unknown
king, also of dubious authentieity.

Of Aryadeva we now have beside fragments the Catubeataka,!
the Hastabalaprakarapa,” and the Cittaviguddhiprakarana ; * the
latter concludes that the mind, when without a touch of imagina-
tion, is Lhe true reality, the apparent diversity which it exhibits
being explained by the coloration of imagination, just as the limpid
erystal is discoloured by the reflection of a coloured object, a
doctrine which shows that Aryadeva’ was approximating to the
views of the Vijiinaviada or the Mahayanagraddhotpida. The
foremost authority on the Vijiianavada, though not necessarily or
probably its founder, is Aryasafiga, or Asaiiga, the real author of
the Yogdcarabhimigasira, of which the Bodhisattvabhiimi® is pre-

* Text ed. with Prasmnapadi by Poussin, BB., iv, Pel rad 1915 ; comm.
from Tibetan and Chinese by Walleser, Heldelberg, 1911 .:’?] 2. The author
of the latter was certainly not Aryadeva, but possibly Pisigalikea, or
Vimaliksa ; of, Ui, VP., p. 46, n. 2.

® Ed. glfnnl. 1886, O H. Stdnner, SBA. 1904, pp. 1288 1.

* H. Wonzel, JPTS. 1886, pp, 1 T, * Haraprasid, JASE, vii, 431

i IRAS. 1018, pp. 267 11, £ JASB. Ixvii (1898}, pp. 165 m,

T On his identity, of. Péri, BEFEO. xi. 866 1,

Y Musdon, wvi (1905), B8 . : vii (10063, 218 Ir: 1. “T“Eiiml‘a, Asalig’s
Bodhisattcabkiimi, Luipzig, 1908,
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served in Sanskrit. This text, which with others is aseribed to
Maitreys, in the manner of the Mahayfina, attempts to prove the
authenticity of its doctrine ; it rests on the belief in enlightenment
as the supreme reality to be attsined by the Yogacira, the monk
who practises the Yoga mysticism which is an essential part even
of the Hmiyana, but is now ineorporated definitely in the
Mabnysna, giving the idealist school the alternative name of
Yogicira. The ten stiges of the progress of the Bodhisativa to
enlightenment are described in the Mahdwinasifralaikira, in verse
with a prose comment by the author, Other works by Asafiga
are enumerated, Mahdgyinasathparigrahagistra, Madhyantavibhaga,
Maliayana Satra, various Upadecas, Sapladacabhiimi Siafra &e., but
it is difficult to ascribe to him any high rank as a philosopher. It
would be interesting to ascertain his precise relution to the
Lankdvatdara ; if we could accept the aseription of the Mahdyanagra-
ddhotpida to Agvaghosa and the identifieation of a citation in it
with the Lankiratdra, we could be sure that Asanga was later
than the Satra, 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 doetrine
already in cireulation.!

Asaiga's brother, Vasubandhu, originally like him an adherent
of the Sarvistivida, and author of the Abhidharmakora, was con-
verted in late life by Asafiga to belief in the Mahfiyfina, which he
illustrated by commenting on the Saddharmapundarika, the Prajia-
paramita, the Vimalakirti, the Avatasisaka, the Crimalasiihandda
&e., and by eomposing the Rulnalraya and Vijidnamatrasiddhi.
His fame seems to have been extraordinary, and his works to
have been studied by both the Hinayiina and the Mahayina
schools and to have spread far beyond India. He also wrote a
Paramdrthasaptali attacking the Samkiyasaptati of the mysterious
Vindhyavisa, whose identity with Igvarakrsna is still in doubt,
The date of the brothers is uncertain, but the Chinese evidence
suggests strongly that they flouriched up to the middle of the

¥ Mukiypdnosiitrilambdre in od. and trans. S, Lévi, Poris, 1907-11. The
A bhisamaydlzriiira appears to be by a real Maitroyanitha ; Haraprasid, JASE.
vi. 425 i, bafore o . 265, but of. Walleser, I'P., pp. 27 IT.
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fourth century a.p., a date which suits well all the evidence
available.!

Of later works importance attaches to the Madhyamakdvatara ®
of Candrakirti (sixth century A.p.) the commentator on Nagirjuna's
Karikas, and to the (liksisamuccaya® and Bodhicaryavatira® of
Qantideva, who lived probably in the seventh century a. . The
former of Cantideva's works is in the main a mass of citations,
often of some length, from texts not otherwise available to ns in
Sanskrit form; the latter is a poem of great religious merit,
worthy of comparison in its own way with the Tmitatio Christi.
In & sense it is a tour de force, for the anthor is devoutly convineed
of the nothingness of things, but his philosophy does not forbid
him to exhibit a fervour of pious devotion. It is accompanied by
a comment by Prajidikaramati, which contains valuable notices
Liearing on the text.

Mahayana doctrines appear also in many other texts; even in
the Divyivadana one section claims to be a Mahsyana Satra, but
these contain little of philosophical importance, and indeed of the
literature mentioned comparatively small portion is concerned
with philosophic issues, while many texts are still unavailuble,
existing only in Chinese or Tibetan versions. The result is
inevitably that on many points it is extremely difficult to seeurs
any clear view of the Mahayina position in detail : we can,
however, ascerfain some general principles, and from these we
may be assured that what is lacking is not of special value even
for the history of Indian philosophy.

Of the later history of Buddhism as a philesophy in India
comparalively little is important. The commentators on the

! His Vidpaknkirikiprakorana is trans, from Tibetan by Poussin, Musion,
1912, pp. B3 1. On the date sce esp. Péri, BEFEQ, xi, B30 ML ; Livi, il 2 n.;
Winternitz, VOJ. xxvii. 86; Keith, JHAS. 1904, p. 1091, O Yoghicfira
literature see Steherbatskoi, Muston, vi (1005), 144 f; Garbe, (Sivkkya-
Philusuphie,® p. 74) and Pathak, IA. ali. 244 maintain the older date but idly ;
wov Smith, Eerly Hist.® pp. 828 f, ;

* Trane. from Tibetan by Poussin, Musion, viif (1907), 240 @ i xi. (1910),
271 8. ; date, Winternitz, ii. 230, n. 3, 870 ; Waasilieff, Bouddhisme, p, 208,

' Ed, Bendall, BB. i, Pelrograd, 1902 trans, by hiim mawd Rouse, London
1922 ; for his life, Haraprashd, TA. xlil. 40 i, 3
3 ; ﬁd. Poussin, BL 1901 M1, ; trans. Paris, 1907, Of Foucher, RHE. Ivii.

R :
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Madhyamaka and the Vijiinnavada contended against one another,
without either school ousting the other; the Mimansa, Vedanta,
and Nyiiya-Vaigesika eriticized severely Buddhist views. It is,
however, signifieant that, while Kumirila makes strong play
agninst the Madhyamaka, Cafikarn who refutes elaborately the
Barvistiviidins and the Vijiianavada disposes summarily of the
Madhyamaks. The polemics of Uddyotakarn and Vicaspati Migra
are of special interest as showing the lively controversies of the
schools. The Buddhists, for their part, were keon 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 Avayavinirikarana the former makes an onslaught on the
Nyiiva thesis that the whole is something ever and above the parts
to which it stands in the peculiar relation of inherence (sama-
vig) ; in truth the whole is nothing apart from the parts and the
relation is a myth. In the Samdnyadisanadikprasiritd equal
havoe is made with the coneeption that we experience generals
or universals as real ; we see the five fingers of the hand, not a
sixth universal, which is as unveal 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 eauses was accelerated by the havoe
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 Chureh, and from the twelfth
century onwards Buddhist theories cease to attract much living
attention in the school=

In China and Japan, on the other hand, the doctrines of the
Mahayana were destined to have a greal vogue and to develop
into systems in which the nothingness of Nigirjuna is transmuted
inte n very positive alisolute ; 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.’

VT, Suzuki’s Guilines of Makdwing Buddhion is written from this point
of view ; it seoms in fact to represent the attitude of the Shin-gon-shii
sehool which is permeated with Tantrie philosophy and is said to be derived
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Interesting light on the systems is thrown in a large number of
works of other schools such as the Nyaya and Vedanta Sifra and
their commentaries, Kumarila's Varttika, Jayanta's Nyyamaijors,
Varadaraja's Farkikaraksd, and Cridhara's Nvayakandali, and in
sketches of philosophical schools such as the Swrvasiddhanta-

samgraka, Sarvadarcanasasmgrahe, and Guparatnas Tarkarahasya-
dipila on the Saddarganasamuccaya,!

from the Mahdvairocandbhisambodhi Sitra (tranalated & 0. 7247 and other
Tantric works, but unfortunately it treats the Mahiyhina as n unity; ses
de la Vallée Poussin, JRAS, 1008 pp. B85-04 ; 1910, p. 183,

! For controversies with the MImhifsi sos Keith, KM. esp, pp. 40 T ;
for logieal discussions ILA. (refl, P 276). The Saekhpa Saire, o late toxt
deals with many Buddhist doetrines, and in i 42.7 specifically with the
MahAyina dootrines; seo Garbe, Sdwkhypa-Philosophiie,® p, 146, n. 1. On ils
age wee ZDMG. Ixii. 698 ; Keith, 85, pp. 91 . From Chiness sonrees alone
do we know of Harivarman, aothor of the Salyaxiddhipistra, perhaps
£ 20 Ao UL VP, pp. 4 1, 42 £, 45,50, 65 1.



CHAPTER XIIT

THE NEGATIVISM OF THE MADHYAMAKA

1. Zhe Doctrine of Knowledge

Iy the Madhyamaka appears & new conception of kinds of truth
which advances far beyond the simpler idess of the Hinayana.
In the.latter 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 (smivrti-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-
eourses two forms of instruction, the one conforming to absolute
truth (paramarthika), and the other provisional and introductory
(abhiprayila degana).’

In the Madhyamaka® the matter is carried one step further;
the absolute truth is a negativism or doetring of vnc'uity (¢inyata),
established by the application to the idess accepted by the
Hinayina as absolute truth of a logic, which insists that any
contradiction is an infallible proof of error, and which finds
contradietion in every eonception, and, determining a priori what
is impossible, denies its existence on that ground in the face
of facts. Inferior in essence to this is the knowledge of obseurity
or inaceuracy (swilerti-salya), which is knowledge based on the

! OF Mil, p, 25; KVA., pp. 83 fl.; Poussin, JA, 1902, ii, 250; 10084,
860 ; KY. v, 6, brings out eloarly the distinction ; of, JPTS, 1918-4, p. 120,

PBOA. ix. 2L; v. 62. For the two troths see MK. xxiv, 8, discussud

ohardritika, p. 215; MA. p. 70; BCA. ix. 107-11, 189 £; Wassiliefl,
gmm. pp. 825 /.
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facts of experience, and which may be reckened as true, both
because appreciation of this truth is a necessary element in the
aequisition of the absolute truth, and because it corresponds to
the actual facts of thought and reality. Both are indeed in the
ultimate analysis unreal and eannot 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 the
Hinayina, and that of the world (loka-saiierti) which does not
appreciate the true character of such matters as the momentary
nature and misery of things, and helieves 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 there
are differences in acouracy of knowledge. From another point
of view this realm corresponds with the sphere of things casually
produced (prafitya-samuipanna), 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 arve thus contrasted with the third form of knowledge,
which is of imaginary [ parikalpita) things, a term covering such
false interpretations of experience as the water seen in the mirage,
or the nnere mistaken for silver, or the rope thought to be a snake.
Ordinary 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 (viedra) to
shake ourselves free from the delusion of the knowledge of
ohscurity, and at first sight we do not seem to gain anything by
learning that it is not in reality true knowledge at all, although
Iater we recognize that such recognition is the necessary pre-
liminary to full enlightenment. Yet there is here an obvious
difficulty, not disposed of by the school; a dream, let us say,
is imnginary ; none the less it eanmot be 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.!

b Poussing JA. 1908, i, 381, n, 5,
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2. The Doetrine of Negaliviom and the Void

As the doetrine of knowledge of the Hinayina presented a futal
temptation to further depreciation of cur powers of knowing,
so the Sautriintika conception of the doetrine of the momentary
series of states in lieu of the self, enconraged the Madhyamaka to
proceed to further disseetion. To reduce the self to such & series,
to mssert the aet 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 suel as the
person (purusa) of the Samkhya ; and, even if the momentariness
of each state were insisted on, that would merely mean the
imagination of a series of substantinl though momentary selves,
a reintroduction of the hateful doetrine of the self. Yet the
orthodox alternative, to insist on the absence of any thing save
a eausal series, is fatal to the essential doctrine of action. There
ean 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
uct and deny the agent is therefore impossible; you must admit
both, in that case merely from the standpoint of common sense
(epavahidratas),t 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 Sautrintika doctrine in effect
reduces existence.

The iden of consciousness and knowledge is equally unable
to bear serious examination ; it is as unreal as the belief of & man
with ophthalmia that there are hairs floating before his vision.®
Enowledge 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 ecannot know anything either ante-

) ., p 262; BOAP. ix, 78; AKV. (MS. Burn. f. 475*) in JA. 1902, ii, 255,
n. 2; against Sihkhyna views, BOA. ix. (60-8, y

¥ Kartd svalontrah karmdpl feayokloni vyarabdrafah, BCAP. Lo ; of. BCA.
viil 97 i

2 MKYV., p. 68, .

* MEV, p. 210 (x. 12}, See Cofikara’s critique, BS, ii, 2. 28; ch. xv. § 3.
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cedent, simultaneous, nor subsequent to itself’ DBut the matter
can be carried further; there is no such thing as causation of
consciousness or of anything else. The Pali Canon® alveady
recognizes that the chain of causation is opposed to the doctrine
that anything is produced either by itself, by another, by both
or neither, and this is confirmed by reasoning. If a thing already
exists, it cannot come into being through itself. To say that it is
originated by others implies the production of something already
existing, or we should have the absurdity of darkness producing
light. Sinee neither itself nor other things ean produce anything,
it cannot be the effeet of both, and to deny any cause would mean
that any thing could come into being at any time. The doetrine
of causation, therefore, must be taken as referring only to the world
of ignoranee. How again can that which is momentary have any
effect ? Is it anterior, simultaneous, or posterior ? The two latter
views are absurd, but so is the former which makes out the
disappearance of one moment the eause of the appearance of
another. Moreover, the very idea of production by another con-
tradiets the fundamental doectrine of the non-existence of the self,
since there can be another only when a self is admitted. More
generally there is no such thing as the true independent nature
of any object ; heat is not the nature of fire, for each depends on
a variety of conditions and so indefinitely ; we cannot attain any
idea which ean be said to be the true nature of any object, and
therefore we are equally unable to assert the essence or existence
of other things which have meaning only when we grasp the
nature of any objeet.® Similar difficulties affect every recognized
conception ; the charncteristics cannot exist before the thing
charnctorized, sinee without them it has no existence and eannot
therefore come into being, while the thing characterized canmot
take on the characteristies.' Movement is impossible; he who
has gone is not going, nor is he who will go ; while the goer does

* CL the Vijiinavida argument in SDS., pp. 12 #, agninst external realit
with ME. xiv; against self-consciodsness, MEV., pp. 61,62 ( Rafnakita); BOAP,
ix. 18; Q., p. 286; BMimafi, p. 379 ; NVT., pp. 2565, 468 ; agninst peresption,
Aryadeva, MEV., p. 71 (inferonce, p. 75); BCA. ix. 04 £

SN. ii. 113; ef. MKY., p. 77 (1. 2).
* MK, p.78; ch. xv; i. 10; xiii, * NK. v.



THE NEGATIVISM OF THE MADHYAMAKA 239

nol go, sinee that would need two forms of action, one to give him
the style of goer, and one to be altributed to him in saying that
he gues. The goer does not stand, but neither does the non-goer,
sinee he is vi fermini not connected with going, and he who stands
is connected negatively with going.' Ewvery coneeivable relation
yields to such dialeetie; subject and ohject; metor 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 nggregates ;
the six elements ; the dispositivns; the senses ; as well as all the
deepest doclrines of Buddhism, including misery, the Tathagata,
the noble truths, the chain of causstion, bondage, and release
itself, prove incapable of sustaining the searching examination or
reductio ad absurdum ( prasafige) which establishes that they neither
exist of themselves, nor by others, nor by both, nor by neither.*

It follows, therefore, that we eannot really make any affirmation
regarding anything ; all is merely appearance, the result of ignor-
ance of the truth. Absolute reality, Cantideva® points out, does
not fall within the domain of the intellect (buddhi), for that moves
in the realm of relativity and error. Nigirjuna‘ 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 asserlion to absurdity, thus showing that the intellsct
condemns itsslf 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 s on ad infinifum,
rendering any further explanation needless,

The conception thus presented is difficult and obseure ; on the
one hand, we have the constant insistence on the vacuity of every

1 ME. IL

2 MEY., pp. 23, 86 ; of. Oridhara, NE., p. 198; RV, . 407, On time see
MEK. xix. ; on whole and part BCA. ix. 79-88,

*HOA. Ix. 2. 4 Figrahavyivartani in MEVY., p. 16
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conception, reiterated ad nawseam in the Prajidparamita ;' the selfis
in reality the not-self; the sensation is void of sensation, and theneo
is ealled sensation ; Nirvina is without origination or cessation,
neither one nor many, without motion or absence of meotion,
neither eternal nor ceasing; it is identieal with the round of
existence (sanisdra)® since both are unreal, and the elearing away
of illusion (wyavadina) in the same way is identical with the infec-
tions of illusion (Hega). On the other hand there is accepted the
existence of the possibility of release through the removal of the
obscuration of Nirvina, which in reality is eternally realized by
means of the destruction of the veil of illusion. Were it not that
the veil was illusion pure and simple, such release would be
impossible ; it is a fault of the Sautrantikas that they imagine the
possibility of the utter destruction of a series really existing.
There is, however, here a difficulty hardly disposed of by the
sehool ; if illusion persist in its generation of things that are void,
how can it be made to desist from this evil habit?* There is no
obvious reply ; granted that the states are recognized as void, still
there is no conceivable reason in that why they should not son-
tinue their unreal existence. Even mors fatal, of course, is the
obvious difficulty of the introduction of the conception of the
intelligence which recognizes the unreality of all the categories of
the intellect, including the Tathigats himself; but it finds its
origin in the coneception of early Buddhism, which diseriminates
the ordinary work of the intelleet and the intuition (prajia) of
the Buddha.'

There is, however, an obvious diffienlty in pressing to the
uttermost the doetrine of the unreality of the empirie world of
illusion. If we accept the strict doetrine of Nagarjuna, as inter-
preted by Buddhapalita and Candrakirti, and accepted by Canti-
deva, we must admit that the phenomenal world has not merely
no existence in absolute truth, but has even no phenomenal
existence, difficult as this conception is, and numerous as arve the

! #Even the smallest thing is not known or perceived there, therefore it
is ealled the highest perfect knowledge'; SBE. ?LIX. if. 188.

' ME_ xxv. 19 . " Cf. BCA. ix. 77 L.

* Candrakirti’s relation to Baddbapilita is recognized by Tiranitha,
Bouddhisne, pp. 187, 148
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fnilures of its holders éxactly to express it. In Bhivaviveka's
exposition of Nigirjuna we find a more reasonable view ; just
as he rejected the view that silence wns the only proper attitude
of the Madhyamaka,' 80 he held that the world of phenomena
was phenomenally valid, though from the point of view of abzolute
truth unreal.®* The views of his rivals thus are closely parallel to
the Vedanta of Cafikara, while his own show traces of realism
comparable to the more directly realistic attitude of Rimanuja
as foreshadowed in Badariyana,

Ilusion absolute or illusion relative, the world has an enormous
importance for the Madhyamaka and for the Mahayina 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 afforts
to bring salvation to the world and an elaborate theology worthy
to rival the best produets of Indian sectarian belief,

! Heneo ha attampted to establish by positive arguments the views of {he
school, and henea he and his followers are Svitantrikas as sagainst the
Frisafigikna; MEV., p. 28, n. 8; of, Whossilicff, Bowddhisms, p. 320 who
pives (pp. 380 1) eleven points of importance in the views of Lhe Iatter,
hut theso add nothing of philesaphio importanece.

® Ponssin, Biiddhizme, p, 198, n. 1. Bhivaviveka is nttacked by name in
MEV.,, pp. 86, 190, 251 ; seo also pp. 16, 25, and for this point the reality
of paratantre, po 76 ; Bowddhisme (1898), pp. 111, n. 8. For his polemie agninst
Oamlapida or some Eraqlauauur, sei: Walleser, Der iilfere Veddnfa, pp. 16 T,
whao ealls him Bhava®; for his date of. PP, pp. 3, 18

FLLL] q



CHAPTER XIV

THE IDEALISTIC NEGATIVISM OF THE
VIINANAVADA

1. The Doctrine of Knowledge

Tae Vijiiinavida formally, as in practice the Madhyamaks,
recognizes the existence of three distinet forms of knowledge.!
Absolute or perfeet 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 be admitted from the
point of view of absolute truth, so that there is little real distine-
tion between the view of the Vijiinavida and the Madhyamaka
on this score,

Below absolute truth is the realm of relative knowledge
(paratantralaksana), which embraces the whole series of intellectual
states into which the school resolves all the world of experience.
But the extent of the reality of this knowledge is a matter of
dispute ;* in one view it is to be regarded as having absolute
reality in the sense that it does exist and not as illusion, but dis-
appears absolutely when the thought is purified and Nirvina is
attained. The other, and more prevalent view, seems to tend to
a much lower estimate ; the subject of knowledge, the object, and

1 MSA. vi. 1; xi, 18 . ; Modhyidndaribhdga in MKY., g. 445 (ef. p, 553,
274 f.; Mvy. 87; Whassilieff, Bouddhisme, pp. 202 iL; Poussin, JA. 1904,

i, B80,

! BOA, ix. 12, 17, 18 assumes mllili; hut s;a MSA. vi. 1 where the two
lower forms are sharply o to the higher ; Dharmakirti in Upadepasahasi,
p. 305, SDE, p. 13; .’{Eﬁm

viil, 04 £ ; Wassilieff, Bouddhirme, rp. 300 1.,
whose aceount gives many unintelligible distinetions of view, 289 [, ( Digniza
ns o realist).
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knowledge itself should not be regarded as real in any sense;
there is no distinction in actual truth, but merely an illusion.
Thought, in itself absolutely pure (vyavadifa), by an inveterate
error imagines itself to be infected or defiled (Misfa), and thus
conceives itself under the three forms of subject, object, and
Enowledge. The distinetion belween these views is obviously
parallel to that between the orthodox interpretation of Buddhapalita
of the Madhyamaka and the realistic preforences of Bhavaviveka,
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 ean be called imaginary (parilalpita). But in deference to
the demands of common sense the Vijifinavida ! admits that there
is a elear distinetion 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 (dafyaval), and such imaginations fall within the third
class of knowledge, as do also such heliefs as the conception of a
permanent self. But a strict criterion between the relative and
the imaginary is not available ; in the case of sense perceptions,
however, we ean correct one by the other ; the water of the mirage
cannot be drunk or touched; the visions of a dream cannot be
realized. But the Vijiinavada, as little as the Madhyamaka, faces
the problem of the fact that these imaginary experiences are cansed,
and have effects, so that in reality it is impossible to dismiss them
as imaginary on the ground that they do not possess eausal
activity (arthakriyakarifva), though this activity is of a different
kind from the normal. In hoth schools in fact the classifieation
of knowledge is essentinlly based on metaphysical conclusions, and
is not derived from any serious epistemological investigation.
The fact is illustrated by the development in the Vijiinavada of
Dignaga, and probably also of Dharmakirti, of a dootrine of logie,

! Or Yogieira. The Chinese adopt a form equivalent to Yogiedryn but
also style it Vijiinamitra the Japanose Dharmalaksana ; see Lévi, MSA,
ii. 16, n. 1. On the older use of Yogholira, magician, see Mhy, i. 120;
P'l'lll!‘lj.l!,, .Bd.luﬂf'd"!.él.'ﬂll'1 i 3668 Of, Yegiraenra, HH,' P -IﬂJ A,

q2
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which is not epistemologieal, but which for its own purpose treats
the topie as il the existence of an external reality (paramdrthasat)
were admitted, and develops an interesting doetrine of inference
on the basis of the metaphysiecal assumptions of the school.!

2, Idealism and the Void

The Vijiinavida does not deny the doctrine of the void (pinyatd)
of the Madhyamaka, but it is unable to accept the view that illusion
can exist by itself and in itself without any support ; there must be,
to explain illusion, a thought which suffers from illusion. More-
over, the conception of the void essentially connotes a receptacle
without any content,® and this is afforded by the conception of void
thought, devoid of any characteristic, and free from the distinetion
of subject, object, and knowledge. Moreover, this conception of
reality has, it is orged, the full approval of the Buddha who was
essentially an idealist, and, if this assertion can hardly be sccepted
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 series which the Sautrantika developed to replace the
older and more vague speculations as to the nature of the substi-
tute for the self.

External reality cannot possibly exist;? if it did it could not
possibly be known, and it is obviously absurd to assert the exis-
tence of something of which it is cerfain that we can have no
knowledge, We must recognize that we have in the world as it
appears to us the result of mental construction; a pereeption
involves an apparent datum,' but all that is known is essentially
the network of mental construction which is imposed on this
datum, and we eannol speak of the datum as anything external ;
without the mental construction it is simply nothing; it is,

1 Bee balow, ch. xviil. §§ 2, 8. 2 BSE, L iv.

* See below, ch. xv, § 8; Wassiliofl, Bouddkisme, pp. 807 £ The priorit
of Cinyavida te Vijiinavida is logieal and natural; it sccords with afl

we know of the history of the schools unless the Mahdydnopraddbotpida is
Agvaghosa’s, and cannot be overthrown by arguments such s those of
A. Guha, Jirdtman in tha Brakma-Stiteas, pp 89 1,

' CFL the distinction of eonselousness as Ehyiti-, and vastuprafivikalpa
Lafik,, pp. 21 1., 44; BSB, L. iv. :
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perhaps we may hold, the fact of the arising in consciousness as
n result of past experience of a new content, which thus appears
to be given, and not to be our own ereation, 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 (ndmasaiijideyavahdara), and by this means we
are the real sources of the apparent causal development conceived
as without ns.!

