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Transliteration of the Sanskrit Alphabhet

as in as in

a— cut a— father

u— put u— put

1— treat i— beer

e — late o — foam

r— thirst

kh — cow g— get

gh —ghost n — thing

¢ — chapter ch —choke (aspiration)
j— John jh — joke (aspiration)
n — angel dh —dowry (aspiration)
§— shanty s — chaufteur

y — yes v — Wasser (German)

The following sounds are retroflex: t, d, n. They correspond with the
normal English dentals. The same consonants, but without diacritical
marks, are pronounced like their continental counterparts, e.g. as in
[talian. 1 is used as an abbreviation of n, n, 1, n, or m, or it represent
a sound similar to ‘m’ in French ‘faim’. h sounds as a soft aspiration.

Chinese is translated according to the Hanyu Pinyin system. For me-
lodic pronunciation one should consult a dictionary or grammar.
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Preface

his book is not a detailed history of Buddhist thought, nor is it a

history of Buddhism in general. A like work should yet be writ-
ten. I focused on the philosophical aspects of Buddhism, omitting
others. But even Buddhist philosophy covers so wide a field, that I
only was able to select some highlights. In spite of these limitations, I
believe, many readers may find in this book brought together things,
that until now had to be gathered from a multitude of sources. I treat-
ed some subjects — such as Abhidharmic philosophy, or the epistemol-
ogy of Dharmakirti — carefully avoided by other general works, either
because most authors don’t know anything about it, or, because they
think it to be too difficult for the general public. Moreover, I wrote
this book from a philosophical understanding. Most authors special-
ized in Buddhism lack a thorough education in philosophy. That’s why
they render Buddhist concepts by fanciful terms that have no known
connotation in the West, unaware of the fact that many terms may be
rendered by means of standard European equivalents. For instance, the
logical concept of vyapti is often rendered through ‘invariable con-
comitance, but, in fact, in many Buddhist works it is just the term for
what in the West is called ‘logical implication’ (If A is, then also B is,
but the givenness of B does not necessarily imply A; A does not occur
without B, but B may occur without A). Another example: a key-
concept in Buddhist thought, vijiiana, is most often rendered through
‘cognition, while another key-concept, sarijna, is rendered through
‘perception.” But internal evidence of Buddhist material shows, that it
is vijiiana, that means ‘perception, since the concept is used in com-
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1 Buddhism in India

posita combined with the names of the five senses, indicating visual,
olfactory perception etc. Saritjiia, on the contrary, literally translated
means ‘cognition, which translation, moreover, is etymologically cog-
nate. Up to now no translator has chosen this, maybe all too obvious,
solution. I myself have chosen to render the concept also through ‘ap-
perception, or ‘apprehension’. To avoid further confusion. ‘Under-
standing’ also would not be far off the mark. With so much unclarity,
even in the translation of key-concepts, how could it hitherto have
been possible to understand Buddhist thought?

The reader of this book will find, that much of the old Buddhist
philosophy has a modern ring. We are reminded of positivism and
of phenomenology, but these thoughts have appeared in Buddhism
already two thousand years ago. Yet we hear people like the German
expert Lydia Brill say in her book Die Japanische Philosophie that in
the West philosophy is the object of a full grown scientific discipline,
and that this is not the case in India, China, or Japan. Apart from the
question whether it is fair to compare contemporaneous developments
in Western philosophy with ancient Eastern thought, one may wonder
what philosophy she is talking about: Plato, Aquinas, Descartes, Kant,
Nietzsche, Wittgenstein, Heidegger, or, God forbid, Derrida? Either
all these thinkers were (or are) not philosophers, or the term ‘scientific’
is a meaningless concept, that may be applied to anything; but then,
why not to Buddhistic philosophy?

As I believe it to be, the history of philosophy, in the East as well as
in the West, is just the history of human ideas about reality and exis-
tence. There are flashes of insight, thought-structures, some persua-
sive, others less, but there never has been a system of philosophy that
could claim absolute validity. If any philosopher ever claimed such a
thing, he was already criticized for it by his immediate successors. But
we need our illusions, don’t we? Besides, if the concern for the valid-
ity of knowledge be a mark of science, then it must be pointed out
that the Buddhist logicians had something to say about the subject.