But we must not think that internal reality is any more
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 be pure
thought. The internal chain of causality, therefore, must not be
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 subject, object, and knowledge, but its origin we cannot
Erice ; 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, the process of illusion.*

We have here in effect the series of the Bautrantikas, but there
is developed a contrast between the originating or receptacle
intelligence (alayavijidna), and the individual intellectunl experi-
ences of the process (pravrifi-vijfidna), which elearly opens the
way to a different conception of the final character of reality.
On the strietly orthodox view® the receptacle thought may be held

V Cf. Lafik., p. 85; on our speech constructions, 87 ; MSA. vi,

2 Thid., pp. 100 f%., 44; MBA. xi. 35; xxi. 64 ; xi. 14 11,

T O MBA. L. 18; vi. 10; xi. 82, 44, 49; SDS, p.16; Mvy, 103; Bhdmas,

p. 3563 ; VT, pp. 144, 1456 ; Wasailieff, Bouddhisme, pp. 857 . ; pravethivgid-
nafernaga, anpomyaheiuke wisdhifaraigs doa, Lafik., pp. 45, 60, 126 ; TRD,,
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to be nothing but a collective expression for the whaole series
of particular thoughts, or to put it in another light the receptacle
intelligence at any moment consists of the actual partieular
intellectunl action together with all the potencies latent in it, for,
as with the Sautriintikas, the intellectual moment is charged with
impressions of the whole of the experience of the apparent
individual from time immemorial. This view may be supported
by the doctrine that the receptacle intelligence has no origination,
duration, or destruection, which is an apt enough description of
what is merely a collective expression, and does not denote any
special conerete 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.
Intelligence appears under diverse aspects ; as Citta it accumulates
action, as mind it synthesizes, as Vijifina it forms judgements, as
sense it has consciousness of objects.! But this idea admits also
of allowing a greater measure of reslity and universality to the
recaptacle intellect ;2 we may treat it as parallel with the Vedantie
absolute, and regard its infeetion and its development ns parallel
to that of the abscluts under the influence of nescience. Or from
another point of view we may hold that the flux of intellectual
moments does not actually infect the receptacle intelligence, but
is comparable to an image reflected in a mirror which remains
untouched by it, or to a sound echoed by the rocks which suffer
themselves no change. Thus the receptacle intelligence would
be akin to the person (purusa) of the Samkhya,

These tendencies, however, arve opposed, it appears, to the
fundamental coneeptions of the school which embraces the coneep-
tion of the void as the ultimate truth. It is essential to realize
that all our determinations by name or coneeption are unreal :
examine appearances and there is no substance to be found ; the

A47; Musion, v. (1904), 8370 .; MA. vi. 40; Jocohi, JAOS, xxxi, 2;

AB., p. 118,

¥ Laiik., pp. 50 . (misrendored in Dasgupta, Frd, PRl i, 146),

* Of. Lévi, ii. 20, 16, n. 2, who makes it not the offirmation of self, & fune-
tion of mind, but that which renders possible the activity of mind b
giving it a ecntre of omganization, the uoderlying reality, OF Suzoki's

eomparison (MB., p. 182 with the ‘ego of transeendental apprehension ®
and Vasubandhu's Viscakakdrikd ; TDC., p. 65. - ’
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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 fuce six contiguous atoms, and are
therefore not truly indivisible ; moreover, either eontiguity or
distanee 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 ean be no whole, but
it is impossible to describe any manner in which the whole ean
really be 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
onein which being and not being are one and the same (bhavabhdra-
samdangid).? The mind, indeed, ever tends to take things either as
existing as this or the other (ekafvanyatva), 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 fo
regard things as void, and this ean 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 cannob
be determined in terms of anything else, sines, as they haye 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-existenee.
Or again, they are of an unknown type of non-existence (apracarifi-
gimyatd), seeing that all the aggregates disappear in Nirvipa. Yeb
they appear phenomenally as connected, though void (pracarita-
guinyata), sinee, 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-giinyatd). There is no possibility of knowledge of
things such as is brought by the effect of the obseuration of thought
by defects which produce the illusion of experience. Further,
things are void, since we nssert their existence in time and
place where they arve not found (ilaretara-gingati), But in all

} BOA. ix. 8T; Vidgaka, 12-14 ; MEKY., p. 98; o UL, VP, pp. 72 1.
* MSA xi. 41,



248 THE IDEALISTIC NEGATIVISM

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 iz completed ? Nothing but a mere
suchness or thusness (fathatd),’ or voidness without origination or
essence,” to which also the style is given of womb or souree of
the Tathagata (fathagata-garbha). We are, however, oxpressly
warned by the Lankdvatira® sgainst the heresy of deeming that
this coneeption is parallel to the Brabman 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 Tathfigatagarbha is admitted to
be a concession to meet the feeling of those who regard the idea
of unsubstantiality as open to ohjection ; the Vijiilnavida in effect,
like the Buddha himself, is prepared to temper its teaching to
some measure to the minds of those to be instrueted.

In any case, however, the precise solution of the metaphysical
question is not of prime importance for a doctrine of salvation, as
the Mahayana is as emphatically as the Hinayina; the essential
thing is to coneentrate on the triple meditation which purifies the
thought, and tears away the veil of illusion. It is essential to
recognize that the self or the external world is a mere imagination ;
to realize instead the fundamental truth of thought without any
characteristic whatever: and to abstain from any desire with
regard to this transcendent reality,

The Nirvina or release which is attained differs from that of the
Hmayina because it rests on the realization of the nothingness
and incomprehensibility of all phenomena, while the Crivakas are
sutisfied to know the momentary and painful character of all being.
In this release all the impressions (visands) which would normally
manifest themselves in further thoughts and deeds are wiped out,
and the mind ceases to act. This is not death, for there is no
rebirth ; it is not destruction, for destruetion applies only to what

! Lahk., p. 70; MSA. ix. B, 22, 67 ; xi, 41 ; xviil. 37; xix. 44-6.

* lafik., p. 74,

* Lafik,, pp. 80 £. 'We see hoere the inruption of Vedinta influences ; of.
JREAS, 1008, pp. 892 £,
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is compound (switskrla)! But how can this illusion cease ? The
Vijiiinavada, however, muech as it denies it, seems to fall into the
error charged against it by the Madhyamaka of allowing an
unintelligible destruction of a real entity, namely the course
of illusioned thought.

According to the Lankavatira the attainment of the highest
knowledge may be accomplished by Bodhisattvas through the
realization that things are nothing but mental creations; that
thers is no origination, existence or destruction of things ; that
external things ean be said to exist or not exist only in the sense
of & 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 n special series
of meditations (@hyina) is prescribed, which ave obviously intended
to take the place of the inferior meditations of the Hinayana. The
first is that of the Crivakas 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 (bilopacdrika) 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 eannot 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 outeome of delusion, and
the mind then falls back on the conception of suchness (tathati-
lambana), while in the fourth meditation the mind achieves the
complete and perfect appreciation of the nothingness and the
incomprehensibility of all phenomena.

The Vijiinaviads, of course, did not satisfy the Madhyamaka,
and two of the criticisms ave 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-mafra) of thought
and its derivatives, the subject of defilement and purifieation
which is relative or dependent (paratanira) reality—thus negating
nomtexistence—and denying their possession of a peculinr nature

! Lafik., p. 100. * MEY., pp- 21 L
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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 ns being qua
caused without any existence of its own,

A second point of criticism is the assumption of the power
of conseiousness to know itself (svaswirvitti, svasamvedand), which
the Vijiiinavadins assert, and which is obviously essential to their
view. The direct objection is the contradiction in the idea of
anything acting on itself, as shown by the case of the edge of a
knife which does not cut itself or the finger tip which eannot
touch itself.! Indirectly* the argument of the Vijiinavida,
derived from comparison with a lamp which lights up itself as
well as the object, is refuted by the refutation of the general
doctrine of origination (wfpdda), where the ecase of the lamp is
disposed of. There is no darkness either in the lamp itself nor
in the place where it is; therefore there can be no question of the
lamp illuminating either itself or anything else, Nor is it any
use to argue that the light destroys the darkness by coming into
being, for when thers is light there is no darkness ; on the other
hand if the light destroys the darkness without coming into
contact, then it should destroy all the darkness in the universe.
Moreover, the senses cannot experience themselves ; the sye eannot
see itself and so forth.”

Nor is there any force in the contention * that self-consciousness
is necessary to explain memory, since how else can we remember
a thought ? The answer is that, when an object has been perceived,
there arises memory of it, and by association also of the perception
of which it was the object. Equally impossible is it to strengthen
the case by the power possessed in certain eases of magie to
perceive the thought of another ; by the use of certain unguents
one can see a buried treasure, but another's consciousness ig, like
it, essentially something different from one’s own conseiousness,
The further contention—that of Digniga—that, if consciousness
cannot know itsell, it equally cannot know any ohjeet, and all

! Cf. Laiik., pp. 61, 59 ; MEY., pp. 62, 65, 114 ; BOAP, ix, 18, .
* MK, vii, 9f.; BCA. ix. 18 ¥, ' ME. i & ' BCA. ix, 24 1,



OF THE VIINANAVADA 251
experience is thus impossible, is denied ; the Vijianavada 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,! but it asserts that on a critical examination the
whole fabric of experience proves incapable of being sustained.
Consciousness and its object cannot be identieal, else there would
be no subject and object ; they cannot bg different, since ex hypo-
thesi there exists only conseicusness; 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 (saitsdra) 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 Vijianaviada 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 magieian 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
onesalf first of the delusion of existence, and thereafter even of
the delusion of non-existence and the end is reached.

1 CLMEY,, pp. 71 1.



CHAPTER XV

THE DOCTRINE OF THE ABSOLUTE IN BUDDHISM
AND THE VEDANTA.

1. Suchness as the Absolide

Tux realistic implications of both the Vijfiinavida and the
Madhyamaks must doubtless not be exaggerated ; these schools
have both specific doctrines which they fully accepted, and it is
only as tendencies that we can see a movement to substitute for
the negativism of the void or of empty thonght, which is hardly
miore than the void, an absolute comparable to the absolute of the
Vedanta. The further development of this tendency is seen in
the Mahayanagraddholpida which tradition, as we have seen,
ascribes to Agvaghosa, but which cannot be attributed to him
with any confidence. It centres in the doetrine of suchness
(tathatd), as the expression for the reality which must be held to
remain when we discount al illusory appearances and leave the
realm of relativity and contingency for that of absolute truth.'

It follows from the fact that we are not concerned with relative
knowledge that any definition of suchness is utterly impossible ;
to apply to it empirical determinations is wholly misleading ; to
say that it is void is to aseribe to it the character which belongs
to the phenomena of this world; to say that it exists is to
suggest something individual like ourselves which, however, leads
an eternal existence. It is necessary, then, to content onrselves
either with silence or to choose the simple term suchness or such-
ness of being, an idea which in a simple form is known to the
Hinayina, Suchness is above existence or non-existence or both
or neither; similarly also it is neither unity nor plurality nor
again both or neither.® It can, therefore, most casily be expressed
by negations like the ‘ Not so, not so’ of the Upanisads, and hence

! In addition to his translation, see Suzuki, BM. cli, ¥ vi.
¥ Trann. p. 60; of. MK, i 1 ; xxv. 17 1.
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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 veid is as wvoid as
anything positive,

Buchness in its ineffable absoluteness is thus beyend all com-

prehension and expression. Its real importance for us is that it
comes into contact with empirieal reality; by some mysterious
act of self-determination, no better defined than as spontansous,
the absolute self affirms itsell in the form of the receptacle
intelligence (dlaya-vijiiina), which presents the two aspeels of
enlightenment and non-enlightenment. These, it must be remem-
bered, have no separate and independent existence, but have
being merely as relative to ench other, and neither has any
absolute existence, so that from the standpoint of absolute truth
they can be identified. The origin of ignoranece in the receplacle
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-vijitina),
when the unenlightened mind begins to be disturbed by the agency
of ignorance ; the second is intelligence as particular or evolving
{pravriti-vijiidna), 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 Vijifinavida ; 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 conseions of the distinction between what
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is agreeable and what is disagreeable. Sscondly, it retains these
feelings in a constant succession of changing states. Thirdly,
from the retention and succession of feelings arises the desire of
clinging. By clinging there is attachment to names and ideas
which are ascribed to reality ; from attachment to these conecepts
action is produced, and from action arises suffering. Every form
of existence, the worlds of desire, of matter, and of non-matter, is
merely a mental ereation due to ignorance, precisely as in the
Vijiifinavada,

We are, however, not condemned for ever to suffer from non-
enlightenment, for suchness does not stand absolutely apart from
the empiric world. The relation between it and ignorance is that
of mutual perfuming (vdsand) or impression. Ignorance affects
suchness and produces those impressions (smyti) which persist and
maintain ignorance in being, creating an external world, and
various modes of individuation, leading to action and misery,
But suchness also affeets ignorance ; it thus induces in the mind
of the individual in transmigration the hatred of the round of
birth and death, and inspires in him the longing for release.
Hence arises in the individual the conviction that he is really in
possession of the pure nature of suchness, and that phenomena are
merely the illusory manifestations of intelligence and have no
absolute reality. The way is now open to practise with success
the means of liberation, refraining absolutely from particularization,
and from elinging to objects of desire, Ignorance can be over-
come, because it is not absolutely distinet from enlightenment,
The waves of the sea of consciousness which have been disturbed
into motion by the wind of ignorance can be stilled, so that thers
remains only suchness in itself, unassociated with the mysterious
disturbance which produces the manifestation of the individual
and the world. It is freed from the coverings or obscuration of
infeetions or ignorance (Mecdvarana, Jiieydvarapa) and is immutable,
ealm, pure, and eternal,

The attainment of enlightenment and release is open to all
beings, since there is always the perfuming of ignoranee by sueh-
ness, but the intensity of ignoranee with the prineiple of individua-
tion accompanying it varies enormously, and thus aecounts for
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the very diverse spiritual attainments of beings in the world.
The inherent tendeney 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 aequire spiritual
benefits;, to win purity, to lay aside all hindranees, and to attain
that elear 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
Hinayina or Crivakas, solitary Buddhas, and novice Bodhisattvas
do not attain the state of non-particularization in unison with the
casence of suchness, but Buddhas win this eminence. At this
stage an end is put to the perfuming of ignoranee, but the perfom-
ing of suchness works on for ever and ever, Suchness is the
effulgence of great wisdom, the illumination of the universe
(dharmadhity), true knowledge, the mind pure in its nature,
eternal, ealm, free, the womb of the Tathagata, where the essence
of Tathigataship dwells, or the body of the law (dharmakiya).
‘We have thus attained 4 more positive conception of suchness, but
we are warned nol to misunderstand the doetrine, The epithets
of the idea are possible beeause there is in truth one reality only,
so that there can be no question of partieularizing or distinetion
which is utterly inapplicable to suchness ; if it is said to be wisdom
or knowledge, we must not suppose it has any objeet; 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 is much more reality
in the new conception, and for all practieal purposes a fundament-
ally novel mode of presenting the operation of the divine essence
is revealed. We have in the conception of the activity of suchness
ns realized in the Bodhisativas 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 Kofha
U'panizad ! that the attainment of deliverance is due to the grace

Ui, 80: Qvet, Up. il 20; Taitt. Ar. x. 10. 1; Oldenberg, LUAR,, pp.
245, 273 . ; Sumki's tos,, pp. 62, 70,
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of the Lord ; the absolute itself is ever eo-operating with the
individual to secure him attainment of itself hotl directly and
through the means of others.

2. Cosmic and Individual Consciousness

In the form ! in which it has deeply influenced Chinese and
Japanese thought the doetrine of the Yogacira or Vijiiinavada
has a formal view of consciousness in its development which is
far more positive than negative. We may regard the receptacle
consciousness as the foundation hoth of the external and the
internal world; it is the essence or energy that lies behind
inanimate nature, the life that strives upwards in the vegetable
world ; in this aspect it is the form or essence of the material
world. The next higher stage is that in which it attains sensation
and pereeption, and distinguishes objects, a power possessed by
animals and men ; thus one phase of the underlying unity becomes
aware of another, one current of another current in the stream of
being, The power of sensation and perception develops; by
retention, comparison, and association of impressions there arises
thought and ideation, found only in the higher animals and man,
while finally the highest order of sentient beings develops self-
consciousness or reflection.

This may be regarded as the cosmic evolution of Consciousness :
in the individual the process is traced from ihe receptacle con-
sciousness in the following mode. The receptacle conseiousness
gives rise to the eorresponding receptacle consciousness of the
individual, us well as to the sense organs and sense objects. Then
develops—from the influence of past impressions—the infected or
defiled mind {kista-manas), which distinguishes subject and object ;
fecundated by the receptacle consciousness, it becomes aware of a
+ world as external, and confers on it mental determinations of form
and shape. Then develops mind or normal conssiousness (mano.
vijiidna), which discriminates between the various phenomena,

! Of. MeGovern, Intr. ts Mahiyina Budihim, pp. 144 i, Bazaki, ME, ch, vi, ;
Muséom, v. (1004), 870 . In this nspect the YijiAnavida is parallel to

the Vigistadvaila school of Vedinta, while when the evolution is regarded
a8 illusory it is parallel to the Vivartavida.
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and it, fecundated by the receptacle eonsciousness, develops the
conception of like and dislike, associating it with other matters as
cause and effect, &¢. Then come the five forms of conseiousness
corresponding to the sense organs, visual, oral, nasal, taste, and
touch consciousness, which, fecundated by the receptacls con-
sciousnoss, 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 eonsciousness
there could be no vision of colour, but mind is necessary for the
discrimination of phenomena ; without the infected mind ona
could not diseriminate form or size, and without the receplacle
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
recognize beneath it the receptacle consciousness as its prius,

3. Nirvana as the Absolute

With the development of the positive side of the Mahayana
there appears inevitably a certain change in the sense attributed to
Nirvipa.! Inthe Vijianamitragistra four forms of Nirvina are
distinguished. The first aspect is that in which Nirvana is
equivalent to the body of the law (dharmakaya) ; 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 existense, and
in this sense, as a commentator on the (lstra says, it is present
in every man in whatever stage of mental development. The
second form is Nirvina with residue (upadhi-gesa) which denotes
the state achieved in life by the man who achieves complete
enlightenment, but who still continues to work out his secumu-
lated action. On death the result is Nirvina without residue
(anupddhi-gesa)." The fourth form of Nirvina is that without

! Beo Somuki, MB. ch. xiii.
PMSA, fii. 4 MKV, p. 510 (xxV, 1),
ziwa "
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Lasis or stay (apratisthita),’ which is the state superior to that of the
Cravakas and the solitary Buddhas; in it the adept rises superior
to the ideas of transmigration (smisara) and Nirvipa itself. He
lays aside the iden of contenting himself with the Nirvana of the
Qravaka and determines to deliver his, fellow creatures from all
misery and bring them to final emancipation and supreme bliss.
There are in fact in the Mahayina two strains of thought
regarding Nirvina. The negativism of Nagirjunaasserts that it is
not created, not liable to destruetion, not eternal, not passing
away, not acquired, not wanting, and Jeaves it therefore in the same
condition of negativism as anything else, so that it can be asserted
to be the sime ss Samsira, since both are purely negative in
character, and two negations can be identified. But the doctrine
can be given a positive aspect, and this is clearly seen in the
Vimalakirti Satra,® in which insight is said to grow amid the
defilement of passion and sin, even as the lotus grows in
the watery mire, ns the seed springs up in muddy soil, not in the
air. Passion is intelligence ; Nirvina is Sariisiira ; the two are
vitally conneeted, and the attainment of Nirvina must be in and
through life, not in annihilation or abstention from its activities.
Henee in Asafiga's Mahayanasmihparigrahagastra we have the
character of a Buddha ineluding superiority to attachment and
defilement and yet connected with the passions of mankind, sinee
depraved souls are to be rescued by the compassion of the Buddha.
It is wrong, Vasubandhu explains, to see either the transitoriness
of existence alone or the eternity of Nirviina ; from the standpoint
of suchness the implications of both are essentially connected.
The advantage of this metaphysieal conception of existence and
releass as inseparubly connected is that it affords a moderately
sound foundation on which to base the importance both of intui-
tion and compassion in the process of attainment of the end. TIntui-
tion destroys egoistic thought, compassion encourages altruism ;
E’fm“;iﬂﬂmﬁﬂtmqa the attachments to self inherent in ordinary
Cravakas msm?n uproots the :_nteIlautuul attachment of the
solitary Buddhas which lead to seeking annihilation
: Ic.-t;v!. HBA.HH. =31, 57 n, 4,
L € P 26 1. (an conrtesans) : Rotnolkadhdrant, (., pp. 330 fr.
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in Nirvana ; by virtue of intuition Nirvina in its transcendental
sense is nob rejected, by virtue of compassion exislence with its
round is not rejected ; by virtue of insight the truth of Buddhism
is attained, by virtue of compassion other beings are made ripe for
its attainment also. It is not difficult hence to rise to a more
complete coneeption of Nirvina as the absolute and to insist on
the importance of compassion as bringing about the realization of
that absolute which is the true Nirvina

4. The Pre-eminence of the Mahdyana

It is now possible to understand the elaims of pre-eminence over
the Hinayfina insisted upon for the Mahfyfna by both Asafiga and
and Vasubandhu., In the Maldyanasadiparigrahagistra Asafiga
enumerates seven points in which his school surpasses the
Cravakas,' The Mahayina is comprehensive ; whatever has been
taught by Buddhas, not by Cakyamuni in one life alone is
accepted ; nay more, as we have seen, whatever is well said is to
be deemed the word of a Buddha. Secondly, the Mahnyana aims
at general salvation, not at individual release, thus exeelling in
love for all ereated things. Thirdly, the Mahayana is intellectually
wider in range than the Hrnayiina ; the latter denies the reality
of the self, the former goes so far as to deny all phenomenal
reality whatever. Fourthly, the Mahiyfina ipeuleates spiritual
energy ; to seek swift release for oneself is not its aim as it is that
of the Qravaka. Fifthly, the Mahfyfina is skilled in the manifold
means (upidya) to lead men to ealvation; it iz unwearied in their
variod 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 Mahyinism
is given in another treatise which is specially concerned with the
aspect of the Mahayana represented by Asinga and his brother,

! Bee Buruki, MB. ch. ii.

T The lephu;:dpu Siltra in cited in ., pp. 60, 165, 167, 165 on :ummiltmg
even sin to save beings,

B2
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Ten points here are given, The first is the conception of the
receptacle conseiousness 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 inculeates 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 evils (ksanti); of not being
indolent in well doing (virya) ; of practising meditation and con-
centration (samddhi) ; and of intoition (prajid), recognizing only
the existenee of an ideal world. Fifthly, the school has the scheme
of ten stages of spiritunl progression. Sixthly, it practises s 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 (andndrtha); he is not deceived either by
Bammsnra or Nivvins, but reaches the abaolute, as the abode of non-
particularization. Ninthly, he realizes that Nirvipa which is
without stay ; that is, he does not end his existence, but takes part
in the life of the world, without, however, even heing defiled by
that life, Lastly, the school has the sublime doctrine of the body
of the law as well as of the other two hodies of the Buddha.

B, Vedanta and Mahayana

The appearance of a tendency to recognize an absolute in the
Mahayanacraddhotpida has been naturally enough attributed, on
the theory that the author of that treatise is Agvaghosa, to the
Brahmanieal training of that accomplished poet. In any ease the
parallel between Vednntic absolutism and Mahiyina tenets is
striking and undeniable. In the Vijianavida we have definitely
the conception of void intellect as the final reality, and, though
the Vedintic absolute is being, thonght, and bliss, we are aware

I A different aeeount seems (o be given in Musfon, v, (1904) 872 where
Sumbdhi is the excallones,
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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 intelleet is too mysterious
a matter to inguire into, and its existence is clearly on & par with
the existence of the void intellect of the Vijianavada.

The similarity of result, however, does not necessarily mean
borrowing on either side, for parallel developments of different
initial eonceptions, 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 appearanes (vaiyavahirika) of Cafikara is
certainly false from the point of view of absolute truth, but it rests
on a reality, for illusion (mdya) 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 Smakhya as well as of
Vigistadvaita Vedinta, do not hesitate to pronounce judgement
against the monist Vedanta by aceusing it of being nothing but
Vijianavada Buddhism coneealed ; in this Puranie evidence concurs
with Vijiianabhiksu, and the ealier testimony of Yamunacirya,
spiritual grandfather of Ramanuja, so that the accusation was
evidently current shortly after Cafikara had established the
orthodoxy of the Mayaviida® On the other hand, it is obvious
that the Buddhists themselves were aware of the approximation
of the Vijianavada in some of its aspects to the Vedanta ; we have
in the Loakdvatira® a direct challenge of the similarity of the
doctrine of the Tathagatagarbha and the Vedinta self, though the
Buddha repudiates the charge of plagiarism by insisting that his
teaching is merely ad populum. Again in the (ublavidaryanabhimi*
it is shown that a famous Buddha's utterance: *This threefold
world is only thought’, is equivalent to the doctrine of the
Upanisads: *Yerily all this universe is Brahman.’ Similarly,

! Ses Poussin, JRAS, 1910, pp. 120 ; Jacobi, JAOS. xxxiii. 51 M,;
Sukhtankar, VOJ, xxii. 156 i,

! Siikhyapraracanabiisgn, i 22 Padma Puriga; Bodl, Cal, i, 14 ; Siddhitrags,

P 195 Qribhdsya, il 27.
! np. B0 £ ¢ JRAS. 1908, p. 880 ; Chdndogyn Upanigad, {if. 14,
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n wverse in the Pildpulriyasaihita (elsewhere attributed to
Viarsaganya's Susfitantra) ;' * The real nature of things does not
fall within sight, and what is visible is absolutely void and illusion,’
is identical in sense with the doctrine of the Brhadiaranyaka
Upanisad.

There is, however, clear evidence of a direct influence of
Buddhist conceptions on Gaudaphda whose Kiarikas certainly are
of importanee in the development of the Vedanta, and who passes
for the spiritual grandfather of Cafikara.® The origin of plural-
ity is explained by the simile of the firebrand, whose point
waved in a eircle produces the appearance of fiery lines without
the addition of anything to the brand itself ; so, too, the conclusion
is, the many phenomena of the world are merely vibrations of the
one eonsciousness, and this conseiousness, we find, is without
distinetion of subject, object or knowledge, and thus is hardly
other than the Vijianavada absolute. The simile is Buddhist;
the Lankavaldra® and the Abhidharmakogavyikhya, Vijianavida
and Bautriintika sources, apply it to show the nothingness of things;
cloth is not real because the grasping of it depends on the grasping
of its parts as in the ease of the firebrand cirele. The whole
content is also Buddbist in tone ; birth and destruclion ave hotly
denied ; the cause cannot be identical with or different from the
effect since neither being nor not-being nor being and not-being
can exist, and so eausation is impossible. Inabsclute truth there
is no destruction or birth, no bound, no accomplishing relense, no
seeking release, and no release. From a magic seed is born a
magic sprout and there is no permanence, just as from void things
void things ever arise without abiding substance. Things come
into being neither by themselves, nor by another, nor by both, nor
by neither.,' These and numerous other phrases are conclusive of

! Garbe, Sdnkkye-FPhilassphie, p. 76.

T Wallesar, Der allgre Vedidnta (Heidelborg, 1910% pp. 24 ff.; of, JRAS.
1910, pp. 1861 . ‘Walleser {pp. 18 fI.) gives substantial grounds for placing
Gaudapida before Bhavaviveka (before o, o, 600} and Qhntirnksita (e, . D, 7307,
and renders the alleged relationship implausible. He knows the Vijfiina-
vida; JAOS xxxiii, 63 I

P 95; AKY. (Paris MS.) £, 374, Of. Maitr. Up. vi. 20; Wassiliell,
( Bouddkimne, p. 250) gives it ns illustraling the illusion of simultaneity
of eonselousness from swiftness of motion.

¢ il 831 iv. 09; 75 20,
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close relationship, and if Gaudapida' and his commentator—
whose identity with Cafikara need not be assumed *—deny that the
Buddha tought as finally rveal that knowledge without duality
which has no distinetion of knower, known and knowledge, the
fuct goes flatly in the face of all Buddhist evidence. Gaudapida
in fact borrows without wishing to admit his debt in full. But
in n sense he had, of course, the right as an Aupanisada in his
Karikas, whatever his earlier faith, to borrow ; the Mahaylna 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 Qankara is interesting, as he expounds with much
clearness the Vijianavada position, in opposition to the realistie doe-
trines of the Barvastivadins, whether Vaibhasikas or Sautrintikas,
and explains fully his own objections to the Vijiianavada® The
Vijianavada maintains the sole existence of the threefold process
of knowledge, which may be analysed as apparent subject, object,
and consciousness or knowledge. The existence of external things
is denied on the seore of impossibility ; they must either be atoms
or aggregates of atoms ; if the former they are incomprehensible
on the score of minuteness; if aggregates, they must either be
different from the atoms, which is a contradietion 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
else we could at one time know the object, at another know
conseiousness.  Agnin, we have the fact of dream consciousness

' iv, 99, i

* O, Doussen, Sechaig Upanishady, p. 478, n. 1.

3 0n BS. il 2,928 . For Nyfiya criticism of. Jacobi, JAOS, xxxi. 9T ;
Koith, JRAS. 1914, p. 1090 ; TLA., pp. 22 £, 99 £, 208 ff, ; NM., pp. 586 f.,
848 [ ; for Mimansi, Eeith, KM, pp. 46 ff. For a formal examination from
a Kantian standpoint see Walleser, Der dlfere Fedinte, pp. 40 .  For
Raminuja’s critique, see (ribhapa, ii, 2 27, OF the original sensa of the
Siatra it is difficult to be certain; of JAOS. xxxi. 18 IL; V. 8. Ghale, Ls
Vedinfa, pp. 44 £. For Simkhya criticism see Aniruddha on 58, i 42 f ;

in v. 77-9 it is shown that on either Madbyamaka or Vijiinavida principles
liberation is inconeeivable ; in v. 91-3 the existence 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 conseiousness and
the object as two distinet and irveducible psychological elements.
This is in effect admitted by the Vijiianavada which admils that
objects appear as if external (bahyaval), an expression which is
explicable only because those who useit at the bottom of their hearts
recognize the existence of that which is external. 1t is useless to
urge that the expression is justified, because external things are
impossible : possibility must be judged on the basis of the operation
of the means of correct knowledge, and not made to depend on
@ priori ratiocination. Possible is whatever is apprehended by
perception or other means of cognition, and external things are
essentially so apprehended, a fact which outweighs the sophistical
dilemma of difference or non-difference from atoms. Examination
of perception reveals that the idea is the means of knowing the
external object which dictates its shape ; the distinetion of con-
sciousness and external reality ean be made clear, if we consider
the perception and recollection of a jar, where there is change
in consciousness with permanence of object, or the successive
consciousness of two different objects, when consciousness remains
in principle the same, but its distinctive attributes differ.

More fundamental still is the onslaught on the momentary
character of ideas ; this doctrine, if logically followed out, is fatal
to the distinction of ideas, to the differentintion of eclasses and
individuals, to the conception of the leaving of impressions on the
mind, to the doctrine of the econfusion owing to nescience of
existence and non-existence, and consequently to the doetrine
of bondage and release, for all these matters depend on the
possibilily of comparison of ideas, which is ineonecivable unless
there is a permanent knowing subject and not meraly momentary
ideas. Tt is idle to seek to evade this result by bolding that the
idea knows itself, as a lamp illominates itself, But this is false ;
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nothing ean act on itself, the lamp eannot manifest itself save with
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 ohject 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 econsciousness has
vhjects which are not negated by any other state. Secondly, dream
consciousness is founded on remembrance as opposed to immediate
consciousniess and the distinction between the two is felt by all to
be based on the absence and prescnee of the object respectively.
To argue that waking consciousness is false, because it resembles
dream conseiousness, is as absurd as to argue that water is hot,
because 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 infinifum 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 receptacle
intellect (dlayavijiana) is put forward as the substratum, then the
Buddhist either eontradiets the doetrine 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 ean 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 Vijianavida, therefore, is no
more tenable than the view of the realists which fails utterly to
aceount for the existence of the aggregates making up the self,
which advances a theory of causation absurd on aceount of the
parallel theory of momentariness, and which nsserts the origin of

' On BE.ii. 2. 89, ® On BS, li. 2, 30, 31,
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existence from non-existence, while at the same time it holds that
all 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. il 2. 52 RamAnuja (ii. 2. 50) points out Lhat nothingness is
marely a form of existonce, and that its proof involves the existence of the
proof, and contrdicts the result,



CHAPTER XVI

THE BUDDHIST TRIKAYA
1. The Dharmakiya, Body of the Law

Tazs doctrine of the three bodies of s Buddha® is specifically a
possession of the Mahaynns, but it is not without precursors in
the earlier history of Buddhism, and it is the special distinetion of
the Mahfyina to have converted a doctrine merely theological into
an ontologieal and eosmogonieal speculation. In various aspects
the theory is found both in the Madhyamaka, the Vijiinnavada,
and the Mahdyanagraddholpada ; 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 between 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
iden 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,
ean be equated with enlightenment (bodhi)® or with release
(wireana). 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 Vijiianavida in the same way
3 Poussin, JRAS. 1005, pp. ™3 N ; Korn, Musfon, vil, (1906), 46 [T ;
Wassilioff, Bowddhiome, p. 127; Rockhill, Budiha, pp. 200 . Sce alse
Poussing Musion, 1918, pp. 257 ff,

% Dirgdrading, pp. 19 £ See DN, iil. 84 ; Geiger, PD, p. 78,
i PP, pp. 94, 462 ; BOAT. ix. 85,
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the body of the law as highest reality is the void intelligence,
whose infection (switklega) 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 rélation to the world of
phenomens, The schools are agreed that the only truth is
Nirvina or Buddhshood 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.
Or, as it is defined in a verse! possibly by Nagirjuna, it is neither
one nor multiple, it supports the great blessing of salvation for
oneself and for others, it neither exists nor does not exist, it js
homogeneous like the ether, its nature is unmanifested, it is
undefiled, unchanging, blessed, unique in its kind, diffused,
transcendant, and to be known by every one in himself, It is
neither one, sinee it pervades everything, nor multiple, since it
remains identical with itself, This appertains to every Buddha,
but at the same time each Buddha is asserted to have a Dharma-
kiiyn of his own, and receives a special denomination in this aspeet ;
Amitabha, for instance, is named thus ay Dharmakiya, but
Amitiyus as Sambhogakaya, body of enjoyment. In the case of
Maiijugrt,® who is essentially an embodiment of wisdom, the term
body of knowledge (JjRanakdya) appears in lieu of body of the law.

The Dharmakiya has an equivalent in suchness (tathata) or
suchness of being, a term which in some aspects stresses {he
primitive non-differentintion of reality, and has, therefore, so far,
analogies with the matter of the Samkhya. It also may be
equated with the wemb of the Tathagata (tathagatu-garbha), which
is primarily intuition or true knowledge, and, derivatively, the
source of every individual being.? Further, though it cannot be
identified with, it underlies the store of phenomens {z.':'ﬁn‘nnu—a‘kam,

' IRAS. 1908, p, U5, 0. 2, from the Chinese of Fo-T'juy (4D 982) nngd
ocmim. on NG i

¥ On the supposed Chinese origin of this person, seq Elict, HE. i, 19,

! Lafk. p, 80,
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-ritpi), 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 spparently 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 Mahfiyina. Each Buddha in
his heaven is eonceived as possessing a body of ineffuble brilliance,
and the Bodhisattvas who are his officers are slso elad in glory,
though the term body of bliss is 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 Bodhisatbvas 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 (acinfye), 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 Candrakrrti * who holds that equipment of knowledge
(jfiana-sambhira), leads to the attainment of the body consisting of
the law, whose chamcteristic is no birth, while equipment of merit
( punya-sambiira) results in a body of bliss, marvellous, inexplie-
able, and multiform, a reference perhaps to ita power to appear

! Naghrjuna's Sramatoddepa ; THAS. 1906, p. 264, n

? ‘Wassiliell, Bouddkisme, p. 536 (eited _to this nﬂ!rt In JRAS, 1906, p. 958,
n. §) says the contr

2 ﬁdrﬂl,i.iﬂlrﬁn in rgu.rnouf, Intr., p. 224 ; Bhagavadgitd, xi.

4 MA, ifi. 12
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under many forms or imaginary bodies. As merit is essentially
the lot of Bodhisakttvas, it is natural that they should have similar
bodies. But a real diffieulty arises as to the body of bliss of a
Buddha who has attained enlightenment, and the body of the law,
for Candrakicti appears to hold that none the less his body of bliss
endures. This also agrees with the generul picture of relations in
the literature ; Amitabha has attained enlightenment ; yet there
exists in Sukhfivatt his immaterial, yet visible, image, and so with
Cnkyamuni himself according to the Saddharmapundarika, It is
possible to explain the apparent diserepancy on strictly Mahiyina
prineiples ; 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 hliss
or magic body for their edifieation. Or perhaps we need not press
the beliel that on enlightenment the Buddha ceases interest in
mundane things ; he is freed from Nirvina and from transmigra-
tion,! that is, he ean be active and econscious, while yet his activity
does not defile him, sinee he is above becoming. Though he has
by wisdom attained Nirvina, 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 the innumerable paradises of the older view.*

Ontologically the Vijiiinavida has a simple place for the concep-
tion of body of bliss. In accord with the Tantrika conception of
the body of bliss as an emanation from the hody of the law,® it
holds that from intelligence (vijfidna), pure, immaculate, and
quiescent or void, that is, the body of the law, springs mind,
which, when infected or defiled (Misfa), originates the whole
complex of thought which constitutes the world. The body of
bliss is parallel with the undefiled mind, or from another point
of view the intellect, in so far as it is individualized as Buddha or
Bodhisattva.

1 Q, p A2 ¥ Waddell, Lamaism, p- 86,
! Comm, on Ndmasgmgidi, 79,

'
E
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3. The Nirmagakiya, Magic Body

Even in the Hinayina 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 Kathdavaftfin
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 Maliyina Satras, with the substitution
of some other abode of the real Buddha in lieu of the Tusita
heaven, the Vulture peak in the Seddharmapundarike, the Sukha-
vatt paradise in the Vynhas and Amilayuh-sutras. From time
immemorial Cikyamuni or Amitabha or Vajrasattva has been
emancipated, not first at Gays, but he repeatedly appears in a
magie form in the world, to lead an apparent life, teach the law,
and be extinet.! A development of this coneeption is the five
Minusi-Buddhas corresponding to five Jinas or so-called Dhyiini-
Buddhas in the mythology ; the former are essentially artificial,
the latter true Buddhas. Both Buddbas and Bodhisattvas may
transform themselves thus, but the Bodhisattva Avalokitegvara
is par excellence the transformer of himself 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 Maki-
yanagraddhotpada, where suchness as the absolute is conceived as
the void and radiant intellect, which under the influence of

| Saddharmapundarika ; SBE. XXL xxv, * Wasailiell, Bowddhime, 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 of previous
impressions (vdsand), intellect develops into the state of dis-
eriminating particulars (vastuprativikalpa), in which it ereates for
itself the whole material world and the world of desjre. Ordinary
men, Crivakas, and solitary Buddhas thus generate inumerable
magic bodies. The same power of ereation is seen in the imnagina-
tion which creates a real self, pleasant and unplensant things,
the great gods. Such people have no true idea of a Buddha ; they
have not mastered the truth of existence and non-existence ; they
believe in a human Buddha and his Nirvana, which they desire
for themselves. The Bodhisattvas on the contrary appreciate
reality ; they are aware of their substantial identity with the body
of the law, but they have not realized it as they are still conscious
of their identity. Though they are undefiled by the world, owing
to their equipment 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

Tae metaphysies of the Mahayina in the incoherence of its
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 Mahiyina no less than the
Hmayana 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. 1t is true that both Vijiiinavida and Madhya-
maka assert that release is possible, despite the formidable or
insuperable difficulties which the metaphysies 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 sueh a result ean be achieved. The Vedantin
must not negleet the duties of the world in which he lives, or
ignore the devotion due to Brahma ; 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 Braliman in Llie cnse of the YVedintin, Compare the Ehagaradgisg
doctrine of action ; Poussin, JA. 1908, ii, 885 . See Gy p 117, ciling the
Ratwacida S,
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it is froe that in ultimate truth there is no distinetion between
virtue and vice, between infection of thought and purification, the
vicious man so tanght will pursue the way to destruction, while
the good man will realize that all action is unreal, and will
continue te do good, but with absolute detachment and freedom
from desire of any kind.

The end, it is true, is the destruetion of the illusion which veils
thie 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 Madhyamakn asserts,
nonetheless 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 eontain, and pursue s
knowledge (dargana), inferior indeed but indispensable, which will
take account of the facts of experience, and find a path or vehicle
or means to attain to the deliverancs which is desired,

In a conerete form the problem may be posed as the method of
reversing the chain of eausation, and thus terminating the constant
stream of lives, In the Hinayina the process, as we have seen,
is simple enough in its operation. Each intellectual series or
individual stands by himself as a causal sequence ; there is no room
in the coneeption for either the intervention of a deity, for freedom
of will, or for human solidarity. It is the great achievement of the
Mahayana that it has succeeded without too great violence to
earlier ideas in finding o place both for human freedom and for
solidarity among men and beings of higher order of merit. The
method to attain such an end was presented by the floating
character of the distinetion between relative truth and imaginary
knowledge ; either was, from the point of view of absolute truth,
without validity, and the boundary line between the two classes
was difficult to draw, affording the Mahiyana the opportunity to
redefine the conception of truth and advance to the rank of relative
reality matters once relegated to the position of mere imagination.

In aceord with the Hiayana, the Mahayana holds that the mode

1 BCA. ix. 4 I
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of stopping the activity of the chain of ecausation demands
essentially the co-operation of intuition ( prajia) and merit ( praya).
Intuition, viewed as the eause of release, involves study, reflection,
meditation, and the diverse forms of applieations of active attention
(smirty-upasthina) ;' 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 reciproeally means to each other, and their common aim
is the attainment of intnition 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 net
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,
essentinl to extirpate the delusion, to elear the mind of all the
desires in which the sell finds pleasure, and to realize the nothing-
ness of all phenomena. But the task is a difficult one, for to
achieve it directly invelves an antinomy. The Vedantin may
desire release directly without injury, and may deelare his identity
with the absolute, because he is a believer in reality. But the
Buddhist who seeks to be rid of the illusion of the self, or nsserts
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-trsnd)
leads direetly into the fatal heresy of belief in existence. The
Jinas have declared the vacuity as the remedy for all false views,
but those who falsely attach themselves to wvacuity they have
declared heyond redemption. What does not exist cannot be the
subject of a negation; to deny unreal appearances is really to

1 Sen Mvy. 85; Dharmasamgraba, 44 ; C., ch. xiil, xiv for details.

* BCAP. ix. 1. The possibility of a sterile act is recognized in KV. xii. 2,

3 Ddiina, iii. 10; Ttivabtuko, 49 AN. i B8, ii. 11: MEV., p. 631; xxv. 10;
BCAP. ix. 38; SubMdsitasovigraha, JA. 1008, il 898 ; VP, i. 10; SN, v, 421 ;
MN. i. 65; DN, §i. 308, §il. 216; DS, § 1314; SBB. ii. 340, n. 1; Beckh,
Budidhioius, il 123, The senso is really cloar.
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affirm them. Employed untimely, the idea of vacuity is no better
than poison; it is to practise negation, which is in essence
affirmation and involves the heresy of the doctrine of destruetion,
an idea utterly repugnant to the schools, which 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 as the outcome of follow-
ing the methods laid down by ancient teachers, Meditation on the
void is necessary, despite the danger of the method, for mere
insistence on the void is even more evil than insistence on
reality. Properly managed, like a magic rite duly accomplished,
it attains its end, for, after causing the iden 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,
first conceives the iden of the non-existence of the hairs, but, acting
as if he saw mnone, finally comes to ignore even the illusion.
Similarly, meditation on non-existence leads on to further advance
culminating in the realization of the voidness of the void (gimyati-
piinyaid), and the mind freed from the ideas of existence and non-
existence will rest for ever in the absence of any content or
categories. The essential aim is to repudiate either affirmation or
negation, or the combination of both or the denial of both; this
is ns ever the true middle way of the Buddhist.!

Nonetheless, it must be recognized that even the attainment of
this way is not the absolute truth, for that is silence, unconseious-
ness, neither to be deseribed in words nor to be comprehended by
thought, which is burned in seeking to penetrate it.* The
absolute is beyond speech, beyond knowledge, even that of the
completely equipped Buddha, but it reveals itself to the Arya, a
conception elosely parallel to the doetrine of the revelation of the
absolute in the Vedanta,?

It is, however, fully realized in the Muhayana that, despite all

P BCA. ix, 32, 85; BCAP. is. 2; Mvy. 87 ; Dharmasagraha, 41 ; MEY. p.

1; of. BOA. ix 78,
s MEY., p.67; BCA. ix. 2, * BCAP. ix. 2; MEV., p. 4748 (with n. 2,



BODHISATTVAS, AND BUDDHAS 277

elaboration of meditation, the attainment of the end is far more
difficult than is suggested in the Hinayfna, 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 (aswiiiii-samapatti) it is
apt to come into activity despite the utmost efforts of concentration
on vacuity.! Even if one as a 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 it.
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 Lirths ; if, then, it is 50 hard
to attuin full enlightenment, and if no aclion of our intelligence
can directly effect it, as we have seen, it is all the more ineumbent
on us to practise morality, to aim at the produetion of the perfoc-
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
Mahsyiina 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 into a
new carear 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; granled 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 desl
with illusion we must accept illusion and combat it by itself, not

1 BCA. ix. 49, For this stato ef. Hv]' G5, 104 ; Bhnmw ga
MEKY., p. 48, The Andhakas assert conscionsness oven ul'gm!.u im it, KV. iii, 11 f

® See BCA. ix. 8 fI. : thought is an illusion, but one diffieult to be rid of :
it hes prodoced the fIIIL Vijianavida belief (ix. 15 1) ; ix. 78,
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by the mere oceasional introduction of recognition of ils illusory
nature,

What is good, and what evil? The Mahiyina, as little as the
Hinayina, 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 beeause 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 u fool indeed if he could not recognize
what even a Candala understands? Bub in detail the subject is
difficult ; we have seen the conflict of schools on the question
of the position of volition in sin, and it is necessary that merit
should be relative to the end which is relense. But, fortunately,
the Mahiyina need not rely on reason to decide what is necessary,
for the Buddha is an authority whose words will give the
necessary guidanee to practive, or at any rate suggest the requisite
principles,®

It is necessary, then, to avoid the sins forbidden by the Buddha,
to escape from desire, latred, dullness, and to attain ecalm
{ramatha) ; to be patient in suffering, recognizing the brevity
of such human suffering, and valuing the opportunity afforded to
show strength of eharacter and recognition of the non-existenee of
the self. Tt is well to reflect on the misery of existence, the
horrors of decomposition, the terrors of hell. True, these things
are at best only relative reality, or even perhaps wholly imaginary
—the product of a mere nightmire,* but such reflections will stay
the wicked from evil and anguish, and strengthen even the adept
whose final success is hindered by imaginary terrors. They
ure means, ineffective in absclute reality, but for all practical ends
fully accomplishing their purpose,

But these means are essentinlly negative, and the Mahfivana has

' Poussin, JA. 1903, ii. 406 ; AKY. (Paris M8.), f. 236 5.
i BO. vii. 19 of. Clekurdstiika, p. 200, B Cf ch. il §1. tMEY,, p.B'U.
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room for positive action. Itis elear that neither intuition of vacuity
nor charity or compassion (karwnd) alone is sufficient to lead to
the abandonment of existence (satfva-tyiga); without compassien
vacuity is hard to comprehend ; without intuition compassion may
be carried too far by the force of passion. We have ns emphatic
an assertion asin the Hinayfna 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 Hinayina seems especially
appropriate to the adept of the Mahayina, but this logical conelusion
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 Mahfyinists ; 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 ereatures.

4. The Virtue of Generosily 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 direetly attacked by the practice of ealm of spirit
(;amatha), generosity as a perfection (pdramilit) suppresses, by the
abandonment of self-interest which it nssumes, the manifestation
of action and will ; action thus serves effectively to destroy nction,

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 ; Pofleakrama, vi. 7; the doctrine is specially Tantrie;
JA, 1908, §i, 412, n. 1 ; SubMisifasasgraka, Mudon, v (1904), 250,
! Hardy, Easfern Mohadkism, p. 312 ; BCA. v. B0 L
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that of another, He who loves himsell must not love himself :
to guard himself he must refrain from guarding himself. He
must treat his neighbour precisely as himself.,' We may support
the iden by analogies; the pain which affects a limb is not that
of the hand, yet the band moves to relieve the injured member.?
But a religious motive may have underlain the conception, and it
is expressed frankly in Cintideva ;® every sin committed by us is
committed against the saints who suffer from it, and our only
method to recompense these blessed benefuctors is to show kind-
ness to others.

But, whatever the origin of the sentiment, it can be recognized
only if accommodated to the system, and, if this forbids egoism, it
equally forbids altruism, and sees ne merit in the simple pity
of the human heart for distress.* Altruism implies existence and
is therefore fatal; there is no perfection, eompassion, mornlity,
patienee (ksdndi), enorgy, concentration (sdmdadhi), unless it be per-
meated by the essential intuition of nothingness ; otherwise these
virtues are blind and unavailing.” The gift, therefore, to be useful
must be 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 compassion, indeed, but also of vacuity.® There
is obyious difficulty in such a prescription ; if thers is no object to
receive the gift, how can there be any giving? The answer? is that
the recipient is imagined (parikalpita) by an ervor which is admitted
in view of an end to be obtained (kdrya-moha). The true end, of
course, is Buddhahood, exempt from all form of imagination, all
obseuration ; but this is impossible without abstention from all
phenomena on the part of the mind. This can be realized only by
n long course of perfection of intuition, and the origin of the eourse
lies in compassion, which at first accepts the relative reality of the
existence of a suffering being, then dwells on the suffering alone,
without accepling the existence of a sufferer, and finally has no

I BCA. viil. 90 f.; Q. p. 357, * BCA. viii. 91,
? HOA. vi. 110, 122, 124 of. ii. b1, 64, G4 £, 1 BOA. iii. 22; v, 87,
L PP in BOAP, ix. 2,
* BOAL. ix. 4; Q. p. 271, Bo of love (mailyi), (., p. 212,
T BCA, ix. 76 with eomm. Yoidness means much mors than freedom from
lust, hate, and delusion (. tre, p. 245, n. 2),
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object whatever. There are, we must admit, the two realms
of truth, absolute and relative; the Buddhba 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. Inthe Buddha there is no idea of existenee, 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 wrong to seek an illusion, since ignorance is
essentially what must be laid aside to attain relense? The answer
is that there are two kinds of illusion : that which leads to impliva-
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 sceept the illusion of the end: the absolute truth
must be approached through the realm of relativity,

The practical effect of the doctrine is to enecourage 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
outeome of the spirit of this reasoning ; the true Bodhisativa can-
not be delivered until all creatures are delivered, and egoism is
thus entirely annihilated, Sueh 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 Mahayanist attains enlightenment (bodhi) and Buddhahood
more rapidly by his practice of generosity ;° when he takes the
resolve to become ¢ Buddba for the good of others, all his thoughts
are dominated by the thought of enlightenment (bodhi-cifta), all in

1 For its terms ef. cit, in G, pp, 14, 228 ; Sukhdcafivyiha, §§ 8 I
¥ BCA. v 101, I BOA. vil 20,
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him becomes meritorious, and the car of the Mahayana bears him
inevitably to the enlightenment which he does not desire for him-
self but secks 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 peculinr merit ; while the rule is
that the perfections should be practised in order of merit, an
inferior being postpouned 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 Brahma ; 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 rehabilitstion in some measure of desire :
there is admitted a noble pride, which consists in combating
pride and claiming the performance of distressing duties; the
Bodhisativa may enjoy the pleasures of life, but by his power of
intuition still secure rebirth in Brahma's heaven ; the virtue of
charity covers a multitude of sins, while hatred is utterly con-
demned ; there are means to counternct 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 wild 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 indisecriminate action is
wise. Charity is one thing in the novice, another in him who
has entered effectively into the path of salvation. The Mahyana
may exaggerate the virtues of generosity, as is natural in a com-

! BOAP, ix. 76 ; BOA, L 18 L; vii. 27 [.; 68. On Bodhiciita, see JRAS,
108, p. 801, correcting Suzuki, MB., pp. B2, 200 f,; possessed of it, & man
is err!hngnrhhn, an embryo Buddha ; €., p. 108,

? BOA. v. 88; C, p. 11 ¥ BOA.vi. 120; (0, p. 167 ; of. BCA. v. 42, 84,

f Gy p. 1855 on good mina see BUA. vil. 49, 04 ; cf. Mohdoaste, ii. 279;
NP, p. g?. 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. Devation and the Transfer of Merit

So far the doctrine of the Mahayina does not essentially depart
from views which the Hinayina allows, however different the
emphasis. But the principle, that illusion may be encournged
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 belioved that devotion to
a god, be it Krspa, Visnu, or Qiva, would aid in securing heaven
or even liberation; it believed in the divine grace which the
Katha Upanisad and the Vedanta recognize as means of salvation.
The Hmayana 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 ave eager to save and who can transfer
merit ; it is useful for Bodhisattvas in their career to have the
belief that their intention to save others is actually capable of
fulfilment. The doctrines therefore nre logitimate, 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 doetrines 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 doetrines. 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 bottles, and we must bear in mind the atre:ngﬂx of the

{1, pp. 19 . ; of p. 281 ; BCA. viil. 106,
1 ‘Phose who worship the Bodbisatbvas and read the Malfyina Sitras are
called the Mahiyinists'; 1-Tsing (trans, Takakuso), p. 14
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tradition, which the Mahayana texts repeat : *the Tathigata 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 ave no longer
penalties of past erime ; they are opportunities earned for him by
his merits to display his perfections of virtue® and goodness.
But the matter may be earried 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 Hmayana, but the Mahayana
recognizes in the Bodhisattvas, who are alive, the qualities which
permit 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
scts towards them which are openly and avowedly acts of plous
worship and devotion. We owe them homage and adoration
we confess to them our sins: the misery we have caused to men
is misery to the Bodhisativas, 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 Buddhas to light the lamp of the law, and beg
them to delay their entry into Nirvina in order that they may
continue to save creatures, We apply also our merit for the

1 g{: p. B5.
® BUA. vi. W06, OL KV. xvi. 8: no one can glve happiness or misery to
another,
P BCA. vi. 112 ff. ; vii 14; ix, 87 ; BCAP, ii. 49,
¢ BCA. vi. 110, 122, 124, Cf, C. pp- 100 11,
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benefit of others; we cannot in any other way serve the Bodhi-
sattvas, who have no need of our devotion for themselves, but
rejoies in the work of salvation. The eculminating act of this
devotional service or Bhadraearyd® is an action, the surrender of
onesell to the Bodhisattvas and Buddhas (dtmabhdeaniryitand),
a rite interesting because it is mentioned by the orthodox Buddha-
ghosa. The formula in Sanskrit is decisive of the spirit of the
action : ‘T hand myself over to the Jinas, and to their sons, all in all.
Accept me, ye 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,
conquerers, 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 cortain if the transfer of merit (punya-paripamand) 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 logieal extremity of the perfection of
generosity ; it is certainly no true gift that is given for one’s own
advantage, and it is a logieal result to conclude that the giver
should will that the fruit of his giving, which acerues 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 dockrine
that by the transfer of merit one can best please the merciful
Bodlhisattvas and Buddhas; the sincerity of this belief in Canti-
deva is unmistakable, and it is elear that the borderland between
imaginary and apparent truth is reached in his view. The impor-
tance of the iden is capital ; it is carried even to the grotesque ;

! Bee the Rhadracariprapidhinagithd (Leipzig, 1912) ; €., p. 290, emphasizes
the features as confession of sin (pdpadipand) ; delight in merit [ i Frmmodamd ) 2
and solicitation of the Buddhas (buddhidhyesand) ; BOA, il 24 L §ii. 1 1 ;
v. 931 x ; Dharmasanmigraba, 14 ; Adikarmapradipa (in Pousain, pp. 106, 238 ,) -
Srayambhi Purdga, pp. 117 L ; MKV, p. 202, 0. 4 (triskandhaka),

* BOA. ii. §; SBumafig. i, 251 T

2 Of the Vedintn doetrine of indifference to ths I'rgit of decds
(ihdmutraphalabbogarirdga), For the Hinayina denial of the Hetuvadin
precursor of Parinhmani see KV, xvi. &; on the term of. Mahdpinoprodidh,, p.
146 ; TRAS 1908, p, 887, CF 1, pp. 28 ., 170, 218, 296,
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nothing whatever—save enlightenment itself which reconciles
altruism and egoism—should be sought for the self; even food
which the Inyman enjoys, which the adept of the Hinayina takes
as nourishment, should be eonsumed merely to gratifiy the eighty-
four thousand animaleulae which live in the human organism.
True, it is Buddhas alone who can be certain that they can trans-
for merit with success, but that does not prevent us from seaking
to transfer ours, even if we err in our aim. The execellence of the
cause excuses failures in performance.'

6. The Docirine of the Aet and the Causal Series

How far is it possible to reconcile the new doctrine with the
metaphysical views of the Mahiiyina schools? The question is
difficult, and not the less so 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 enuncintions
and makes no effort to systematize its conceptions and reduce them
to & coherent whole, even within the limits possible.

From the point of view of the Vijiinavida there seems no
chance of permitting either divine intervention or the transfer of
merit: it denies the external world ; it admits only the existence
of thought series, self-determining, and the whole apparatus of
salvation cannot be accorded any real basis. The case is not so
simple with the Madhyamaka, which accepts the double form of
the chain of eausation, internal and external, though it denies
either any absolute reality, It is true that, though the inter-
yention of external objects thus becomes possible and in a sense
real, as real as the intellectual elements, strictly speaking the
material universe ought to provide its material forms for the
carrying into effect of the fruition of earlier actions; the eye
should give vision for enjoyment or misery to a being who has
merited such recompense, just as the embryo is formed in the
womb to receive such and such a consciousness.* Such a scheme,

' BOAP. vil60. As to eating ef. Mil, pp. 867, $78; BCA.v. 85; G, p. 147

T Popssin, JA. 1908, ii. 442 . His view that the Pali Abhidhamma

recognizes this doctrine is elearly invalid in view of KV, xvii. & for xvi. 3 is
limited in application, dealing only with a form of transfer doctrine, not
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it is plain, excludes rigidly the freedom of the will, or any solidarity
between men or super-men; thers exisl, 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 Mahfyana was content to rest in
this position, though there is no formal abandonment of it.! We
find, however, the chain of causation styled inecomprehensible
(acintya) ; compassion produces the knowledge of the true reality,
despite the utter disparity of cause and effect ; consciousness per-
ceives an external object simultaneously.* Moreover, the problem
of release is insoluble also ; it appears that the thought of en-
lightenment contends with the sins of man,” and that ultimately
an innate tendency of the mind, without any effort being required,
eanses the balanee to incline to the desired result. Is it not, then,
possible that the mind whose resolves can mould nature should
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 truth
(satya-vacana) avails to reanimate the dead ; ean it not equally
ereate a good thought in the mind of another? Avalokita, we
know, has conseerated his name for the comfort of all who invoke
it,* and, as Qantideva tells us, * the Omniscient alone knoweth the
incomprehensjble 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
Mahayina is too immeshed in its own negations to lead us to any
effective development.

7. The Carecr of the Bodhisaifva

On the basis of these confused reasonings and practices is built
the imposing edifice of the career of the Bodhisattva, whose being

gensrally with action as uneaused by anything extraneous to itself, so that it
does not affect the denial of action from action in xvil. 8. Truth to tell, the
problem is not elearly envisaged. Cf. p. 175

1 Poussin, JA. 1908, il. 894, n. 2, 47 IT.

: BOAP. ix. 4 : BCA. ix, 100, In the Nyiya Tgvara is incomprehensible,
BOCA. ix. 127, and so is the Buddha's law and the happiness of his life; .,
pp. 260, 213.

: BOA. iv. 11; cit. in Bkdmafi, p. 25 ; TBRAS, xviii. 848, !

1+ ROA. viil. 118, B 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 Mahiyana, the ideal which distinguishes it from the
Hinaylina with its conception of the Arhant intent on his own
salvation in the attainment of Nirvina. The path of the Bodhisattva
appears, indeed, sometimes as the only true way of salvation ; the
ideal of the Hrnayina is essentinlly merely a stage on the route
which is mistaken by the Qravakas for the reality, even as travel-
lers are cheered on their way by the sight of a magie city created
by the clever leader of the carnvan ; we ure all sons of the Buddha,
and Buddhas to be, but we may long fail to realize the high glory
to whieh we are ealled, and think even the reward of Nirvina far
too great for cur humble merits, The supreme meditation of the
Hmayana is deemed but a preliminary exercise (Mlopacirika) by
the Vijifinavida of the FLankiratira. The Hmayina 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 salf, he strives to eliminate desire.
But he believes in the aggregates as real, he nccepts misery as real,
and he does not know that in thought there is the food which
noutishes desire for ever. To destroy thought is essential, and
that is far from easy even for those who know that allis void ; it is
impossible for the Criivaka; all his efforts in earth ean procure
him merely a few minutes of uneonseionsness, or if he die in
trance—no easy matter—rebirth in the world of the uneonscious
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 Nirvina is anything else save egoistic ;
the Qrivaka goes a very little way in his conception of the true
dangers of egoism which his own eareer too closely illustrates.!
The true ideal is a very different one, that of the search for
enlightenment undertaken for the sake of others without any
touch of egoism, and prolonged for three incaloulable (aswikiyeya)®
periods, during which the Bodhisattva develops the perfections
of virtue, fibove all genercsity and charity, for the benefit of

L BOA, wiil. 145
2 Bos Ponssing, Bowddbizse, p, 204, n. 1.
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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 Intest phase alone, the Jatakas and the Abhidharmakoga, that,
the idea hecomes distinet. The legend of Purna! in outline
canonieal, however, reveals the apirit of the new fuith ; suddenly
converted, the monk demunds a summary of the dectrine 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 distinctive marks of the Buddha him-
self, proof of his extraordinary merit. With this legend secord
the birth-tales of the Budidha, 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 Hinayfna
these elements are indeed of secondary importance, and do not
alter the essentinl fact that the ideal set before us is the Arhant
and Nirviana.

The Bodhisattva, on the other hand, has chosen a very different
lot; of himself, or rather at the suggestion of the Buddhas, for
such a resolve is too sublime for human coneeption unaided,
he has taken the vew, which (akyamuni 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 enter Nirvina, and the
resolution to remain in transmigration for inealenlable 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.? The formula in one version® runs: ¢ I, N.N., in
the presence of my master, N. N., and of all the Buddhas, produce

L BN. iv. 60 ; MN. §il. 207 ; Divydradina, pp- 24 , For the same ideas in
‘:hg{:l:‘jfnr]-}?# I:ri;il. 126-0, 184-6, 173, 174; Sud'dﬁqrnupumi:ﬂkn. x. 25,

¥ Bedhisatfrapritimedsa in Powssin, op, olf,, p. 803, ©f Bodhicithe of Vasa-
bandhu, in Suzki, MB., pp. 307 .
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the thought of enlightenment. I apply to the nequisition of Lhe
quality of the perfect Buddha the merit of my confession, of my
taking refuge in the three jewels, Buddha, 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
miake them cross the ocean of existences. 1 adopt as mother, father,
hrothers, sons, sisters, all ereatures. Henceforth for the happiness
of creatures I will praetise with all my power generosity, morality,
patience, energy, meditation, knowledge, skill in the means of
salvatio. Tam a Buddha to be, May my master accept me as
a Buddlia 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 (ddikarmifa),
capable of sin and of suffering in hell, for great as is his under-
tuking the more heinous his departures from virtue. Bub 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 dons to us
ave either penalties for ancient evil or opportunities for our
exercise of virtue. He eradicates the belief#n self by meditation
and study, largely also by charity, humility, and self-snerifice. He
learns the hard lesson of treating one's neighbour as oneself,!
of regarding all beings as if they were Buddhas, It is his aim to
serve every creature on earth so long as any of them is not
delivered from the round of existenece.

After a long period of preliminary effort * the Bodhisattva attains
a stage at which with utter sineerity and full appreciation he can
repeat definitely the vow with which he started on his course, and
thus he enters on the first of the ten stages into which an elaborate
and unsatisfactory scholasticism® divides the progress of the

T BOA. viii.

? Divided into two stages, gofra-Bhiimi, in which the sspirant forms himself,
of Ia furmed by birth, to take the vow ; adkimukticaryd-Shimi, the proliminary
preparation Lr centering on the stages.

? The elassical authority is the Dogabhimaka ; seo also the Makdrastu, i, 68-
188 ; Dhormasarigraha, G4, A Dopabhiimide;acchedita is alleged to have been
trans, in &, 70; Poussin, Bostddhiome, p. 500, n,
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Bodhisattva, inventing distinctions without substantial difference,
There is now no possibility of failure, no chance of an inferior
hirth, his passions are eonsumed in the fire of his charity, he
enjoys & series of glorious births, universal monarch, the god
Brahma, king of the highest heavens, where he propagates the
reign of justice. From the seventh stage his knowledge and his
meditative power accord with his merits; thereafter he figures as
a prince in the heaven of some Buddhs, deseending in magic
incarnations to earth to accomplish his work of conversion. In
the tenth stage, the cloud of the law (dharma-meghd) he attains the
position of Lord of the Law, he becomes a Buddha, and ereates a
body endowed with all the magic signs to play the part on earth
of Cakyamuni and countless other Buddhns.

Intuition of vacuity and compassion are the two great concerns
of the Bodhisattva ; two whole inealeulalle 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 aets as if they were real and as if their
misery were real ; his ocenpation is active ! and energetie exhibi-
tion of compassion to all suffering ereatures, and, as we have seen,
this eompassion leads assuredly if indirectly to the attainment of
that complete insight which ensures Buddhahood.

It would be easy, but fruitless, to insist on the incolierence and
confasion of the doctrine of the stages of progress, but there are
some fundamental features of the stages which are worth mention ;
the process as it appears to Asafga® is one in which the adept
rises from the mere self to appreciate that absolute in which the
ideas of self and other are wholly lost, with the loss of the dis-
tinction of self and object. The appreciation is in experience very
different from the mere knowledge of the fact of vaenity, which is
attained in the first or Joyous (muditd) stage; he realizes the
emptiness of self, and of other things (dharma) also ; he appreciates
their common nature as merely ideal (dharmata). In the second
ar Pure (vimald) stage there is freedom from sin; thought freed
from the infections or defilement engages in meditatbn (ethyana)

V BCA. wii. 65,

% 2pp Lavi, 1% 21 f, and ef. Suzuki, MB, eh. zii from & variely of lexta
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nnd mystic union (samddhil. The third stage of Illumination
{ prabhiakari) permits the aspirant to enter the world of desire wilh-
out running risk of corruption, and to engage in his work of
preparing ereatures for salvation. He aims at winning intuition
{ prayiii), and in the fourth stage, that of Brightness (arcimmati), he
practises the thirty-seven wings of enlightenment (Bodhipaksa)®
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
{dwrjoyd), 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 appreeiation
of the chain of causality { pratityasamutpida) alone ; it is right in
face of Nirvana as of transmigration.  All is pure ;- there is neither
good nor evil ; all personal feeling is utterly eliminated. The
seventh stage, Going far (dirasigama), 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 by the impressions of earlier mental aclivity,

The eighth stage, the Immovable (acala) marks a definite
advance; the aspirant now knows where and when he will become
a Buddha, and the usual formal prophecy (vydkarana) of his advent
in that capacity is now made by & Buddha on his behalf. His
powers of aiding mortals now perfect themselves ; his means are
never licking nor ineffective.  He attains complete impassivity,
and need not apply himself to develop the thought of enlighten-
ment, which itself develops without his eollaboration ns the vesult
of the past. The idea of production utterly disappears for him ;
the ideal world sinks into final rest. 1In the ninth stage of Good
Thought (sadlwmaty), possessed of complete wisdom, he brings to
pass the preparation of creatures for Nirvina. In the tenth stage,
Cloud of the Law (dharmomeghd), he receives from all the Buddhas
econsecration for Buddhahood ; his body of the law is now complete,
and he exhibit those magie transformations which mark the
end of the r of a Bodhisattva.

This is not very intelligible, and there are some fundamental

! Dkarmasasigroba, 43 ; Kern, Ind, Buddh,, p. 67 ; DX, il, 120; SBB, iii, 188 [,
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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, Mabiylina evidence in
favour of this view. But the more orthodox doetrine of the
school seems otherwise; Hiuen-Tsang evidently did not aceept
the view that all men were destined to be Buddhas, and we hear
of Arhants in the heaven of Amitibha, 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 eases cerfainly
not ;2 when great deities like Vajrapani, Mafjughosa, Padmapani,
descend to hell, they turn the fierce flames and biting eold 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, eontent to bear the
punishment for them because he has undertaken the vow to save
all the ereatures of the world, What is the import of the doctrine,
whose Christinn savour has attracted misconception? It is elear
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, therefore, 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 development of the

1 Saddharmopundoiia, iv.  Buot see MAL, p. 280 ; Watlers, i. 164,

2 BOA. x. 11 . of. viii. 107; Q. p. 800,

3 Vajradhrafn Sdtes, ., o 2805 BOA, x. 36 vii. 48 . Sle Kumiirila's
rotart on the absurdity of o Ksatriya's leaching Drahimins, Tontatdritiva, p. 116,

4 Vipdka- and Nigando-phalo. KV, xiii. 2 condemns this as an Uttard-
pathaka horesy.
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belief in the power of thought to affect other lives, ns well as
ereating 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 himself 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 physical nor moral evil can assail him.,

It is true, however, that in practice there was some tendency
ko impose on the Bodhisattva the endurance of physieal suffering,
extending even to cremation among Chinese monks, as in the
case of a Buddha of the Saddharmapusdarita, and we hear even
in Qantideva of the possibility of the gift of one’s flesh, an idea
familinr from the Jatakas; it is possible, since by losing any
belief in self the painful sensation is not felt by the Bodhisattva
as his. But ITsing denies that such rites are for novices, and
most Buddhists are content at most with the minor sacrifice
known in Tibet and Cambodis, which leaves the corpses of the
devout for animals to devour.* But these ideas are normally sup-
pressed by the good sense of Buddhism ; Chntideva insists on the
care which the Buddha takes of his own body, of his keeping his
robe, of his judgement in deciding when self-sacrifice of any sort
is just and in the interest of creaturcs ns a whole; to do him
Justice, but for tradition his exposition would probably have been
free from exaggeration and folly.”

Tha trae gift of the Bodhisattva is not his flesh, but the gift of
the law, and the Mahfiyana* recognizes the missionary activity
of such heings while history records their influence on Chinese,
Seythians, Turks, Tibetans, and many other races. Other works
of the Bodhisattvas are study of the Jaw, the eompaosition of
treatises upon it, the copying of manuseripts, a busy intellectual

: ?1’3 ﬁﬁ Giroal, Code du Mahigina en Ohine, p. 230 3 BCAL vi, 95 l.;: MaA,,
I 200 Taknkusu, ch. xxxviii, xxxix'; €, p 168, Contrast MY. vi, 23,

* HOA, v. 86 £.; BSB. L ix; (., pp. 34 fF.
4 As also the Hinayann 3 MY, §. 5, 12,
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nctivity 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
monssteries. The Mahyana in fact provides for monks and laity
alike n vista of helpful and echeerful activity, imbued with the
desire to aid others as the only possible means indirectly of aiding
oneszelf,

8. Defecls of the New Ideal

Tt 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 aginst the blasphemy of
multiplying Buddhas and urging each person to become one, and
should insist on the supreme importance of Nirvina and the ideal
of the Arhant, who is infinitely superior, as legend shows, to any
Bodhisattva, cven Mailreya himself, who now dwells in the
Tusitn beaven awaiting his descent. They could censure also the
strict régime 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 some were
not, and the new doctrine undoubtedly presented points of serious
weakness. It was doubtless well to realize the diffieulty 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 judgement of the Bodhisattva to decide for bimself
whether sin will bring happiness to others; there is no strict
eode, enncted by authority, to fetter his judgement.” The sin may
bring him pleasure, but that is no reason why he should not

L Pounsin, Bouddhione, pp. 815 T 3 Wassiliell, H-.«r!d‘fu'm!pp. 862 T,

t (., pp. 182, 174 ; BOA. v, 97,
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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 greator gain, the breaker being the sole judge. Thers is no
disgust with life, no turning away from the world required ;
indeed one who for inealculable periods will remain in existence
after existence could not possibly earry out his plan, if he did not
love in his own way the world. A Bodhisattva, then, ean enjoy to
the full all forms of pleasure of sense, and if he sins in the pursuit,
even then he has sueeour available. The thought of enlighten-
ment will, renewad, secure him immunity from penalty, and
beyond this there is available a simple daily rite which removes
sin ; by confession morning, midday, and evening, by homnge to
the Buddhas, and the expression of universal love, the Bodhisattva
secures his purity, extinguishing at each time the sins committed
in the preceding period. He is surrounded in his everyday life
by influences interested for his good ; his minor transgressions he
casts aside by confession to his fellow monks, from ten to one in
number aceording to the nature of his fault, while the grave
erimes, such as those of schism, parricide, slaying an Arhant or
Buddha, breaking of relies, are pardoned without the necessity of
nuricular confession by the thirty-five Buddhas of econfession.!
Small wonder if the Mahayanist ean regard his vehicle as drawn
by antelopes in comparison with the crawling ox-eart of the
Hroayinn,* with its uneertainty of a successful journey, with dim
hope of the remission of sins, without Buddhas to comfort or aid,
with striet celibaey and monastic observances, and without the
inspiration of benefiting ereatures. We have here o very different
aspect of the ideal of the Bodhisattva from that which regards
him as accepting misery for the sake of the world, and doubtless
one more psychologieally true. The Mahayina 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 nims of the Arhant.

One must o, of course, exaggerate the laxity of the system :
in many regards the monastic ideal of the Mahiyana was strict,

' ¢, pp 169 M, Yot
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stricter than the Hinayina 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 sygtem under whose aegis
the Hmayina had devéloped the teaching of the Buddha. The
old diffieulty 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 generosity recorded of saints, the gift of wife
and children to others, and only a wife can take the typieal vow
of marital faith, to live with her husband from existence to exis-
tenee.® In 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 tife ;
each family of believers is one of Buddhas to be, with its relies
and images, a domestic ritual, and rules laid down by sages for
the conduct of domestie life.”

The roots of monasticism were thus threatened ; the Hinayina
had permitted, perhaps illogically,' the withdrawal at pleasure of
the monk from his vows, but this sensible provision becomes
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 instend as s Buddha to be,
forthwith returning to the world. In Nepal, as once in Kashmir,
the final step was tuken; the iden of monasticism was utterly
overthrown and a married community, a caste in itself, filled the
convents once devoted to celibate monks or nuns.® The diseipline

! See also BOA. vii. 67 . on control of passion,

¥ Possibly this is reforrvd to in KV, xxiii. 1 (Andhakas and Vetulyakas).
m:ﬁq‘_,’!’. Q. pp. TR On the evils resulting of. Frdgrapdlapariprechid, pp, ix 1,
Y VP dii 27 MiL, p. 246 ; Minayelf, Recherches, pp. 271 I ; Kippen, Fdd.
ofen Fuddhn, i 348 ; Hanly, Eottern Mowackiso, p- 46; Do (root, Code di
Makidping, p, 214 The ndvaniages of a temporary acceptane® of Buddbist
vows in gaining Amitibhn's heaven are stated in €., p. 175,

¥ Hodgson, Ewsaws, pp. 52, 130; B, Lévi, L¢ Nipal, ii. 80; for Kashmir,
Rdjnforafigini, lil. 12,
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had broken to pieces, and yet it must be said that the result was
not incompatible with the doetrines of the Mahayfina.!

9.  The Buddhas

In the Maliiyina the jumanity of the Buddha, enfesbled already
in the Hinayina, definitely disappears. The Buddha of the
Saddharmapundarika and generally of the texts has attained
enlightenment at a period unknown to us, presumably at the
beginning of the cosmie 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 eountless numbers hearken to his teaching, and
the Saddharmapundarika exhausts its fertility, as well as the patience
of its readers, in its aceount 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 Nirvipa, when it will, in
aceordance with his vow, enter into a Stapa, a cclestial parallel to
the relic chambers made by men on earth. There he will anjoy
the pleasure of repose after his toil of enlighteriment, to rise from
time to time at the request of a colleague.”

The idea of colleagues is a sufficient sign of divergence betwean
the Hmayfina and the new view. That school contended that
two Buddhas eould not eoexist in the same universe, perhaps not
even in different systems; * only six earlier Buddhas appear in the
Nikiiyas ; even at the close of the Pali Canon no more than twenty-
four prior Buddhas had been enumerated.®  But speculations on

i In I-Tsing {tre, p 16) we find already the doctrine of the vold ns a
soures of neglect of morality. The Tafdpafogubyaka (NBL., pp. 251-4) and
Subhagitasamgrain (ed. Bendall), p. 41, advoeato sin ss & mode of attaining the
atd.

2 The mimﬁ:llm tongue of the Buddha is compared by Kern (p. xxxi) with
It gueadigita, ¥a. 30, .

i Korn, p. 227, AN, .27, KV. xxi. 6, against the Mahasafighikas,
: -*'ll;f.h" Bharhut seulptures know only six.  For cosmie speculations see DN,
e =
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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
conelusion that Buddhas might eoexist, as well as to earry back
to infinity the line of Buddhas, Hence we attain the result
achioved already in the Makdrastu and the Lalitavistara, which
regards Buddhas as coexisting in countless numbers in time and
space.! The advantages of such a view are obvious; space is
given for the development of a complete pantheon and for the
gratifieation of varied tastes in divinity.

The process is somewhat unkind to (akyamuni. Some at least
regard him with less than complete favour; his paradise is only
just above the regions of the sensual gods, of men, animals, and
hell beings; his universe is composed of evil as well as good.
There is, however, a deity who reigns over o paradise of bliss,
Sukhnvat1, peopled with the elect and the saints, who, miraculously
coneeived, grow in the hearts of lotuses, nourished by the echo of
the divine teaching, and emorge grown to manhood, when the
rays of the Buddha have brought the flowers to opening. The lord
of this realm is Amitabha or Amitiyus, soversign of the land of
the setting sun, himself a relic of sun worship ; to meditate on the
snn is the mode of attaining the revelation of the realm of Ami-
tablia. It is interesting ones more to find the sun motive entering
into Buddhist mythology. But Amitabha has attained his position
hy special endeavours: long ages ago as the monk Dharmakara he
took the vow in the presence of the then reigning Buddha,
Lokegvararija, to become one day o 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 nnme of Amitibha, perhaps
but in blasphemy, are reborn in paradise ; the gravest punishment
inflicted, even on those whose erimes would normally,be rewarded
by immediate precipitation into hell, is but delay in‘lhn opening
of the lotus wombs, in which they grow until they have lLeen

1 BCA. vil. 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 commit great sins are
excluded, or demand piety and good works, or at least the appro-
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 Buddhus who by their
merits and their devotion are able to save the faithful ; Maitreya
is recognized already as a Bodhisattva in the Hmaynna, but ranks
in importance far below Avalokitegvara,® the lord of compassion
par exeellence, whose name is variously interpreted to mean ‘he
who gazes down upon the werld’, or ‘he on whom men gaze ', or
‘ the lord of the dead”. His vow is not to become a Buddha until
he has introdueed all men into Nirvina. Prominent also are the
Buddha Padmottars, and the Bodhisattva Maiijugri, while Bud-
dhism, which denies that a Bodhisattva can be a woman,® recog-
nizes the feminine element in the deities styled helpers, Taras,
whose name suggests a stellar origin.' Moreover, each Buddha
has normally two Bodhisattvas of the first rank as his coadjutors,
who visit the earth and hell, solace the dying, conduct gouls to
paradise, and assume such forms as will most effectively promote
the conversion of sinners. !

In this way Buddhism has secured for itsell the prestige of
a true religion, which ean offer its devotees all that ean he dosired
by the heart. Yet for the philosophy of Buddhism it remains
true that these Buddhas and their heavens have no absolute
reality, and the doetrine of the handing over of merit is nok
absolutely real. But all that is not absoluta reality is recognized
by the Vijiitnaviida to be an intellectunl projection, and nothing
hinders the extension of such a projection to the ereation even of
Amitabha's paradise.

It was inevitable, in view of the strong theological influences

1 Sentextsin SBE. xlix ; ERE. i, 98 i ; Griinwadeol, Budidi. Kunst, pp. 160, ;
Foucher, Jeamigrophis baseddligquse § Keith, Iedicn Myfhibury, ch, vii.

t BRE. ii. 206 1. : Saddharmapuondariba, xxiv,

¥ Salafhur wpelariion, xi. 61, Contrast the Chinese Kuanyin, n feminine
Avalokitegvarn. Of. Maijugri in Nopal; Haraprasiil, Nepaless M348, p. Ixvil.

i Do Blonay, Lo déesse bouddiigne Tird, Paris, 1806 ; Waddell, JRAS. 15804,
P 63 . ; Hirananda, MASL xi,



BODHISATTVAS, AND BUDDHAS 301

operating on Buddhism, that the effort should not be made to
create n primordinl Buddha, to be the source whenee other Buddhas
could emanate. In the Karndavyiha metrical version is found
the person of Adi Buddha, the first lord, self-created, from whose
meditation the world comes into being, precisely as in the
Brahmanas and Upanisads the world proceeds from Brahma.
Avalokitegvarn, 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 Brahmn, from his heart Narviyana, and from
his teeth Sarasvatr, goddess of speech. The coneception was
already prevalent in the fourth century a.p., for it is condemned
by Asafiga,' who points out that it needs accumulation both of
knowledge and work to bring a Buddha into being, as well as the
existence of another Buddha to inangurate his career. There is
no absolute beginning possible for even a Buddha. It has been
conjectured * that this doctrine of a primaeval Buddha was held by
the Lokottaravidins, sinee in the Maldvastu the Buddha of remote
antiquity, near whom the historieal Cakyamuni took the vow to
become a Tathagata, is ealled also Cakyamuni; but it would be
dangerous to lay any stress on this argument. What is certain
is that the doctrine, rejected by Asafiga, 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 Asafiga* reveals the existence in Buddhism
of Tantrie rites, in which the union of the Buddha or Bodhisattva
with the personification of wisdom, Prajuipiramita, 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 Vedintic identification of the self
and the supreme reality, and permits and even encourages the

. T, ! Kern, Ind. Badidk., p. 66, n. 2.

2 (3f, the Svayambhil Purdpa (ed. BI. 1894-1900 ; by Toussig, Gand, 1803);
NBL, pp. 249 M. ; Hodgson, Essays, pp. 116 T Lévi, Le jepal, i. 205 M. ;
Poussin, ERE. i, 95 ff. ; Waddell, Lawmuisin, pp. 126 T, ; Eliot, Hindwizss ond
Buddkizm, il. 117 I

 MSA. ix, 46,
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violation of all morality by denying any real distinetion between
vight and wrong; where all is illusion, woman is the most
attractive form of that illusion. It would, however, be unjust
to aseribe such doctrines as essentinl parts of the Mahayfina,
though tradition aseribes to Nagirjuna the Tantrie Pajicakrama,
to Aryadeva the Cittavipuddhiprakarana, and makes Asafiga an
anthority ; 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, Bouddhieme (I898), ch. v ; Bouddhizme (1906), pp. 343 0. ; Tolkd-
gaiaguiypala, KBL., pp. 261 A,



PART 1V
BUDDHIST LOGIC

CHAPTER XVIII

THE ORIGIN AND DEVELOPMENRT OF
BUDDHIST LOGIC

1, Fogic in the Hinayina

Or logieal theory the earlier Canon has not a trace; the Buddha
is a reasoner whose interlocutors arve not his mateh ; his weapons
against them, beside his authority, are analogy, simile, parable, and
an oeeasional trace of induetion by simple enumeration of cases ;
definition and division are prominent by their absence, We hear
of men skilled in logie or sophistry and reasoning, but there is
nothing to show that they had a science of any sort. Exception
must, however, be made for Saijayn of the Belattha clan; he
seems 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 conseions eonsideration of this prineiple 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 logie of non-contradietion.

The Iater texts were doubtless contemporaneous with the
beginnings of logical study; the Milindapaiha may allude to
logicians, though the reference is but vague; it records the
traditional mode of discussion, distinebion and counter-distinetion
being drawn and errors unravelled, but in method it differs not at
all from the Canon.' A difference appears in the late Abkidhamma
Pilaka. Inthe Kathavatthi we find the technical teryps, Upanays,
for minor premiss in an argument, Niggamana for the coneclusion

1 Kwith, TLA., pp. 13 . ; Mil, pp.- 284,
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Parififia for the proposition, and we may suppose a contemporary
logic, but nothing of it is said The method, followed however,
is interesting ; it runs: @ Is AB? A. Yes. @ 1sCD? A. No.
. But if A be B, then C is D. That B can be affirmed of A, but
not D of C, is false. Hence your first answer is refuted. In the
inverse (pafiloma) method we have: If D be denied of G, 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 all adequate.’ In the Yamake again the distribution
of terms is known and the process of conversion is elaborately
illustrated, but without trace of appreciation of logical theory.
The Patisambhidamagga® deals with analytieal 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
important, the Abhidhamma has not, despite the intention of the
work to contain definitions of conceptions, any theory or effective
practice of definition. The Neftipakarana shows some advance in
this regard, but it is only in Buddhaghosa that we find the four-
fold style of definition as essential mark, properly, resulting
phenomenon, and proximate antecedent.' Thus mind is defined
as following the sense impression, as having the essential mark of
cognizing sights, sounds, &ec., 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 also some understanding of the principles of identity,
contradiction, and exeluded middle.

In northern India Buddhism must have grown up amid an
eager logical activity, but we have scanty available records; the
forms of reasoning employed by Maitreya, Asaiiga, and Vasubandhu
are recorded on Chinese asuthority, but it would be premature
to draw any definite conclusion from them as to their logieal

' Poinds of Centroversy, pp. xlvidi £, 877 L ; VibhaRga, pp. 200 1.

% j.g. KV. L 6, 55, *past is oxistent® is converted to* all existent is past”,

¥ of, Geiger; FD,, p. 62,

4 That Buddhist logic knew in Asoka's time the terms and forms of
syllogism (Dasgupla, Imd. PAil. i. 167) is a misreading of Aung's statement in
Points of Controveray, p. ). On definition ef, Compencdivm, pp. 2, 7.
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competence. 'With Maitreya, at any rate, srgument does not seam
to have ndvanced beyond the simple procedure from example, e
sound is non-eternal, because it is a produet, like a pot, but no
like ether. .
2. Digniga

The date of the great Buddhist logician Dignagn is still uneertain,
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 guestion. His services to logic are difficult to estimate
precisely, because a vital question is involved of his relative
priority or posteriority to the Vaigesika authority, Pracastapida,
in whom appear very important changes in the logieal doctrines
hitherto professed in the Nyiya and Vaicesika schools. Reasons
for the probable priority of Dignaga have been advanced else
where ;* the suggestion that these innovations of Pragastapada ave
in fact to be found in Kanada is clearly erroneous;* the logic of
Kapada is unquestionably primitive, and would have been very
different lind 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-Vaigesika from a school not yet known to us.

As a philosopher Digniga appears a champion of Vijifinavada
idealism, but his work on logic is interesting, bacause it is inspired
by other than epistemological and metaphysical considerations ;
from his logieal works, so far as known from Dharmakirti, it would
be impossible to learn preeisely his conception of reality.' But
wa 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;
VILA, po 108, The name is usually a pious framd for Asafigs ; Lévi, MSA,
'Ir“'lfi.k., pp. 98 ; Ui, VP, p. 17, 0. 8, He is said to bave been o popil of
Vasubandhin.

3 Dosgupta, Pul, Phil, i, 851, That Kan&da is pro-Buddhistic (i. 280) is

quite imposaible, o %
4+ His Vijiinavida position appenrs elearly in his A Iumbﬂmrmﬂ-!q"l:mwrﬂd

in Tibetan); Poussin, JRAS. 1908, il 883, n. & On logie we have in

Tibotan his Prosisasemuecaya ; Hetwcokrabamary ; Trikiloporiisi ; and his or

CafkarmsvAmin's Npigaprarea (Ui, VP, p. 68, n. @y » seo MSIL., pp. 52 .
1333 v
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the mere percept is inexpressible and a momentary experience,
which imagination presents as a series of moments (ksana-
samting), and therefore capable of expression. This view is
already attncked by Pragastapnda, without naming its aathor,
whose identity with Digniga is affirmed by Vicaspati Migra,

Still more important was Dignaga's doetrine of inference; it
seems to have rested on the assurance that knowledge did not
express real relations of external chameter; the relation of ground
and eonclusion (amemdndnumeya-blidva) rests upon the relation of
inherence and essence, quality and subject (dharmadharmi-bhica),
which is imposed by thought (buddhparidha). The doetrine
harmonizes entirely with his doctrine of peresption, for the product
there is a creation of imagination (kalpana, wipreksd), and all that
is left undecided is the nature of the contact in simple perception
with some reality; nothing hinders! to accept this reality as
merely a mental ereation, a projection of the basie consciousness
(Hlaya-viffiana), but for logie 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 enables Digniiga 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 serve to illustrate, but the general law is one of the
intellect,

Dignfiga also defined the essential eonditions of the middle
term or cause (hetw); it must be present in the subject or minor
term, e g. smoke on the mountain ; it must be comprehended in
the major or predicate, e.g. where there is smoke, there must
always be fire ; the middle must not exist in things heterogencous
to the major term, e. g. smoke is entirely absent where there is no
fire. The doetrine, like that of universal eonnexion, is eriticized by
Nylyn writers of the orthodox school, like Uddyotakara. On

! OL BSB. L iv; AKY. (Paris MS,, . 207%) in Poussin, JRAS. 1910, p. 136,
n, The something (rastu-mdtra) at the basis is the Vijeling or Alayavijoina;
JRAR. II!M, P 853, All determinntions as substance, attribote, action,
nniversality, and partienlarity (Vaigesika oatogories) are in a sense false ns

T:I:ﬁwplllnl and mediale (sarimipaka) ; Hetweidydapigadeinapistra in UL VI,
Wi,
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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 Dignaga further belongs the credit of establishing the dis-
tinetion between the actual process of reasoning for the ascertain-
ment of truth and the reasoning for another, which takes the form
of eommunieation by the syllogism of three members! He
based this distinetion on the rejection of the authority of the
teacher’s utterance as such (gabda)® If we are nsked 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 eredibility ; if the fact is credible
then it is a case of perception. The only value, therefore, to be
assigned to syllogism is indireet ; the word has value, therefore,
only as a conclusion or consequence of the fact ; real fact gives a
true conelusion. Thus the sources of knowledge are reduced to
two, perception and inference. Comparison, n separate souree of
knowledge in the Nyiya theory, he also rejected: when we
recognize a thing by similarity to something else, the operation is
essentially pereeption.

We must, however, remember that, despite the elaboration of
logical doctrine and the stress laid on attaining correct resulls,
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
48 we can express ourselves, is mental concepts, which present a
regular system of discourse, but whose relation to reality lies
outside the provinece of Digniga’s logie,*

1Cf. Ui, VP, p. 82, n. 2; Keith, ILA., pp. 5 1T, 122 11,

* NV, p. 260; NVT., p. 386, On the Apta, of. NB,, p. 117; BC. ix. 06
MEY., p. 268 ; seo AKY. (M5, Burn,, [ 4704, JA, 1902, §i, 204, n. 2.
necopls, of course, B-u.-l.'[-dhl'nnut}.brity;mKnmirill'unfull.llun, Teendrondinttia,
bp- 169 11 ; JRAS. 1902, pp, 369 [T,

#* This is regular Vijiioaviada doctrine ; BSB, L iv: the ultimate and only
real is void thought, C

* It [= possible that Maitreyanitha, author of the 48k aryidianihin,
preceded Digniiga in rejecting comparison ( Upaming), as cortainly did Asafiga :

Nagarjunn mentions all four, s equally invalid ; of. MKV, p. 76 ; Ui, VP,
Ir 86 [ Figrahargdorinmi),

v 2
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3. Dharmakivii's Doctrine of Perception and Knowledage.

Tire misfortune which has reduced us to mere translations of
Dignaiga’s works has been escaped by Dharmakirti,' who falls in the
seventh century A, o, and whose Nydyabindu with the commentary
of Dharmottara (ninth century a.p.) still remains the premier
source for our knowledge of the details of Buddhist logieal
development. In this ense again there is some doubt as to the
philosophieal tenets which lay at the base of the author’s eonten-
tions, for, while he appears in another text as a definite adherent
of the Vijinnavada, it is held by the suthor of the Nydyabindufila-
fippant,® a eommentary on Dharmottara’s commentary, that the
Nydyabindu is written from the SBauntriintika point of view—that is,
recognizing the veality of an external world, known to us by
inferenee only from the content of-our experience. The point is
hardly soluble with our evidenee ; the similarity of the views of
Digniign and Dharmakirti, as we have them, is very closs, and,
nssuming that Dignfiga wrote as an idealist,” the issue resolves
itself into the guestion whether Dharmakrti has so modified the
view of Digniga as to allow of reference to an external reality
which Dignaga would have declined to nccept. But it is obvious
that it would be extremely difficult to decide this point without
express intimation of the author’s definite views ; it is not enough
to make a man a realist in metaphysies, beeause in a logical
treatise he spoaks of an element ns fact (artha), external (bihya), or
having o distinet character (svalaksana), His metaphysical views,
he is entitled to ask, shall be gathered from treatises in which he
has set them out, not inferred from logieal dectrines which do not
formally diseuss the metaphysical nature of the given element in
presentation. As regards, however, the question of knowledge,
there is no point in urging the question ; it is perfectly clear that

' ILA., pp. 98, 48, 71, 84, 97, 101 @, 127, 160 . OF, TRD., pp. 82 ff. ; NK.,
pp. 180 M1, ; NM., pp. 88 T

*od, Pol 1909, It cites wiows of Vinitadeva and Qantabhadrs
(seventh centary a.n.). CFf MSIL., pp. 118 1,

® The solution of the diffieulty, pointed out by Poussin (JA. 1908, i, 808,
n. 2), is probably the fact that, ns Wassilleff {Fowdifiome, p, 200) m:::&

Digniign accopled the reality of sense knowlodge, . o. of the paradandra,
did not treat it ns illusory.
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the Sautrantikas accepted the existence of ideas only as known to
us, whenee we infer an external reality ; if, then, we nccept 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 Sautrintika or a Vijiiinavadin, his position might be
expressed in the same terms ; equally in either easo all knowledge
is of ideas; logieal analysis must aceept this fact : whether the
source of the sensation is external or results from the action
of .consciousness, the sensation as such is unknowsble and
momentary. This is the essenee of the doctrine of Dharmakirti :
the sensation (krawa) cannot he grasped (ksanasya jhanena
prapayitum agakyatoat) ;' it becomes an object of knowledge only
in 8o far s imagination gives it the necessary characteristics for
knowledge. This is done by the action of the intellect in elothing
the momentary impression with the result of past and the presage
of future experienee ; it is the intelleet which concerts the sensa-
tion into a knowable object, a moment series. Take away lhe
work of the imagination (nigeaya,® kalpana, adhyavasiya), and you
have nothing knowable left; you have merely the bave fact of
sensation. The parallelism with the Kantian conceplion of the
synthesis of apprehension is quite clear, however less effectively
brought out. There is, however, the vital difference that in the
view of Dharmakirti, as of Dignaiga, the addition of the intellectual
element deprives perception of the truth of sensation (abhiranta) ;
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 not necezsary to deny him
credit for following Digniga 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 pereeption
* This is blue’, we must understand the doctrine in the light of

! NET,, p. 16. ! NBT., p. 80; TRD,, pp. 83, 41,
! NET., p. 16; NB., p. 108. * NET., pp. 4, 14.
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common sense,! It is clear that the sensation as such eannot be
deseribed #s blue: it is an immediate feltness, which results in
our perception that the object is blue, and the sensation therefore
can properly be called one of blue ex posteriori. It is not really
because we have an awareness of blue that we speak of having
perceived a blue object; it is because we have a perceplion
of blue that we deseribe our ineffable sensation as an awareness of
blue. This is seen by the avoidance of the term eause and result
for the relation and the preferenee for determinant and determined
(vpavasthapana, vyavasthapya)® The momentary sensation is
absolutely real ( paramdrthasal),” 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 perveption thus
stggested is that of an object as endowed by the activity of the
imagination with a definite ideal character, which is represented
to us in the idea of the ohject; there is therefore sameness
between the object and our ides, and we have not the absurdity of
an idea copying something non-ideal. It is the experience or
realization of the sameness which results in the assertion ‘This is
blue’., The ground of this state, if inquired into, can be answered
on the Vijiinavada basis, as Dharmakicti does in his Promdna-
vinigeaya preserved in Tibetan ; consciousness develops itselfl into
the ultimately unreal complex of the object, subiject, and conseious-
ness of the object by the subject. In this may lie the apparent
outwardness of the presentation.

The idea of truth or correctness in relation to knowledge is
clearly not pessible of statement as accordance with the object,
which is known only in idea, and with this aceords admirably the
fact that the eriterion adopted is not correspondence, but one
applicable to both perception and inference,” namely, verification

i Of. Stoherbatskoi in Dasgupta, fnd. Pail. i, 400, n. 1. For a Bidikhya
eritique of the Buddhist doctring of percoption, see Aniruddha on 88, i. 89;
for & Madhyamaka eritique, see MEY., pp. 78 I, whero it is shown Lat it is
illegitimate Lnd too narrow,

" NBT, pp, 19 1. * NET, p 17; NB., p. 108,

* Bee cit. in 8DS,, p. 18; Poussin, JRAS. 1910, p. 182,

* L TRD,, pp. 83, 41; NB., p. 108; NBT., pp. 6 &f. ; NBTT. pp. 16iL
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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 false. 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 presentations we do not attain what we should, True,
we eannot 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. Dharmakirti's Theory of Inference

Inferential knowledge 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. Iis 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 Digniiga in the process of
examination 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 ir} which it is
not found ; the rule must be observed fully in either case, or the

1 XETT., p. 11: abledddhyavaniyis, NBT., p. 5; of. TRD., p. 40,
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inference will be doubtful. Cases where there iz the necessary
invariable connexion are limited to three only, in Dharmakirti’s
view, namely, identity of nature or essence (tdifmya), effect of a
eause, 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 cnuse. 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 o pine,’ relation of identity, the species allowing the
inference of the genus; ‘Here there is fire, because there is
‘amoke,’ the eause fire is inférred from the effect smoke: and
‘Here is no smoke, bevause it is mnot 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
somewhat needlessly varied character. The ground of the infer-
ence, it will be observed, is thus always a general proposition,
which rests on mental aetivity, and falls under one of three
calegories.”

Inference for the sake of another, or syllogism, is defined as the
verbal declaration 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 knowledge, and words ave, therefore,
only inference in a secondary sense, namely, as producing know-
ledge, the name of the cause being derived from the effect. Such
a form of inferenee is two-fold, either direet or homogensous
(sadharmyavat) or indireet or heterogeneous (paidharmyavai) : either
*Sound is non-eternal, because it is a product; all products are
noneternal, like a pot’, or ‘Sound is non-eternal, beeause it is a
product; no non-eternal thing is a produet, like ether’. This,
however, is a needlessly full form of the syllogism ; Dharmakicti
is content with the simple form ‘The hill is fiery, because it is

1 Bicherhotakoi, usdon, v (1904}, p. 144, n, 6,

P KBY., ptil ; NB., pp. 104 . ; TRD., pp. 41 I, whers four elasses of non-
‘pereaption are enumersted @ poreaption of the contrury, of eontrary effect;

non-perception of savse, of identity,
! NB., pp. 108 ff. ; NBT., pp. 40 fI.
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smoky ', the express formulation of the general proposition being
unnecessary, since it is econtained in the reason ‘becaunse it is
emoky’ 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 wvalue of giving particularity to what is
poeinted out in a general way by the middlg term ; the eomplete
enunciation of the reasoning with the conerete example is more
effective.

Fallacies®* are elassed by Dharmakirti according to the old
division of fallacies of the thesis, i.e. the minor term combined
with the miajor, e. g. the fiery hill, as insisted upon by Dignfga;
of the middle; and of the example, divided according to the
homogeneous and the heterogeneous example. His classifieation
of fallacies of the middle, the only important elass, is on the basis
that a fallacy arises if a ehavncteristic 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 (anaikantika), e g *Sound is non-eternal, beeause it is
knowable,” where * knownble® is too wide since it covers both
eternal and mon-eternal things; and as eontradictory (viruddha),
e g ‘Sound is cternal, bevause it is a product, the middle
contradicting the major. He differs from Digniiga in rejecting
two of the forms of fallacy allowed by the former, the first* being
reduced very sensibly to a mere form of contradietion, 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 seripture alone is no authority for Dharmakirti.

5. Controversies with the Nyaya

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
essance an’ ideal eonstruction, eaused naturally mugh concern to

1 NB,, pp 115 £ ; MSIL, p. 114, 0. 2. * NB, pp. 111 . ! NBT,, pp. 65 11,

! NB,, p. 118; NBI., p. 75; Pathak, JBRAS, xix. 81,
¢ NB, p. 116; NBT., p. 84 ; JBRAS. xix. 49.



al6 THE ORIGIN AND DEVELOPMENT OF

without a enuse 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 Cingapa should cease to be a
tree, it would lose its own nature. Moreover, such an inference
is real ; it is impossible where there is absolute sameness, or
absolute divergence, but applies in every case of species and
genus,

As against the contention of the materinlist Carviakas the
Buddhists defend the validity of inference, If inference is denieid
as a valid means of proof, the contention runs, it must be by
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 admits unconsciously the three forms of inference
used by the Buddhists. By arguing on the basis of validity of
perception as & means of proof against the apparent means of
proof which is inference, he really argues on the basis of the
community of nature between the two, which is the Buddhist
form of inference from identity of nature. By being conscious
of the dissent of his adversaries he shows that he recognizes
inference from cause, since he knows the dissent expressed in
words. By denying the existence of any object on the ground of
it not being perceived, he admits the form of inference from non-
pereeption.

A further refinement of logical doetrine is contained in the
Antaroyaptisamarthana of Ratnakara Canti in the tenth century.’
It is necessitated by considerations affecting the proof of the
momentariness of things. Normally an inference gives us in the
example the coneomitance of the middle and the major in some
ohject ; for instance, fire on the mountasin is proved from the
presence of simnoke there with the aid of the example of the
kitchen where smoke and fire co-exist. But this is impossible
in the case of momentariness er wi termini. Moreover, the
conclusion ip the normal ease takes the form of the presence
of the invarjable relation in some subject, e.g. the relation of

! Bee Six Buddkist Nylps Tracts in Sunskril (BL 1910), pp. 108 IT,, v. I.;
MSIL, pp, 140 1.
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smoke and fire in the mountain, and the inference to establish
momentariness ennnot be given such a form. The new doctrine
insists that it is possible to prove the relation within (anfar), 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
{bakis) 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 hoth a
positive signifieation and a negative, in that it differentintes
the thing referred to from others; these two sides of its activity
are simultaneous and not suecessive; the tract is interesting
because it refutes in suceession the views of Kumarila, Trilocana,
Nyayabhosana, Viacaspati Migra, and Dhavmottara.!

An interesting link between Buddhism and the Nyiaya and
Vaigesika sehools is provided in the eonception of the perception
of Yogins, which forms in Dharmakirti® the fourth of the forms
of perception, the other three being semse perception in the
narrow sense, mental perception which really forms one with
sense pereeption, and self-consciousness which is regarded ns
essentially accompanying every psychical oceurrence, an idea
which Dharmottara illustrates, but not very lucidly, seeming, in
part ot least, to confound self-consciousness with the presence
of feeling as emotion simultaneously with perception, e.g. of
eslour, There was an obvious difficulty for Buddhism with its
doctrine of momentariness in allowing for self-consciousness,
which none of the schools effectively faced ; the later Nyiya
doctrine frankly made the element of self-consciousness a
secondary product supervening on consciousness. Self-conseions-
ness is perception, since it reveals the self (atwanad sakatksiri),
is devoid of +imagination (airvikelpaka), and free from error
(abhninta). The perception of Yogins is also without error, for
it deals with matters such as the four noble truths which are

¥ hid., pp- 1 I, ili. Cf. Stcherbatskoi, Musfon, v (1904}, pp. J66 ., ; TLA:,
o 106 MSIL, p. 140; NM., pp. 203 f.

* NB., p. 103; NBT, pp. 14 £, ; Nypiyasira, pp. 3 £, 82 . ; TRD, pp 89 1.

(nsing NBT.\; NM., pp. 103 .3 Gafigeea, Tolfracinfimagi, . 795 1LA, pp
9, 56, 258 1.
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over and above the ordinary means of proof; it is without
imagination, consisting of elear insight, which supervenes on
intense concentration on the matters. This is interesting as a
rationalized statement of the intuition ( pasidid) of the Pali Canon,
It has a parallel in the pereeption of seers (drsa) which figures
in the Vaigesika,' and in the doctrine of the Nyawasira of
Bhhsarvajiia, which recognizes an indeterminate (nireikalpeka)
intuition on the part of Yogins engaged in meditation (samddhi).
Uddyotakara® discusses in an interesting way the dootrine
apparently aseribed to Vasubandhu, which defines perception as
cognition proceeding from just that object (fato "rthat), the terms
after eognition being asserted to be without meaning. They
eannot serve to diseriminate perception from inference, on the
score that perception is derived from the object only, while
inference involves other factors, for the definition is perfectly
eompatible with inference. Nor can it serve to distinguish
perception of eolour, &e,, from perception of an ohject as such,
e.g. a jar, for the perception of colour and of a jar are two
perfectly distinet perceptions, and it is quite erroncous to assume
that there is no such thing as a jar, but merely perception of
colour, &c. Nor is it of any avail to exelude wrong cognition,
for it is not the case, as nssumed by the Buddhists, that false
perception arises from something which is not the object, e, g.
that the incorrect apprehension of silver in a shell is produced by
something which is not-shell. Further, the Buddhists' view is
open to the fatal objection that it makes the object the cause of
cognition ; now a eause must precede the effect; the object
perceived thus exists before the perception, and, as momentary,
has ceased to be before it is perceived, and this is plainly absurd,
sinee perception is only of what is immediately present. It is
hopeless to argue that the disappearance of the object and the
emergence of perception are simultanecus, in the face of the
impossibility of establishing any such effeet; moreover, in any
case, the object is admitted to have disappeared, and therefore to
! Vaigeslln Stifrm, ix. 1. 18; Propastapddabhdeya, p. 187 ; NK., pp. 180 1.

ILA., pp. 51 fF.
¥ ‘E$. pp- 42 f,; KVT, p. 100 ; MEY,, p. T1.
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be past at the very moment when it is heing perceived as present,
which is fatal to the Buddhist view.

The gquestion of falsity touched on here is further confuted
by the Nyiya' in connexion with the doctrines of Asatkhysti
and Atmakhyati, under which they discuss the explanations of
incorrect cognition offered by the Madhyamaka and the Yogicara
schools respectively, The former view holds that wrong cognition
is a manifestation or making known of something which is
unreal, non-existence (#saf) ; 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
is 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 Nyiya answer insists inatead that the false cognition proceeds
from a real object which is misapprehended, understood otherwise
than is corvect (anyatha-khyati).

In the case of the Vijiinavida, incorrect cognition is explained
by the fact that what is merely idea is referred erronecusly to the
external world, ignoring the fact that there is no real difference
between the self, the object of knowledge, and knowledge. The
Nyiya criticism® is that, if the premisses of the Buddhist were
correct, the cognition which arises would take the form not of
‘this is silver’ but ‘I am silver’, and this is obviously not the
case, 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 Nyiya doetrine of Anyathakhyati, sinee in fact,
even on the Buddhist view, error lies in cognizing a thing as
something which it is not, and this is precisely the Nyliya doctrins,

L NVT., pp. 63 f. ; Fivarapaprameyasavigraha, tra., pp. 86 ff. ; of. Bhdmaf, P~

12 I ; NM., pp. 546 1.
¥ Bo Anirnddha, 838, L 48



ENGLISH INDEX

Abhayn Vattagimani, (date, CHI, i
6100, Pali n written down
under, 24.

Abhayagiri, monastery, 149,
Abbidbirmikas, 168, 156,
Absolute, 81-8, 140, 252-66,
Abstinence, 201,

A aviida, 149,

A%%m, 53, 69, 60, 100, 138, 172,
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Act, or netion, 38, 78-81, 53, 1040, 102,
106, 109, 110, 113, 114, 116, 172,
178, 187, 188, 203-8, 283-7; on
supernormal (fekeftora’, 205

Action on self, imposaible, 250,

Activity, 166, 170, 1814,

Adi Buddha, 226, 301.

Adityas, as guardians of Bta, 69,

Adultery, forbidden, 116,

Asons, of world, 9.

Affirmative judgements, 312,

Age, 97, 98, 104.
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T, 104,
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Ajivaka, or Ajivika, 41, 97, 186,

e
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161, 168, |

Amitibha, 221, 268, 271, 208, 207,
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Annnda, 27, 62, 200, 231,
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147, n. B, 160, 188, n. 1, 211, 213,
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Aparacailn sect, 149, 150, 151, 1566,
178, 180, 207, 212, 218,
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Arhant, 72, 78, 120, 171. 178, 198,

_ 219, 214, 230, 398, 295, 207,
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mmitiva, 157, n. 4.
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Agvaghosa, 189, 140, 284, 227, 285
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yinn, 352, 208, 204.
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Avalokitegvara, 226, 271, 500, 501,
Amnpi{:r. seck, mg]uo

Avathrs, of Visoo

Aversion, ﬂl,u? ;

Bidarfiyana, 241,

Bahugratiyas, seet, 149,

Bahussutaka, sect, 145, n. 1.

Barharoos punishments, notconsured
by the Buddha, 121, n. 1.

Besoming, §8, 104,
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wina, 150, 151, 158.
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Bodhicitta, 251, n. 1.
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258, 284, 285, 257 -96.
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Bndy, 42, 48, 49, 60, 77, 85, 92;
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of bliss, 269, 270,

BmiJF of the law, 210, 321, 255, 267-9.

Bnhml, a deity, 29, 53, 40, 71, 79,
98, 110, 207, 978, 291, 801,

Brahmajila Suttants, 39, 43,

Brahman, absclute, 71,

Brahmavihiira, 184, 207,

Brahmayina, path to Nirvina, 71.

Brahmins, 71; 72, 120, 121, 202, n. 8,

Brain, function or unhuwn to Bud-
dhism, 197, n. 2,

Broaking of ehain of causation, 111,
118

Buddhs, 13-82, 71, 182, 208-12, 220,
23] 298 95, 967-72, 288, 284, 285,
269, 295, 206, 297 B2

Buddhas of Confes-ion, 296,

Buddhadatta, Abhidhammdvalira, 195,
n. l.

Buddhagarbha, 262, n. 1.

Buddhaghosa, 28, 80, 87, 117, 149,
150, 151, 166, 159, n.1, 169, 175,
187, 188, 190, 195, 198, 199, 304,

Buddhapalita, 110, 280, 240, 243,

1

321

Buoyaney, as property of matter, 189,
Burden-bearer (dhdra-kdra}, Sitra of

the, 52,
Burma, Buddhizsm in, 158, n. 2.

Caitika, sect, 150, 151, 158

Caityika, 151,

CakkavattislhanAda Suttanta, 29,

Caleulus of goods, not found in early
Buoddhism, 116, 278,

Candrakirti, 280, 282, 240, 260, 270.

Career of the Bodhisaltva, 287-95,

Cirvikn, sect, 42, 154, 316,

Caste, the Buddha's views on; 121,

Catalepsy as result of meditation, 125,
127.

Causation, 58, 60, 61, #6-114, 141,
165-7, 176-84, 285,

Celibnay, of monks, 117.

Central organ in sensation, 87, 108,
196,

Cetiyaviidins, a Hinayinn school,
151, 162

Ceylonese tradition, lnck of value of,
17-19,

Chain of Cansation, 61, 91, 96-118,
145, n. 1, 174, 179-81.
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Children and parents, relations of,
120,

Chinese monks, asceticism of, 204,

Chinese versions, 218, 823 233 204

Chinese writing, 157.

Christian character of Buddhist doe-
trine, 293,

Christian love, compared with Bud-
dhist; 117,

Christinn mysticism, distinguished
from Buddhist mysticism, 127.

Clsuﬁiﬁuliunl of phenomena, 200-2,

Cli 49, 60, 98, 108, 104, 179,

c«:eﬁ:nlfnh and eauses, 176, 181,

Coexistenee of Buddhas, 27, 188, 204,

Lﬂg‘nilmn. lﬂ-l 162, 178, 1?-!-,. 192,
195-8, B4~
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Concentration, 115, 196, 127
n. 1, 201, 260, 280.

Conduet, 115-18, 278, 279,

Confession, 91, 258, 270-83, ZR8-00,

171,
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Confession of sins, value attached to
the, 114 ; new significance in the
Mahiyfina, 254

Configuration, grasped by the sense
of touch, 109,
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&, 67, 65, 76, B2, B4, 85, 86, 57, BS,
00, S4, 95, 100, 101, 102, 140, 178,
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Conservatism, of Buddlist views on
saste, 120, 121,

Contast, 88, 103, 103, 179,

Contentment, as duty, 118, 275,

Continuity, 78-81, 170-6, 151-4, 208 ;
of time, 164,

Controversies with thﬂuﬂ.ﬁ.ﬂtlwﬂ.

Corruption in early Buddhist arder,

122,

Coamic and Individual Conseioos-
956, 957.

Eo-mui o 109,

ﬂuuuc]! of K.l-nllh 23, 155,

Couneil of thlpuna, 18, b2

Counell of Vaiclll, 17, 23, 148,

Er’ﬂm‘,:ﬂnn among Chiness monks,

Criminals, experiments on, 42, n. 2,

Colasufifiata Sutta, 62,

Cymbals, simile of, to illustrate sense
eognition, 197.

Darstintikas, section of Santrintika
school, 1738,

Duath, 97, 88, 104, 195, 213,

Debt, as ground of taking monastic
vows, 122

Decadence of world, 94.

,. -
Dofects of Mahfiyina idess, as eom-
pared with Hinayiing, 206-8,
Dofilemont, 108, 145, 243, 256, 270
and see lufection.
Dafinition, form of, 304,
af reality ‘and truth, 232
Delusion, 91, 115, 128,
Danial ufmnmuumm and self-con-
scelousness, 250, 251,
Descont of consciousness into the
m‘b, 80, 101,
Dwesire, 97 W 108, 179,
Du!mlhu,

Destruction afhllih, 104, 180,
etorminate perception 163,
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Determinism, 97, 115, 135, 186, 175,
n. L

Devndatis, 109, 117.

Devaksema, Fifdnakip, 164,

Dovelopment of the Chain of Causa-
tion, 97-0.

Devotion and the trapsfer of merit,
288-6.

Dhamma, 16, 58, 60, 68-74, 58, 87,
112, 160, 197.

Dhammuaguttikas, s Dharmagup-
tikas,

Dhammarucis, 8 sehool in Ceylon,
150, 1563,

[!l|:|.l|:|:|ln.n;|'lnl.1 path to Nirvlos, 71.

Dhammuttariya, see Dharmottarike.

Dharma, as a pod, 70,

Dharm ikns, 28, 149, 150, 158.

Dhm:illp‘t

Dhlr.ml.klja h-u-d_lr of the law, 210,
221, 255, 267-9.

Dharmakivti, 248, 805-19,

Dharmalaksans, name of Vijilnavida
school, 248, n. 1.

Dharmapriya, 164,

Dharmntrita, works and date of, 154

Dharmottars, Abhidharmahpdayopds-
fra, 160, n.1.

Dhu'm.ultl.ns, logicinn, 808, 317.

Dharmottarika, sset, 149, 150,

Dhykni-Buddhas, or J'm.u, 2L,

Dignign, 242, n. 2, 248, 250, 305-18.

Diserimination, 144

Diasolution of world, pericdie, 94,

Dooetism, of Yetulyakas, 208, 221,

Doetring of the Ast, inthe Hinayiina,
118, 114; in the MahAyina, 256,
287,

Direams, theory of, 194, 286, 265,

Dreamer, cannot attain saintship,
a4,

Duration, 167, 201,

Duration of Buddhist faith, halved
by admission of women, 116, 182

Ear, B7, 102, and s Hearing.

Early Indian thought, plaoe of Bud-
dhism in, 185-47.

Early Simkhya views and Buod-
dhism, 13543

Early Yoga views and Baddhism,
1435,

E?:lq of gifta to the Buddha, 210,
L
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Eficieney, ns characteristio of reality,
166, 170, 175, 176, 1814,

Epgo as a sories, 160-74,

Egoistio character of Hinayina doe-

nea
Eightfold way of salvation, 119,
Ekabbohiirika, seet, 143, 149, 208,
Ekavyavahiriks, soet, 149, and see

abore,

Elements, doetrine of six, 94, 95,
IEI. 188, 202, Ay

Embryo, and ition, 52, 170 ; can-
not attain Snfiﬁlhhip, 214,

Em les, 68,

Empirical and Transcendental real-
ity, 01-8,

Empi'riul Psychology, 84-91, 187-
mhi hy, 1

Epie phil ¥, 145.

Epiuf.anmln;guyp, lnck of formal, 90 ; in
the Madhyamaka, 235, 986 ; in the
Vijianavida, 242-4, 256, 257,

Equipment of Knowledgs, 276-7.

Equipment of Merit, 277-9,

Equivocators, views of, 40, 41.

Eternalist views, 89, 40,

Eternity of world, 94, 168,

Ether, or space, 128, 160, 168, 169,
185, n. 1, 156,

Evolution of world, periodie, 94.

E::Tpéo, in syllogism, 505, 507, 818,
A14, 815,

Experimonts, on criminals, to find
soul, 43 n, 2.

External fopm of ehain of eausation,
180, 181.

External reality, G2-6, 92-5, 161,
162, 184-6, 265, 266,

Eye, 85, and ser Visual eonscivusness.

Fa-Hian, 158, 158, 204,

Fuaith, place of, in Buddhisns, 84, 85,
a9, 111, 182,

Full, Buddhist eounterpart to doc-

- tlrl:n& ol’it.h_. ’W'au? A
allacies, in logie, 807, 313.

Fatalism, 97, 118, 185, 136.

Feeling, 51, 67, 76, 85, 80, 58, 90,
08, 108, 179, 196, 200,

Females, see Women.

Fellgnlnit.y. as o maternal derivative,

Finite character of world, 94,
Fire, nature of extinction of, as dis-
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tinet from annihilation of entity,
5, 66,

Firebrand, simile of (e 282

Flame and visible fir,

Hirwqumeiuunuen, 104, 180, 194,
05,

Foreign influences, on development
of the Maliyina, 216, 217,

Former births, memory of, 129,

Forms of meditation, ar tranece, vari-
ous, 128-7, 144, 145, 249,

Four Trances, two sets of, 123-7, 144,
145.

Freedom of the will, 116, 178, n. 1,
174, 175, n. L.

Freedom of thought, of Budidhists,
B4-6, 45, 48, 283 084,

Friendly speech, inculeated, 117,

Friends, mutual duties of, 120,

Fundamental character of being, in
the Hinayfina, 47-74 ; in the Madh.
yamaka, 237-41: in the Yijhiina-
vada, 244-51; in the Mabdwin.
sraddhotpdda, 2526,

Future time, 143-8,

Gandhabba, 108, 104, 205, 207,
Gandhiran art, 223, 994,
Githas, 230,
Gandapida, 241, 962, 264,
Gayi, sermon af, 142,
Generoalty, 279-88, and ser Liberality.
Ghosaka, 154. ;
Gifts, 117, 118, 204, 27983,
(ifts to the Buddha, efficacy of, 210,
21N
Grammatical analysis, 804,
Gireat Male (mahipurwg), 27, 29,
Greek art, infloence of, om Indian
thought, 217, 999, 204
Greek astrology, 157, 220,
Grock influence, 198, n. 1, 214, 217.
Geodhika, snicido of, 80, 128,
Gods, characteristics of, 58, 91, 4,
M, 104, n. 8, 124, 205, 218,
Gokulikas, or Kukkulikas, n Hina.
¥ina school, 151,
Golden Age, not admitted as result
of evolution, 78.
. 111, .
Good thirst, 111, o
Gosila, ser Makkhali,
Grounds of reeollection, 198, 134
Guhasena, of Valabhl, 158,
a
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Gupamati, eommentator on
Abkidhormakepa, 156,

the

Haimavata, sect, 150,

Hallusinations, 1335

Halo, borrowed from Gresk Art, 223,

El.];gi.unm, or holiness, of release,
128, 129, and se¢ Floasure.

Harivarman, Sotyasiddbipism, 254,

n 1.
Harsa, king of Thinesar, 155,
Hartmann, E. von, 58, n. L.
Hearing, 87, 98, n. 1, 108, 183,
Heart, as central o , 87, 194,
Heavenly sounds, :ﬁ' 129.
Heavenly vision, 122, 130,
Heaviness, appreciated by touch, 194,
Hedonism, 204, n. 2
Hall, attained in life, 171 ; possibility
E'u.l‘ good aotion in, !I.'!I]l.é!n. ¢
or purgatories, 98,
Elhlﬂilﬂl. 60,
Haoresy, 88,
Hetuvhdin, sect, 2585, n. 5.
Hotuvidyas, sect, 150
Hinayans, 1-216, 274, 278, 288, 285,
n. 5, 285, T4, n. 4, 206, 207, 303-5;
as inferior to the Mahayina, 259,
260, 988,
Hiuen-Tsang, 154, 155, 204,
Hunger, appreciated by tonch, 199,
Hunnish writing, 157.
Husbands and wives, relations of,
120.

Idealizm, in Hinuyina, 45, 161, 162,
196-8; in MahAyina, 225, 242-51,
2686,

Idealistic interpretation of sense
process, 106-7.

Idealistic Negativism of the Vijiina-
viida, 242-561.

Ideas, 102, 107, 195,

Ideation, 61, 77, 85, 86, 83, ¥0, 98,
196, 198, 200.

Ignorance, 95, 99,179,

Illimitables, two, 201

IlI;’;uwuy, alleged, of early Buddhism,

3 M L
Nlusory precepts, 311.
inationfrelation of, to sensation,
162, 244, 2456, 306, 506, 308-10.

Immoral tendencies inthe Mabhiyina,
296, 206, 208,

Impermanenee, 56,60, 02, 93, 167, 168,
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170, 181-4, 189, 201, 237, 288, 264,
265, 516, 817,

Impurity, 182 ; meditation of, 125

Indeterminate perception, 162,

Indeterminates, 48, 46, 94, 128, 172,
188, 219,

Individual Buddhas, se Paoceka
Buddha.

Individuality, Sautrintika effort to
explain, 174, 175,

Ineffability of the Tathigata, 66, 67.

Infection, 105,

Inference, 238, 804, 307, 81113, 315-
16

Infinity of consciousness or intellect,
08, 124, 144.

Infinity of space, B3, 124, 144

Infinity dl‘m-rki. ™.

Initial attention, 88, 50, 100, 108, 127,
144, 145, n. 1, 192, 201,

In tion, 189.

Intellect or conscionsness, &1, 52, 64,
57, 65, 78, 82, B4, 85, 40, 87, 88, 90,
04, 08, 100, 101, 102, 140, 178, 174.
170, 180, 198, 36, 256, 257,
8506, n. 1.

Interaction of mind and body, 161,
162, 172, 178.

Intermediate being, in transmigra-
tion, 179, 207, 208,

Interpretation of the Chain of Cansa-
tion, 106-1.

Interrelation of conscionsness and
the bedy, discerncd by the Saint,
129; of cosmic individual
eonsciousness, 268, 257,

Intimation by act and by speech, 189.

Intoxicants (Gsaea), 150,

Intuition, $4-9, 80, 115, 122-6, 125
3»0,&18-‘3‘, 198, 196, 258, 262, 271, 275,
a1

lnglainhlp concomitance, 912, 814,

1

Involuntary sin, as opposed to volun:
tary, 105, 204,

Irony, of the Buddha, 14

Tgvara, ssincomprehensible, 285, n. 5.

Tgvarakrsna, 180,

I-Tsing, 159, 204, 208, n. L.

Jain , 04, 118, 137, 203,

Tanaka of Videha, 82,

Jatilas, 113,

Jetavana, monastery, 149,

Jinas, or Dhyini-Buddhas, 271, 288,
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" Jiv, as type of mortality, 57,
Jo-do-shil sect, 236,

Jdudgements, classifieation of, 812,
distingnished from perception, 188

Knociiyana, see Pakudha,
Kakusandha, u:!;g;!hm 27.
s fate o . 3.

ﬁ:’.‘.‘?f.‘. 229, |

Kaniska, 20, 154, 227,

Kant, 45, n. 1, 55, 264, n,

Eapila, nominal founder of the
wkhyn, 140,

En Il-ntthuu,nllugod connexion with
pila, 140,

Karli, seat of Mahasafighika school,

158

¥
Kigyapa, legend of, 211, n.1.
Elgynpa Mitafiga, 218, n, 8.
Efpyapiya, seet, 140, 160, 158, 164,
k'nggmir. 152, 1564, 1566 ; deeline in
monnsticiam, 207,
Easinas, form of meditation, 125,
pa, s Pirnna,
Kassapa, the Buddha, 27 = ns teaclier
of Clkyamuni, 212,
Kassapika, see Klgyaplya.
Kitydyanlputra 154,
Keankambalin, see Ajita.
Kevaddha (or Kevatta) Sutta, 85, 47,
Khiravela of Kalifign, 82,
Khattiyas, 72, 121, 208, . 8.
K a nun, ecnversation of, with
Pasenaidi, 66,

Kug.l.?mlm, a Buddha, 27,

Know limits of, 39-46; kinds
of, in Madhynmaka, 285, 286 ; in
Vijtanavida, 242-4 ; 303-19,

Kuanyin, deity, 800, n. 8.

Kukkulika, or Kukkutika, sect, 149,
150, 208,

Kumirajiva, 239,

Kumaralabdha, head of Sautriintika
school, 166,

ﬁﬂmirih,l 293, n. 8, 817.
ranu, deity of, 15, 283,

Ksatriyas, 72, 121, 203, n. 3.

Lamp, simile of, illustrating continu-
ity of thought, 170,

Lay ethies, 119, 120, 183,

Laymen, 131, 183, and monks, 1186,

120,
Liberality, 117, 118, 204, 279-58.
Liberation, 264, 255, 258, 278 87,

x3
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tnm.lpgmmnd by touch, 199,
Like, known by like, dnr.frtnon!, 195,

Limits of knowledge, 38-46, 235, 256,
gao-4

Links of the Chain of Causation,
PO=1085,

Livelihood, restriction of modes of,

permissible to monks, 116.
ie, $08-19.

Lal tas, 42, 134,

Lokecvararija, 209,

Lokottaravadin, sect, 149, 156, 157,
208, 209, 801,

Love, 117, 128, 184, 250,

Luxuries, restrislions on, 1186,

Madbysmaka, 45, 668, 67, 74, 838, 118,
157, 158, 160, 178, n. 4, 225, 958,
285-41, 248, 248, 249-51, 206, 267,
278, 286, 810, n. 1, 819,

Magadha, 1562,

Magodhl, relation of, to Pali, 25,

Magic body, 971, 272,

ng}in potency, thwarts natural law,

H.l%i; powers, of the saint, 120, 130,

193 ; also in the Yogo, 145, n. 1.

Mogicians, power to withdraw soul
from a man, 111,

SHIJ!;M?:"‘ 15, ]211'!, n. 1, 818, n. 1.
ahAkausthila, f rydya
e

Mabinidina Sutta, 52, 76, 80,

Mahapadina Suttants, 27,

Mahdisifighika, sect, 148, 149, 150,
151, 158, 157, 168, 162, n. 1, 178,
177, n. 8, 188, n, 1, 208, 209, 210,
211, 218, 280, 288, n. 5.

Mahasafigitika, sect, 1458, n, 1.

Mahasudassana Suttanta, 20,

Mahivibiira of Ceylon, 24, 148, 149,
n. L

Mahiivirn, Jain leader, 38,

Mabayina, 34, 87, 85, 47, 158, 157,
171, 200, 216-308. =

H.lht;gnrl, produced by Adi Buddha,
a0

Mahifsaka, 160, o, 2,

Mahinsasaka, sect, 149, 150, 151, 156,
158, 169, £22, n, b, «

Mabfghsaka, see Mahifisfisnka,

Mahomedan ruin of' Buddhism in
India, 283,

Maintenonee, 150,
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Maltreya, Metteyys, 117, n. 1, 134,
211, n. 1, 269, 996,

Maitreyn, alloged author of eertain
works, 281, logical views of, 304,
BB,

Maitreyanitha,
281, n. 1, B0V, n. 4.

Makkhali é«dhgﬂ'a::, %, 118, 115.

Milufikydputta u,

Man, changed into woman, 204,

Manichaean influence, on Indian
thought, 217, n. 1.

Mafijughosa, 295.

Mafjugel, 226, 268,

Miirn, rrl of, in Buddhist legend, 27,

mrmgeu' i ible, 206, 207,

, when permissible, 206, 207,
I?;mhrﬂptuﬂ,ﬂnniu;mlm

Marriod life, for a eage, 214, n. 2;
in Mahiyina, 206, 207.

Masculinity, as n material deriva-
tive, 150,

Master and servant, duties infer se,
120,

Material eompounds, 161.

Materialists, 42, 74, 118, 184, S16.

Mathematics, 59,

Abisamamilankdra,

Maticitra, 230,

Matiki, *listsa’, ms germ of the
Abhidhamma, 23,

Matyceta, 20,

Matter, or material form, B1, 57, 85,
88, 92-5, 101, 140, n. 2, 161, 168,
188, n. 1, 189, 180, 197, 198, 206,
207,

Maudgalyiyann, Praifdptiplsira, ns-
cribed to, 154,

Mayivida, 261.

Meat, use of, forbidden, 206,

Mechanism of the Act, 208-7.

Medical selenee, division of topies in,

57,

Medicine, influence of, on Buddhist
ideas, 59,

Meditations, form of, in Hinayina,
80, 42, 48, 90, 119, 122-7 ; origin of,
144, 145 ; in Mahiyina, 249, 9885,

Memory, 84, 171, 177, 155, 198, 194 ;
of former birth, 40, 824, 120,

Mental IHIII!IdeI:IJl, 161.

Mental mnutgln&on, in conselous-
ness, 244, 2456 ; and see Imagination.

Method of osrgument, in early
Buddhism, 508, 804,
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Metloyya, se Maltreyn,
Hiai.‘lldia term, nature of, 306, 507, 311,
2. .

Mimdifi=i, 234.

Mind, 85, 89, 102, 161, 168, 109, 195,
109, 214, 246, 263, 256,

Minds of others, saints’ power to
know, 120,

Miracle, nttending a Buddha’s birth,
27+ not essentinl part of Buddhist
dootrine, 85; resulting from in-
tuition, 198,

Misery, 56-60 ; origin of, 97-105.

Mode of transmigmmtion, 207, 208,

Moggallina, 19,

Moggaliputta, recorded om Sthipa at
Sanchi, 19.

Moggaliputin, sce Tissa,
Momentariness, 92, 167, 165, 1514,
180, 237, 248 264, 265, 516, $17.

Monasticism, decline of, 297, 298,

Monkey-sleep, 194,

Morals, 114, 116, 208, 204, 277-86.

Motives for entering the monastic
order, 192

Mysticism, Christian and Buddhist,
187,

Mala-Sarvistividin,d sect, 149, 1568,

159,
Murderer, fate of, 206,

Nacre, mistaken for silver;, 286,

Kigirjuna, 34, 156, 220, 230, 233,
954, 258, 261, 268, 807, n. 4.

Nagasann, 77.

Nalanda, University of, 158,

Name and form, 51, 52, 64, 85, 98,
100, 101, 141, 179,

Nands, story of, 204,

Nisik, soat of Bhadrayaniyas, 158,

Niiriyana, or Visno, ;ﬂL

Niitaputta, Mahfivira, 136,

Natural eausation, 113, 1135,

Natural law, thwarted by magic
potency, 60, n, 1, and sev Uniform-
ity of Nature.

Kature, 141, and s External Reality

K"M l“ﬂ&m 12

tive j nts, §

thtﬂhm. in early Buddhism, 45,

47-53; in the Mahfyhna, 247-41,

244-51.
eop influsnce on Indian
thought, 217, 0. 1.

Nepal, deeline of monasticism, 207,
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Neutral consciousness, 187, 188, 214,
Nidinn Sutta, 98, n. 8.

Nignnthas, 42, 186,

H};E.}fn. chronologieal strala in, 21,

Nirviga, 42, 48, 49, 50, 61-8, 82, 44,
112, 118, 128-30, 131, 145, 109, 185,
n. 1, 188, n, 1, 214, 215, 219, n. 2,
240, 257-9, 967, 968, 2855,

Non-mental compounds, 161,

Non-pereeption, §12.

Ifon-mturman 70, 181, 108, 205,

Non-soul, doetrine of, 45, 48, 756-51,
160-T6,

Normalism, 68-74.

Nothingness, 48, 68, n. 1, 83, 144.

Nuns, se¢ Women,

H:rliy:l. 254, 287, n, 8, 505, 507, 813

D,

Hzm;ph-. seduce ascelbies, 118, 123,

Ohjective and subjective, no pregise
parallel to distinction of, 1585,

Offerings to the dend, allowed in
Buddhism, 114.

0l age, 167, n, 4, 201,

Omuiscienee of the Buddha, 44,

Ones-returner, 131, 193,

Ontology, in the Hinayina, 47-T4,
160-58 ; in the Madhyamaka, 247-
41, in the Vijiinavida, 244-51 ; in
tha Makdydnagraddboipica, 252-0,

Origin of Misery, 97-106,

Original element in. Buddhism, 146,
147.

(rrigination, 167,

Pacecka Buddha, 84, 132, 198, 272,

Padmaphini, 2038,

Padmottiara, 237, 800,

Pain, see Misery,

Paichicl, language, home of, 25 ; 1564,

Pakudha Eseciyana, 04, 113, 135,

Pali Canon, suthenticity and date of,
16-26.

Pali language, homs of, 24, 25; in
aorthern seriptures, 154

Parndise, of Amitibha, 200,

Parents and children, mutual duties
of, 120,

Parinirviona, 32, 61, 182, 149,

Part and whole, 247.

Partloularizer, the Boddha as n, 155,

Phgupata school, 225,

Pa kn Suttanta, 44.

427

Pasenadi, 66, 73,

Past time, 163-8,

Pitika Suttanta, 20,

Path of Salvation, 115-22,

Ptf!ml,a:pwimanta on eriminals by,

&

Perception, 51, 67, 85, 86, 83, 00, 08,
196, 195, 200, 248, 806, $08-10;
distingunished from judgemant, 198,

Perfections, eight, 125 ; ten, 200, 223
260,

Permanence, formal di of, 183,

Person, dectrine of a, 81-4, 175, 191,
2902, 282, n, 2.

Personality of the Buddha, problem
of, 13-156, 20-31, 147, 289,

Pessimism, 67-00, amnd see Misory,

Phenomenal time, 183-6.

Philosophy of Spirit, in Hinayina,
T0-91; in Madhyamaka, 287-41;
in Vijidnaviada, 244=51 ; in Aakd-
wimcgraddhoipdna, 252-7,

FPhysical medium, in sensation, 58,

Physician, the Buddha as a, 37, 89,

Pindoln, legend of, 911, n. 1.

Pifigaliksa, 280, n. 1,

Pilgrimages, by monks and laymen
to snered places of Buddhism, 134,

Pity of the Buddha, 209 ; of Awalo-
kitegvarn, 5040, :

Plasticity, as a property of matter, 159,

Pleasure, 95, 127-9, 251, 282,

Plr;lily of spirits, in the Siikhya,

FPolitieal philoso » 120, 181,

Popular nl:uﬂliirpg'-'ﬂ.

FPositions of Mastery, 128,

Posaibility, eriterion of, 264,

Mhllit; of breaking Chain of
Causation, 111, 112,

Potthaphda Sutta, 43, 111,

Powers, ten, 231,

Pragmatism, 62, 811.

Prajapati, and time, 163,

Prajiparamiti, as a deity, 801,

Prajinptividin, seat, 149, 218, n, 4.

Pragastapada, 805, 506,

Prisangikns; sohool, 241, n. 1.

Pre-eminence of the Mahivina, 259,
260,

Present time, 163-8, *

Protas, 93, 205, .

Prognostieation, autherity of, 194,

Psychie powers, marvellous, enjoyed
vy the Saint, 120,
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Psveholoygy, s Empirieal Psyehology
and Self, - £l

Pubbaseliyas, see Phrvaca

Punishment, 204, 2305,

Piirann Kassapa, 118, 187,

Purgatories, or hills, §2, 93.

Purifications, 114.

Fiirnn, legend of, 289,

Pirna, Dhdtukidya aseribed to, 164,

P necessary for moral quality

action, 91.

Piirvacailas, sect, 149, 161, 156, 178,
180, n. 1, 207, 215, 218.

Pythagorns, erronecus view of Garbe
a8 to his dependenee on Indian
thought, 189, n. 8

Rihula, son of the Buddha, 210,

Rihula, instruction of, on falsehood,
text referred to by Asoka, 17,

Agvaghosa, 227, . 1.

ﬁ:giﬂh-, segt, 149, 210, n. 8, 213,

Raminuja, 241, 261,

Rimaputia, ss¢ Uddaks.

Hationnlism, 14, 26, 61.

Ratniikara Canti, 316,

Ratnakirti, 181, 288, 517.

w. 53, 92-5, 160-2, 184-4, 265,

Eeﬂwg‘nd anthority, 14, n. 1, 33-9,

258 3

Rebirth, 9.

HRebirth conscicusness, 171,

Raductio ad abeurdum, 239,

Hefleation of world in spirit, in the
Samkhyn, 189, n. 8, 141, 142,

B Netathing. Sk sontise, 8.
Relios of the Buddha, worship of, 135,
Raligions practices, 120,

Resistanes contact, 65, 199,

Hespeet due to membeor of the monas-
tie onder, 122,

Hesting Places for Consclousness, 124,

Reatribution; process of, 204 -6,

Right action, 119,

HRight aspiration, 119,

Hight congentration, 119,

Right effort, 118,

Right livelihood, 119,

Bﬁ;::: minll;um:u, 119,

Right views, llllt

Righteousness, reasons for, smong.

laymen, 119, 120,
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Ritual bathing, allowed in Buddhism,
114, n. 2,

Roughness, appreciated by tonch, 199,

Royal tyranny, as ground for taking
monastic vows, 122,

verbal testimony, 307,
igunfiga dfnutg a2z,

fikara, 208, 261-6,

kara, commentator on Gandapida,
263,

§MMh’ 3056, n. 4.
i

ntabladrm, 308, n. 2,
tideva, 232, 239, 240, 280, 285,
04,

tiraksita, 202, n. 2.
ipatra, Dhermaskendha aseribed to,
154,

iva, the god, 29, 283,
rivaka, 249, 265, 250, 260,
rilibha, 1668, n. 1.
ropiparantaka, 280,
Gdras, 72, 121

fira, 329,

annigarikas (Sanpagarikas), a Hina-
a.I;fi.nl. school, 150,

Sabbatthividing se¢ Sarvistividin,
Sacrifice, 114,
Sagalivas, o sehoaol in Covlon, 160
Saint, 108, 130-2,
Sakka (Cakra), 118,
Salvation by graes, 221,
Samannaphala Sotta, 119,
Samkrantividin, sect, 83, 149,
Sarmkhya, 51, b6, 65, U9, 100, 106, 108,
185, 185-48, 165, 175, 150, 193, 208,
234, 287, 246, 261, 810, n. 1.
Siinkhyakarikh, of lovarakpsna, 189,
Sammitiyss, Simmitiyas, 53, 81, 88,
n. 3, 149, 150, 157, 158, 175, n. 2,
207, 212, $18.
Safigiti Suttanta, 28, n. 4, 49
i 154.

Bafijayn Be t'l.hl{ﬂ;g.tﬁ or Belatthi-
potta, 41, 187, 308, o)
Sarasvati, g;mdnmd by the Adi

Sﬁili?ﬂdhﬁlﬂ‘ Lﬂ. 07, 77, 84

smpu::it:"mﬁ,mhm'i, 20, 23, 24, 149,
150, 158, 155, 156, 158, 160, 165,
167, 151, 177, 184, 198, 199, 207,
200, 912, 219, 223, 297, 831,
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Sli.i.argummh of; astoconsclousness,
T8 79,

Sautrintikas, 81, 160, 161, 153, 156,
160, 161, 167, 168, 169-74, 177, 178,
150, 159, 196, 197, 198, 199, 208,
214, n. 2, 210, 291, 237, 240, 244,
245, 247, 208, 268, n. 1, 308, 809,

Schools of the Hinayina, 145-59,

Sehopenhauver, 55, 58, n. 1.

Seience, lnck of, in Buddhist times,
&,

Season-born, a8 a cansal eategory, 118,

Seed, development of, 181,

Self, 40, 41, 42, 48, b7, 50, 62, 76-91,
116, 169-76, 191, 162,

Self-sonseiousness, 173, 174, 238, 260,

Self-hypnosis, 122, 123,

;n;]lr possession, 90,

f sacrifice, in the Mahkylinn, 2
g hiky 52,

Sensation, relation of, to imagination,
162, 305, 06, 308-10,

Senses, 87-9, 102, 185, 159, 102, 195-8,
246, 257,

Snr;'nnh and muasters, relations of,
120,

Shin-gon sect, in Japan, 224,

Shin-sh, sect, 226, S

Siam, Buddhism in, 158, n, 2.

Siddhattha, or Siddhatthika, sect,
149, 210, n. 8, 218,

Sigalovidn Sutta, 120,

Significanesof the Chainof Cansation,
1089, 110,

Sikhin, a Buddha, 27.

5in, 118, 114 ; purmissible in certain
direnmustances, 205,

Sinlessness of the Buddha, 109,

El.:;?.attltudnn! Buddhism towards,

Smell, 87, 93, n. 1, 102, 150,

Eﬁ?’zthm, appreciated by touch,

Soclal reforms, not aimed at by the
Buddhs, 120, 121,

Sooratic methed, in Buddhism, 36,

Soul, 40, 41, 42, 48, 57, 59, 62, T6-91,
116, 169-76, 101, 192,

Sources of knowledge, 55-46,

Space, or cther, 64, B4, 05, 113, 125,
160, 168, 169, 185, 186, 159,

Spwrih constructions, of reality, 245,
ml,

Spheres, forins of meditation, 124,

Stages of Arahantship, connected

329
with four degrees of Yogins, 145,
1

n 1

Stages of Delivorance, 124.

Sthavira, school, 149,150, 152, 156, 158,

Sub-consciousness, 194, 204,

Subjective and: objactive. 188,

Suehness, 157, 178, 222, 248, 253-6,
231, 972,

Suddas (Qiidras), 72, 121,

Suoieide, of Godhiks, approved, 80, 128,

Su ty of the Mahiyiina to the

Tnaying, 269, 260,

Suppression of desire, 111, 2940,

Suppression of s¢nsation and iden,
124,

Suregvariiciirya, 314, 315,

Buttavidin, sect, 149,

Suvarniksy, 227,

Sviitnntrikas, school of Madbyamaka,
241, n. 1.

Syllogism, 306, 512, 318,

Sympathy, indieation of, 125,

Taksagili, University of, 256,

Tantrie elements in Buddhism, 801,
S,

Tao, in Chinese religion, 69,

Tapas, and Yoga, 148,

Taras, deities, 300,

Taste, 87, 98, n. 1, 102, 158, 190,

Tathagata, 62-7, 71, 72, 54, 248, 255,
248, 260, 284, 301 ; meaning of, 36,

Tath bha, 238, 248, 255,

Teaching, as essential for knowledge,
i, 35,

Theistie tendencies, 255, 285,

Thief, fate of, 206.

Thirst, approciated by touch, 199,

Thought (citta), 82, 85, 145, 194, 195,
199, 246,

Three Lodies of a Buddha, 216, 221,
267-72,

Tibetan translations, 222,

Time, 163-8, 239,

Tissa Moggaliputta, 18, 19,

Touch, 87, 98, n. 1, 102, 169, 177, 180,
105, 196, 199,

Trance, 80, 42, 43, 90, 119, 123-7,
144, 145, 249; armngement to
facilitate monks in experiencing it,
197, -

Transcendental time, 163-5,

Transfer of merit, 21, 258-6.

Trepitaka, lirst mention of the, 23,

Trikdya, 216, 221, 267-72,
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Trilocana, 817,
Truth, s Enowledge,
Types of minds, 195,

Udayin, his view as to body of the
Budiha, 210.

Uddaks Rimaputta, 124, 144,

Uddyotakara, 82, 806, 818,

Uncompounded element, 125,

Uneonsoions s, 41, 318,

Uniformity of Kature, 60,96, 112, 118,
172, 178, 174,

Untimely death, denied by Prajiap-
tividins, 218, n. 4.

Upagupta, erroneous identification of,
;;it]: Tissa Moggaliputta, 19,

Unpili, 71,

Upanisads, 80, 54, 57, 39, 61, 62, 65,
78, 84, 87, 89, 90, 93, 113, 114, 115,
128, 158, 189, 143, 261, 301,

Upatissa, 19, 22,

Uttaripathakas, 93, n. 1, 157, 169,
171, 188, 209, 212, 218, 214.

Uttaracaila, 150, 151,

Viicaspati Migra, 306, 314, 317,

Vacchagottn, inquiries of, as to the
self, 62,

Vaibadyavidins, bad version of for
Yih vhdins, 1640,

Yaibliia , 154, 156, 160, 162, 165,
167, 175, 196, 208, 210, n. 2, 963,

Yaipulya Siitras, 223, 224,

Vnigestkn, 247, 814, 317, end sce Nyhya,

Vaigyas, 72, 121,

Vujird, discourses to Marn of the self,
i,

Vajiriya, sect, 149,
jinns, 190

Vajj =

‘i"aj,ii;nttal:n, 16, 23, 81, 88, n. 8,
148, 149, 180, 151, 202, 212, 291,

Vajrapini, 293, i

Vakkali, snicide of, 185, n, 2

Yl;;;h.'l, headquarters of SAmmitiyas,

Varsaganya, 262,
Varuga, as guardian of Rta, 69,
Vasubandhu, 82, 155, 156, 175, 281,
239, 248, 258, 280, 304, 308, n. 2, 318,
Froboaragapsid,

YVasumitra, a nseribed to,
154. :

Vasumitra, commentator on Abki-
dhormakope, 104,

Vmitnfsf:m aracanapakrm,

145, 150, 161, 152,

ENGLISH INDEX

ViitsTputriya, ses Vajiiputiaka,

Vedanta, 78, 107, :."j sﬁm, 128, 188,
184-6, 238, 284, 241, 248, 260-6,
273, 253,

Verbal testimony, 307,

Verifioation of truth of Baddhism,

35, 86.
Vessabhu, a Buddha, 27,
Vessantara, prines, 117,

Vessas, Vaigyas, 72, 121,

Votulyakas, 23, 166, 157, 204, 214, n.
8, 222, 507, n, 2,

Vibhinjjuvidin, Vibhajyavidin sehool,
15, 24, 26, 1490, 160, 151, 152, 153,
157, 165, 168, 175, 212

Yicarious suffering, 203, 204.

Vijhanabhiksn, 961,

Vijiinavida, 45, 88, 157, 168, 161,
178, n, 4, 196, 218, 219, 225, 925,
238, 985, 240-66, 267, 973, 286-5,

Vimnliksa, 250, n. 1.

Vindhyavisa, (cf. Keith, Kaerma-
Mimidrad, p. :&: 221

Vinitabhudra, n, £

Yinitadeva, 308, n, 2,

Vipassin, a Buddha, 27,
Vigistadvaita, school of Vedanta, 256,
L

n. 1.

Yianu, the god, 29, 253,

Visual conseiousness, 79, 87, 102, 196,

Yital spirit, 84, 88, 176, 191, 200,

Vivartavida, form of Vedinta, 256,
n. 1,

Void, 49, 60, 66, 110, 127, 147, 166,
219, 224, 228, 280, 285-41, 247-51,

274, 280,

Whoel of existenece, 105,

Whole and part, 289, 247,

Wieldiness, as a property of matter,
189,

Will, 91, 114, 194, 195.

Wives and husbands, relations of, 120.

Wives of the Buddha, tradition of, 210,

Women, 116, 183, 207, 802,

Werd, function of, 174.

Word of the Buddha, value of, 36, 87,
253, 254,

World, 40, 48, 92-4, 164

Wlnrld of Brahma, 65, 124, 120, 181,

BY.

World of desire, 64, 92, 207.

Worship of the Quarters, reinter
preted by the Buddha, 122,
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Waorship \\;f'l-hﬁ relios of the Buddhs, Yoga, 56, 66, 68, 90, 106, 108, 122,
188, 127, 185, 1485, 146,
Yogicirn, magician, 248 n. L

: Yogachra, school, 155, 233, n. 1, 282,

L it e n. 1, 295, 951, 943, 236, 319,

Yamaka, heretical views of the monk, Tmﬁflf name of Yogichrn school,
5 1. Yogins, 234, 317,

Yamunicirya, 261.
Yagomitra, commentary on  Abfi-
dhvrmakega, 166. Zest, 91, 125,
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Abutobhayi, by Nagirjuna, 229,
Akssbhyaryiha, 218 n. &
ARguttara Nikiya, 83, 55, 95, 111,
Acali, immovable (stage), 292,
Jdnl]n, ineomprehensible, 287,
Ay, atom, 161,

Alhareaceds, 168.

Adosa, nmity, 91.

Adhicea, fortuitous {nrlgln], 110,
Adkipati, dominant {eause), 177,

Adhipati-phal, i ¢ nfmh, 206,

.amml.-uour,u b,
preparation, n. 2.

AW«! Adh[nmkp, dwld.iug, 200,
201,

Adiiracana - samiphosin,  deaignation
contact, B4, 199,

Adhgarasiya, determination by imagi-
nftt;:."' hanged,

Ana une i 8

An-alta-saiid, 48,

Anattl, not-self, 64,

Mpﬁllh, non-returner, 70, 131, 194,

preliminary

..tm‘!w, impammt, 58-60, 92, 93,
167, 168, 170, 1814, 159, 237, 238,
Eﬁ-l, 816, 317,

Anifyatea, impermanence, 201,

Animitts, of meditation, 49, 50

Jl&pﬂd‘l’-{iﬂﬂhi-} peeil  mibdxnadhedin,

Anupidii-pesa, Nirvina, 3567,

Anudndnumeya-bhive, relation of
ground and eonelusion, 306,

Analaisfike, uncertain (a form of
fallncy), 318,

Awtardbhar, intermediate being, 179,

Jlllurﬂdphnmrﬂaau, by Ratnikara
Chnti, 316,

o i, pxplanation of error,
Jpnﬂrnn. . .

Apdya, punishment, 93,
A pshagichihi, by Ratuakirti, 317,

Appanikito, of meditation, 49,

Apracarita-gingatd, form of non-exis-
tence, 247,

Apratisthita, Torm of Nirvina, 258

Apratisanddyd-nimdho, unplanned
destruetion, 160, 185,

Abkiwiid, form of know 180, 182,

Abkidhanmo Pitaka, 18, 98 34,
86, 1128, 128, 160, 152, 15&, 169
176, 187-91, 194, 803-5. *

.mmuummm._ 177, 195,

Aﬁﬁiuurrﬁmnirn, by Buddhadatta,

n. 1.

Abbidharmakepn, 156, 165, 179, 208,

259.

Abkidharmakoublige, 1546,

Abhidharmakoparpikipl, 262,

Abkibhidyatandni, positions of mastery,
123,

Abnimukai, right in front (stage), 202,
Athizgikhatam, sense of, 51,

Abhisamkhira, imprﬂmn of activity,

B0,

Abkisanicelayitam, senso of, 51,

Abkisamaydlmaking, by  Maitreyandi-
tha, 281, n, 1, 807, n. 4.

Abkrdnda, free from error, 317.

Amati dhite, lmmortal element of
Nirviana, M.

Amitdyerdiywing Sibtre, 236,

Amoha, freedom from delusion, 91,

Ariya, of Buddhist Dhamma, 70,

Arii desire for rebirth in the
world without matter, 213,

Ariipalobn, immaterial world, 66, 92,
187, 191, 207, 218.

Ariipisy dhammi, senss of, 5d.

Arcigmafi, brightness (stage), 202

Ammwnm,umelunu;, l.'i'ﬁ, 243,

Arika-pravicags,  investigation of
things, 244, 3

Arthapistra, refers to Lokiya 185.

Alobha, disinterestedness, 91, o

Aracaras, reglons, 92,

Aratafsala Sitra, 2206,



SANSKRIT INDEX

Avayavinirikarana, by Agoks, ﬂ&-ﬁ
A

Avdeya, unspeakable, 55,

Ariifd, , 98, 99, 179,
Avigflapti, nature of, 199, 204.

Avidyd, see Av{ijd.

Jw uncompounded (element),

Asavikhyeya, inealealable (period),
288,

Asamjiitd, unconsciousness, 201,
A sasijiieanuipatti, ecatacy with loss of

Asal-khyili, & ion of error, 319,
Asiddha, unproved (form of fallacy),

513,
Ahambira, or individuality
in the Siikhya, 106, 108,
J_.hllntﬂuﬂam, infinity of space, U, 124,
Ad.
Ativakika, t rting (body), 208,
“tmakhpiti, oxplanation oferror, S19.
Atman, self, 71, 85,
Atmadhdveninpitand, =olf surrender,

285,

Apta, anthority of, 807, n. 2,
Abhipriydd degand, provisionnl teach-
_ing, 235,
Ayatana, base, 102, 202,
Ayusarikhdra, vital tendency, G0,
Aruppajkdns, formless trances, 124.
Arsa, vision of seers, G185,

Alambana, support {onune’), 177,

Alamlanapartiet, by Dignags, 305,
n. 4.

Alnga-viifidna, receptacle intellect,
162, 219, 228 n, 5, 245, 253, 254,

256, 957, 265, 306.

Aroiijana, ndverted attention, 195,

Apraya, possible original of dsava,

198, .l

JAsara, infection or defilement, 53,
09, n. 4.

Ahdm, aliments, 98 ; species of Cause,
177, n. 2,

waﬁm mutual  voidness,
247,

Itivuttakn, 22, 25,
Hdaripratyayatiphaley, vesult of depen-
4; dence, 178, e,

dellii, magie power, 5

Tndriip, mul: §7-9, 102, 188, 189,

192, 195-8, 246, 257,

233

Ihdmutraphalabhegaririgs, indifference
to the fralt of deads, 285 n. 1.

L’r:hdmim, doctrine of destruction,

10,

Ute-riyama, physical order, 179,

[tpdida, origination, 167,

[ltprekad, imagination, $06,

Uddna, 22, 26, 68,

Uddwararga, by Dharmatrata, 154,

Upadegas, by Asulign, Z81.

Upadhi, 68, 148,

Upanaya, premiss, 503,

Upanisi, catse, 97 n. 1.

Upapaiti-bhava, originating existenos,
104

Upermdna, eomparison, 307,

Upaidit, dependent (matter , 155, 189,

Upddina, clinging, 49, 60, 95, 108,
104, 179,

Upddanakkhandha, 47, 49, 104.

Upddhi, determination [of the ab-
solute), 68, 142; vitiating condition
in logie, 314,

Updihi-pesa, Nirvina, 257,

Upigakaupalye Sitra, 259, n. &

[ pekihaka, indifferent, 126,

Upekkehd, indifference, 126

Lw&»\r"hﬁuﬁ,parimddﬂ, significance of,
126.

Upeksd, form of eanse, 177, n. 2 and
wea Upekchod,

Hita, eosmic lnw, 89,

Ekaggati, concentration, 55, 204,

Einfrdayatra, thisness or otherness,
247,

Ekoffurdguma, 21,

Ehkodibhara, concentration, 1256,

Aitareyn Upanizad, 1335,
Oldrila (auddrika), moterial, 42 n, 3.

Awpapatipaiipika, consciousness aris-
ing on birth, 170.

Katha Upanisad, 73, 99, 112, 127, 1

189, 141, 143, 2565, 253, s

Kathdvatihu, 18, 22, 24, 81, 150, 154,
167, 168, 211, S0,

Karund, compassion, §1, 258, 279-53,

Karundpendariba, 226,

Karws, action, 56, T8-51, &5, 100
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102, 105, 109, 110, 118, 114, 118,
172, 178, 187, 188, 283 7.

Karma- rifiuine, activity intelligence,
253,

Kualpand, imngination, 306,

Kolpandmandinikd, 337, n. 2.

Kusfuag, forms of trance, 135,

Eiimnlaka, world ul'dlﬂn. 64, 02, 207,

Kiiye, sonse of, 200, n, 8,

Kiraps, couse, 97; spocifieally,
efficient causs, 177, n. 2, 178,

Kiiramdaryiha, 226, 301,

Eﬂ:wk&mgu.-wm, relation of eauss
and effect, 178,

Kilryanoha, evror (admitted to attain)
an end, 280,

Kila, time, 168-8, 230,

Kirlyd, nction, 185, n. 1.

Kligla, infected or defiled, of mind,

254, 270,
Eb?u. infection or defilement, 104,

Klrp'!mmq,n obsourntion of infections,

A'mua, mamnllry sonsation, 170,
309,

h._l;'lgab.l'm.mmmﬂ‘l, by Ratnakirti,

.

mﬂm‘u' serios of moments,

Ksinti, forbearance, 262,
Ketra, field of gift, 204,

thiﬂm, aggregates, 71, 85-01, 202,

Ehaypn-dhamma, law of evanescence,
T0

Khuddako Nikiya, 22,

Khitiprativitalpa, form of conscious-
ness, 244,

Gapdaryithn, 296,

Gandistetragithi, by Agvaghusa, 220,

Gumikabhisemkhidrs, meaning of, 51.

(Hilhdsesigraha, 114, n. 2,

Guna, constituents, 184, n. 2, 141,

Gobro=bhilii, stage of Mpinﬁun. 204,
n.

Caldlchn-rifibine,, visunl consciousness,
79, 57, 102, 196,

Catehzatika, 2800

Candroprodips Sitra, $95,

Charigidpitaka, 20,

BANSKRIT INDEX

Citta, thought, 52, 856, 145, 104, 195,
199, 246,
Citta-nigmma, order of thought, 179,
Citteriproyukte-diarma,  non-mental
eomponnds, 201,
Cittavipuddhiprakarans, by Aryadeva,
114, n. 2, 289, 302,
Citta-saminfi, continuity of conscions-
ness, 171,
Cinndd, upouulaﬂon 1k,
1

Cullavagyge,

Cefand, will aspect of thought, 58, 91,
114, 192, 194, 200,

Cotins, thmmht 126,

Cyuti-cithn, thought of death, 105,

Chanda, deaire or ereation, 98, 2040,
Chindogyn Upandgad, 85, 138,

Junid, old nge, 1067, n, &, 201,

Jiaraka, 23, 28, 211, 289, 204,

Jitikamdid, Aryaciira, 220,

Jisn, vital spirit, 88, 176, 1601,

Jivonmodite, in Vedinta, 128,

Jieifindriya, vital spivit, 82, 88, 176,
n.l

Jivifr, 'u I'hmll_'r name of Malivira,
HI-Jf n. 3

Jidina, knowledge, 90,

JAdniprasthana, by Kityayanlputrs,
154,

Jidna-sambhire, equipment of know-

Jﬂw&m:‘w:_m,l obscurations of know-
ledge, 254,

Shina, see Ligdna,

Tanhd, desire, 97, 98, 00, 108, 170,

Tathatii, suchness, 167, 178, 222 948,
252-6, 271, 278,

Tathatdfembana,concoptionefsucliness,
40,

Tathdpologuhyake, 208, n, 1,

Tiiddimye, identity of natore, H12

Tramd see Tanhid.

Trikalepariked, by Digniga, 305, n. 4.

Therapithi, Eﬂ\. 61, 114, n. 2,
Therigithd, 68, l.

Dargana, knowledge, 278,
Daypoblimonka, 235, 200, n. 3,
Bafdbhﬂnl[ﬂqpﬂﬂidﬂ 200, . 8
Dapabhitaigeors, 236,
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Dagasdhasrikd  Profipivamia, 218
n. 8.

Inina Euuruity, 270-58,
Dnijthi, heresy, 128,
Divydoadine, 283,

Mgha Nilaiyae, 19, 21, 49, b6, 76, $
100, 111, 115.

IRpavaiea, 148,

Thrghdgama, 21.

Dhukkha, ﬁin, 89,

Dyirjagd, liard to win (stage), ﬁ
Dirarigamid, going far (stage) 2
Dosa, wveraion, 91, 115, 123,
Dreega, see Dok,

Ihammakathikn, signifieation of, 20,

Dkamma-cokkhu, eye of the law, 71,
1340

Iikamma-thit, relation of secordance
with law, 70.

IWemmati, normalism, 73, T4, 175

Dhammapoda, 558, 58, !

Dhamoma-vinays, dogma and  disei-
pline, 70,

Dhasmma-vipessani, insight into the
law, 71,

Ihammasamgand, 22, 100, 157, 197, 198,
216.

Iharmadharmi-bhdiva, relation of qual-
ity and subject, 506,

of Northern Canon, 21.

Diarma-maghi, clond of the law

(staga), 201, 292,

Dharmasargrahs, of Sarvistividine,

-

Dharmasahgrahs, by Nigirjuna, 230,

W‘EH nefha, aseribed to Cariputra,

DharmAdbarman, good and evil, in
Bimkhya, 106,

Iiiitu, element, 101, factor of con-
soiouaness, 202 ; layers or worlds,
92,

Dhitukatha, 16, t‘a sy

Dihibwlaya, nseri to Pamna, G

Dhdrand, not distinguished from
Dhina and Samddhi in Buddhism,
126, n. 8,

Dhgina, Jhina, meditation or tranoe,
80, 49, 48, ), 119, 122-7, 144, 145,
249,

Dhvarsaka, destruetion (cause}, 178

Nimaridpa, name and form, 61, 52,
54, 85, 98, 100, 101, 141, 179,

Nimasowjideyavahiro, application of
nams and ideas (to reality’, 245.

NilaigableodarbiaRparyiihping,
Bhavya, 150,

Niggpamana, eonclosion (in logie), S03,

Niddna, canse, 97,

Niddesa, 23,

Nibbdna-dhdte, Nirvios element, 128,

Nimitta, cnuso or charaeteristio, 52,

Niglmuatd, ordor, 178,

Nirabhildpya-gngaid,  inexpressible
voidness, 247,

Nircdha, cessation, 145.

Niredhasamdpalti, eestasy with cossa-
tion of sonsciousness, 201,

Nirminakiya, magio body, 271, 272,

Kirvikolpaka, devoid of imagination,
817.

Nipeaya, imagination, 309,

Nigroya, type of ketsi, 177, n. 2.

Nisyamdn-phala, form of fruit of aotion
206, 203, n. 4.

Nitdrtha, 38,

Nicarana, obstructions, 09, 119, 215

Nattigakarano, 170, 177, 181, B0

Kewirtha, 35,

NaivasaRRdndsafifa, neither ideation
nor non-ideation, 95, 124, 144,

Ko upddd, non-dependent (matter),
188, 189,

Kyipapramen, (ed, of Sanskrit toxt
anncunced in Gaekwad Sanskrit
Soeries), H056, n.T 4.

Kipdyabhigana, 317,

Nydyasira, by Bhisarvujia, 518,

Fucamebilyike, | Paficonaikayitn), 20,

Pueeaga, kind of eanse, 97, 195-7, 257,

Paficakirond, five-condition eaueal
method, 314,

Padeakroma, 802,

Pufiiid, see Projid.

Pofiikhandha, aggregate of intuition,
180,

Paffd-cakkhu, eye of intuition, 130,
FPatigha, resistance (contact), 55, 199,
Patigha-smnphassa, resistanes contact,
G4, 199, .
FPaticcasomuppddir, chain of cansation,
T8,

us,

Patiloma, inverse (method), 304,

Potisambhidd, power of comprehen-
sion, 181, 132,

Palisambhidimaggpa, 25, 804,

Pujthina, analysis of eanses in, 176,
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Padhing, exertion of saint, 182,

249,
Parafuntrolakpang, relative nows
ledigeh, 248, e
FPoremudnu, atom, 161,
w-—:&m absolute reality, 244,

ﬁ'ﬂﬂ;:ﬁﬁinnuﬂnﬁ. by Vasubandhu,
Parasasiting, self of others, 170,

Ry g () e
R R

Parindwmand, 285, n. 8.
Mﬂmmﬁnhylw. perfect (know-
Pnrl’ﬂrn. nppmdi: of Vinaya, 23, 25,
Parizuddii [ Parfpwddh), lj.sl'l.‘iﬁﬂt.‘lﬂ-n
of, 126,

Pakina; ¢limination, 91.

Bipa-depand, eonfession of sin, 2850, 1,
Pi;glfrﬁﬁd (degand), alsolute truth,

Faramiti, perfection, 200, 223, 260,

Piaka, sense of term, 24, n. 2.

Fiti, zest, 51, 125,

Hgﬁé'n,mp;mn, 81-4, 175, 101, 208,

Puggniapafifati, 28,

Pumyn, merit, 275,

Punga-parindmand, transfer of moerit,
2536,

Pummﬂﬁm, equipment of merit,

Pugﬂméﬁm#mdnm delight in merit,
Pudgals, s oy Puggala,
Pudgalarinigraya, by Vasubandhu, 175,
Purnga, person, 65 108, 184, 188 244,
Petaki, :ignl:ﬁul.l-m of, 20,
Pefavattki, 114, n, 2,
thmnupqdu, by Vasumitra, 154.
iy, nature, 108, 189,

P o

271, 275, B18.
Fraffidpticds'm, 154
Pr;ﬁamm him 218, nlil;:’ o84,
hqiﬁdplmmmr 24,

SANSKRIT INDEX

Pratifrd, proposit 165, n. 1.

Mﬁn;kl;ﬂ-mﬂlol:f lifl,ibaule =
struction, 160, 155,

Prafismiuihi-cittn, thought heralding
new umlﬂnue, 106,

MMW rebirth  con-
soiousness, 205,

Pratyaya, 2567, and see Paseaya.

Mwlm wopanibandha, coeficient serick,

Pradhina, see Podkdna.

Frablara, see Pablona,
Probhilari, illumination (stage), 302,
Pramdnarivipeaye, by D irti,

ﬁm‘lmnﬂmuyu, Ly Digniga, 305,

hil

Pravrifi-vijiing, individoal thm!ht
162, 219, 21!5, 258, 254, 256, 257,

Prasafigs, 289

Pmunnapudﬁ, commentary on Miln-
wadhprmakakdrikds, 230,

Pripaka, (cause) making one attain
{an end), 178,

Friti, see Fiti,

Phg;ﬂ {Bparga}, contaet, 98, 102, 103,
178,

Bakiddhd, external (reality), 158,

E-ﬂwﬂn]rm (practice) for beginners,
249, 288,

Bi'lﬁm, external, 74, 188,

Bilya mﬂm-n_lwhﬂu.
chain of cansation, 181.

Bahyooat, as if external, 248, 264,

Buddhacarite, of Agvaghosa, mccount
of Endd.hlm in the, 138, 227,

Buddhavadsa, of Southern Canon, 26

Buddharasigs, of Northern Canon, 8.

Buddhidhyesand, solicitation of the
Buddhas, 255, n. 1,

Buddhi, intellect, 108,

Buddhyiriidha, imposed by conscious-
ness, B06, 60, 188,

Byhodiranyola Uponigad,

Brhadaranyikabbdsm, by Sureqvari-
eiirya, B14.

Bodhi, enlightenment, 271.

Bodhicarydratire, 352,

Bodhi-citta, thought of enlightenment,
281.

Bodhbicittn, by Vasubandhu, 259, n. 5.

Bo;lﬁbﬁ:p, wings of enlightenmant,

external

*
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Bodhkisatteapritimoksa, 259, n. 8.

Brahmaloka, world of Brahma, 65, 124,
129, 181, 1587.

Brn;;a-rﬂlmtl, forms of meditation,
1

Bhakti, faith or.deveotion, 220, 221,
Bhagaradgitd, 220, n. 1.

Bhagiga, destruction, 167, n. 1.
Bhadracari, 226, n. 5 -
Bhadracaryd, devotional service, 285,

Bhora, becoming, 98, 104.
W' life process, 104, 180, 104,

Bharaiga-citta, subconseiousness, 214,
, form of eanse, 177, n. 2.
Bhira-hdra, burden benrer, as self, 82.
Bhavdbkioa-saminald, the sameness of
being and not-being, 247,

Majfkima Nikdya, 17, 21, 48, 49, ba,
62, 64, 65, 87, 99, 140, 198, 215,

Mannati, sense of, 45, 49,

Muadhyamakivatirs, by Candrakirti,
252,

Madhyamdgama, 21,

Madhydntaribhiga, by Asafiga, 231,

Manas, mind, B5, 89, 102, 161, 168,
169, 195, 199, 214, 246, 253, 254,

Manasikira, attention, 88, 90, 91, 177,
188, 200.

Masemaya, eonsisting of mind or
mind made, 209,

Mano-vifidna, intellect, 199,

Afahdbhdrata, idea of N in the,
gg-?; philosophy of, 127, 144, 163,

Mahibhdita, great elemonts, 159,

Makiyina Sitra, by Asafiga, 251,

Alahiyinagraddhotpida, 328, 225, 230,
244, n. 3, 267, 271.

Mohidwinasar a, by Asn.
fign, 281, 253,
uﬂﬂrdmumhﬁkdmf by Asafign,
Hmm on Buddhist sects, 148,
Mahdrastu, 220, 228, 200, 301,
Mahdvibhasd, 165
Makdrairscsndbhisambodki Sitra, 284
Mahdmukhdrafivyiha, 218, n. 8.
Mahdndiiatd-edding, deseription of the
Vetnlyakas, 167,
Mineren Dharmagistra, 227,

887

My, illusion, 178, 209, 261,
Mirandntila, consclonsness on death,

170,

Milindapaillo, 19, 23, 53, 'ﬂll V7, 81,
g2, 100, 108, 109, 128, 138, 153,
163, 164, 165, 165, 169, 173, 194,
196, 196, 208, 208, 210, 214, 308.

Muditi, joyous (stage), 291,

Ailamadhyamakakdriki, by Nagirjuna,

20,
Metti, love, 117, 128, 134, 250,
Maitrdgani Epm?i, 163,
Anitrepasamiti, 134,
Maitreyi Upanipad, (6.
Maka, delusion, 91, 115, 128,

Yamaka, 28, 304,
Fopictrabhdmipinma, by Asafiga, 280,
rur:’:}-mmnhhﬂ. thorough altention,

Ratnakiie Sitra, 218, n. 8, 237,

Fatnatroga, 231,

Rigi, 229,

Ragtrapilopariprechi, 225,

Ripa, matter, b1, 57, 86, 88, 158, 190,
197, 198,

Ripardgn, desire for rebirth in the
world of matter, 218,

Riipaloka, world of matter, 92, 187,

Ripine dhammd, sense of, &4, 67,

Lakpana, form of ennse, 177, n. 2.

mm;mmrdm, 285 281, 248, 249, 361,

Lolitawisiara, 224, 200,

Lilga, canse, 97.

Loka, systom of worlds, 92

Lobacintd, spoculations on the warld
deprecated, 8.

Lekantorike, (hells) between the
spheres, 92,

Lok a-samerli, 236, )

Eobinueartana, complaisanee with the
world, 210,

Lobha, appetite, 91, 115, 125,

Fajracchediki, 324,

Vajrodkoaje Saira, 208, n. 3,

Vajrasic, 2827,

Vatthu, matter, 85, n. 4.

Varpandi nana, by Mitreota, 236,

Fastuprativikalpa, form of consc
ness, 244 i

an;nm, bare reality, 249,
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Vs, impression, 171, 208, 248, 254,

Vidlgakakidrikdprakarana, by Vasuban-
dhu, 233, n. 1.

Vikulpa, o, 300,

Ficaya, in ¢ T,

Viatra, qnil:i?ntmuou, 88, 90, 100,
108, 127, 144, 145, n. 1, 192, 201,

Viii, know 180,

Fijfiina, see Viffidna,

Vijldnakiya, by Devaksema or Deva-

154,
rﬁm-fmmn. 257,
Viffdnamitraniddhi, 281,

Vilifldna, consclousncss or intellest,
b1, b2, B4, 57, 65, 78, 82, 84, 55, 86,
&7, DO, 04, 08, 104, 101, 102, 140,
178, 174, 179, 180, 108, 240, 306,
n L

VifiAdnathitiyo, resting places for con-
sclousness, 124,

Fifidninafica, infinity of eonscious.
ness or intelligence, 43, 124, 144,

Vitakin, sée Fitarka,

Fitarka, initial attention, 88, 50, 100,
108, 127, 144, 145, n. 1, 192, 201,
Finaya Pizaka, 16, 17, 20, 21, n. 8, 23,

26, 162,

Findga, destruetion, 167,

Fipagsand, discernment, 132,

Vipdka, affort, 178, 187,

Fipdka-phala, form of fruit of action,
206, 208, o, 4.

Vilhaiiga, 55, 199.

Vibhajm-vidin, Vibhajyarddingd an an-
sworer in detail, 152,

Vibhava-frgmd, desire for nonexis-
tence, 275,

Fibhdgd, 155,

Vimalakirti, 281,

Fimald, pure (stage}, 281.

Yl‘nﬂ;umm, of Southern Canon,

Finuinarastu, of Northern Canon, 21.

Vimudti-sekha | Fimukti-sukha), happi-
ness of release, 128,

Vimokichi, stages of deliverance, 124.

Virali, abstinonce, 201,

Viveka, diserimination, 144.

I’W, by Buddhaghosa,

o L

Fimuisd [ Mimdisi), investigation, 90,

Firya, well dni::jm

l"ﬁnﬁ-i, lfuul. “'LH

Vedand, feeling, 51, 567, 85, 88,
90, 08, 104, 179, 196, 200, i
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Faldkarmyarat, helerogenecus (form
of inferenee), 512,

l'ué;smﬁﬁrih, conventional (truth),

1.

Pyaiffake, manifesting (eanss), 178,

Vyafjann, form of canse, 177, n. 2.

Viyaraddta, Fj:: Lthw.'shlié}, ﬂﬁém.

¥ na, ring of idess,

m.i-dpum, determinant, 310,

Fyavasthipya, determined, 810,

Fyavahdra, convention, 185, n, 1, 287

Vylkarana, formal propheey, 202,

Fyipti, general proposition, 306,

Cakti, hbe Safti,
Fﬂ?é;l“}ﬂmﬂﬂnlﬂmu by Matpeeta,

gatasdhaneiki-Frojfdpdrom it, 224,
{rmatha, calm, 279 and see Samatha,
(ikyd, moe Sikkii,
Cilepisamuceayn, 170, 232,

Tla,

) DR

gzrmh. sea Silabbata.

Culk it 61,

Ciingn, void, 49, 50, 66, 110, 127, 157,
186, 210, 294, 288, 230, 28541,
247-561, 274, 280 and seo Sufiiiats,

Craddhd, fnith, 111, 122,

Crimalisiikandda, 281,

(refdgeatora Upanisad, 66, 130, 145,

fayitantra, by Virsaganya, 262,

Sarivyuligema, 21,

Serrivpuitabhidbarmakrdayopdatre, by
Dharmatrita, 154, - -~

Savivyutta Nikiya, 21, y &2, 110,
175, 218, 219, i

Sumycjana, fetters, list of, 181,

Saviertly, form of knowledge, 185, n. 1.

Saviirptisafya, form of truth, 235, and
See Savimuli-aacc,

Samindrn, 240,

Somsihing, configuration, 199,

%T eyele of being, in Shnkhya,
1

Sasiskira, see Smikhira.
Sakaddgilmin, Salrddpimin, . once-
returner, 131, 193, ke
Sakldya, personality (efl
Ixiik, 43871, 858 ; Ixiv. 581}, 71,
Saiddyu-ditiki, 48,
Sasikappa, deliberate purposing; 91,
Sambhate (S ), sense of, T4,
Baviskhdra, disposition, 47, 50, 51, 67,
60, T4, 86, 87, 08, 100, 105, 163, 178,
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Stmkhyo. Sifr, !&I w1,

Samiyglliparydya, by Clriputra o
m-.l!:lthll.l.,, 2~I. 154,

Samceland, ing, l.'ll

Safind, tion or idealizm, 51, 57,

85, 86, 58, 00, 98, 196, 198, 200,
Sanyid, name, 195, n. 1.
SaRfdredayitanirodio, suppression of

sensation and kdea, 124,

Sali, soe Seerti,
Satimdn, mindful, 126,
Safledrya-odda, in the Sagikbya, 178,

i, Cakti, power (of one idea to

uffect another), 176,

Sattea, n Guwa, 184, n. 2, 141,
Salva-fypdge, abandonment of exis

tonce, 879,

Satya-vacand, formula of truth, 287,

Safyasiddhipisira, by  Harivarman,
44, n. 1.
Saddh ko, 280, n. 1, 2240,

AT

201, 270, 171, 294, 206,

Shn:h.l'l’ dnnﬂ.nmt], 170

Sambdng, continuity, 170, 174

Samsinin, as individoal, 175,

Bannizsays  (Samnipaga), dependent
(canse), 177,

Saptadagablini $itra, by Asaiga, 231.

Sabldga, homogeneous (cause), 178,

S'W' general  charctoristics,

&1&&. (Pamatha), quistade, of mint,
1

Samananfora, immediately contiguous
{causa), 177,

Samonedhldra, attention, 88,

S racanacakra, by Vasu-
mitra, 149, 150,

Samddhi, muﬁantulinn, 115, 186,
187, l?l n..l "03 260, 280,

Sanﬂ-iiﬂﬁu

Samdpatti, 42,

Sampajaiidia, sell possession, §0,

Samproyukie, united (csuse), 178,

Sembandka, form of canse, 177, 0. 2.

Sambodha-suicha, bliss of nn]i;llhn-
mants, 125,

Samblogakipa, body of bliss, 221, 269,
270,

Sammufi-sacca, conventional truth,
382 n. 8, mﬂ so0 Samorti-safyo,

Sarvatraga, omnipresent (cause), 175,

Sarvadarpanasanigrabn, by Madhava,
815, 316

539

Savialpaka  eonceptual (determina-
tion), 306, n. 1.

Sahabhil-helu, co-operative causa, 175,

3:.:;;&: r:u&p,. eaussd destruction

n

MM, by Vindhyavisa, 2381,

Sddharmyaral, homogoneons (i'nnu of
inferenea), 312,

Bddlumafi, good thought I:Itl'ﬂ},

Wﬁﬂwmwmﬂ by Agoka,

Sdwmdnya-lakgana, generality, 310,
Sikkhd (Qikgd), mental training, 111.
Sila ((ila), conduct, 115-15.
Silablata  ((Warrala), superstiticus
usages, 114,
Sukha, plessure, 68, 185,
224,

tyiha,
Suinato  ((anyalah), meditation of
things na, 49,
Sutdtikind, signifieation of, 20,
Sutin, Banskrit lnlautor 134, n. ¢
Suitanipdia, 22?3.
Swtia Pitaka, Ié.ﬂ al:r 21, n. 8, 23,
26, 187,
Suﬂﬂmwmﬁ R
Swearpaprabhdsa,
gmadmru of sense, 89,
230,

Sitrandipdta, of Northern Canon, 21,
Sittrdlamiidra, by Agvaghosa, 227,
Botdpanna, one who has entered on
the stream, 181, 108,
Saumdarananda, by Agvaghoss, 228,
Skandhka, see Khandha,
Sthavirapdihd, of Northern Canon, 91,
Sthiti, duration, 167, 201,
Sri:fymynﬁdtu, change, 167.
mril, memory or attention, &0, 00,
:IN 171, 177, 185, 198, 104, 254,
Snr‘l‘y-lwﬂdu :ppucuﬂunnuruun-
tion, 275,
Srayambhi, crigin of delusion of, 207,
Srayambhd Purdgs, 801, n. 1.
Sralakaga, distinet nlunntur 308,
Srasenidng, one's self, 170,
Srasameith, -nlf wnmiuu-nnu, 250,
ammuluuﬂ self conscionsness, 260,

Hastabilaprakaraya, by Aryndeva, 250,
Hetu, cause, 70, 97, 177, 357.
mfurﬁmudmmwm 806, n. 1.
Hetapanibandha, causay series, 181,