This book is divided into three parts, one dealing with Buddhist
thought in India, one dealing with its sojourn in China, and one cop-
ing with its reception in Japan. I omitted Tibet, and South-East Asia,
for which omission only my own incompetence is the reason. The
method I used in treating the subjects varies in those respective parts.
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Preface

The basics of Buddhistic thought originated in India. Therefore, in
the part dealing with India I treated these basics thoroughly, using
my own philosophical understanding to penetrate the matter. While
coming to China, I found good work was already done by Fung Yu-
lan in his History of Chinese Philosophy. 1 closely followed his treatment
of Buddhist thought in part two of that work. For Japanese Buddhist
thought such structured prior study was not available. But philosophi-
cally Japanese thought takes over the ideas and concepts of the Indians
and Chinese. For the sake of not falling into endless repetitions, it
therefore seemed only necessary to state the typically Japanese char-
acter of Buddhism. I took some representative examples of japanese
Buddhism, concentrating on Zen, only saying something about the
thoughts of Dogen (12th century) and Hakuin (17th century). The
book is left with an open end. This indicates the fact that Buddhism in
Japan is still in full development, and cannot be considered as a closed
chapter, as it can be, to a certain extent, in India and China. I am
not able to give a full exposition of it, also covering the present time.
Therefore the reader must be content with my few sketchy remarks.
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Introduction

hat impels a man to undertake the study of history, and in par-
ticular, that of the history of ideas?

When I was beginning as a student in philosophy, there were two
questions I thought that ought to be answered, one concerning the
principle which forms the foundation of our life and the world or uni-
verse that it inhabits, the other concerning its destiny. Our established
religions have had something to say, especially about the latter. But
even if it be true what one or other religion preaches, the fact remains
that as long as we merely believe in some religious doctrine, we can by
that very fact never know whether it is true. And it is just that what we
want. Thus religion, instead of providing us with answers to our fun-
damental questions, rather stimulates us to search for them. Otherwise
we would never get to know what we really believe, since all religion
cannot escape being interpreted within the context of a world-view
that lacks the knowledge that may appease our restlessness. So we
are caught in a vicious circle. Modern man has thought that science
should fill the gap left open by religion. Objective knowledge might
provide for the sound interpretation of our religious believes. But,
alas, there has been no scientific knowledge in the past that is not
modified by our present insights, and we may hardly expect that our
present insights will not be changed by future investigation. Moreover,
science 1s not a unity, the humanities and the physical sciences do not
seem to stand on a common ground, and their respective viewpoints
of freedom and determinism appear to be diametrically opposed. If
such is the case we might almost give up hope to find in scientific
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1 Buddhism in India

development, as it is, the ultimate answer to our questions. Even the
methods of both groups of scientific culture have little in common;
the one wants to understand, the other to explain.

As life 1s one, and cannot at one and the same time partake of two
conflicting universes, it became my conviction that a third way of
interpreting existence should be possible. Instead of the prevailing sci-
entific model, shaped by geometry and not being able to include the
facts of human life, I thought, there should be searched for a model
based on a principle that can account for both, mental and physical
phenomena. I have not been the first in search for this principle. The
gigantic work of Russell and Whitehead, undertaken in their Principia
Mathematica, to reduce mathematics to logical principles, was prompt-
ed by the same need. After partial failure of the endeavour, Russell
relapsed into physicalism, but Whitehead continued in another way.
He tried to find a common denominator of all phenomena, physical,
biological and human. To that end he postulated feeling as the inner
essence of whatever can be presented by outward appearance. In doing
so, physical phenomena became principally at least — accessible to the
hermeneutics of understanding. History showed that Whitehead’s leap
into metaphysics, and Russell’s relapse into the mechanistic world-
view, came out of unjustified discouragement. Although the develop-
ment of quantum-physics issued in ideas which do not suggest White-
head to be a complete fool, this branch of science did not force the
desired breakthrough. It led to the discovery of many new facts, but at
the same time it revealed fundamental contradictions within physical
science itself, especially regarding the basic characteristics of its object.
Here no unified interpretation of existence could be established.

In recent times, although scientists are frantically trying to make
us believe the contrary, physical science has come to an impasse. Not
being able to decide questions as to the fundamental characteristics of
matter and the origin of the universe, leading physicists start re-stating
the old philosophical problems, e.g. the question of time, hardly aware
of the fact that they have left the domain of empirical research and
have entered the field of the a priori.

The truly dynamic development was to emerge in the field of logic,
resulting in cybernetics or computer science. Finally here was given
a model that could simulate the workings of intelligence without de-
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viating from the laws of physics. Slowly more and more people get
convinced that, maybe, after all, the impossible — for being a contra-
diction in terms, viz. an intelligent machine — is possible. Now then,
let intelligence and mechanics, understanding and explanation, coin-
cide, what may then be the underlying principle of this unity? This
principle was formulated already centuries ago by a man who kept
fascinating me with his thought since I heard of him. He was the one
who paved the way for modern symbolic logic, and for the comput-
ing machine, even for Whitehead’s conception of being as essentially
perceptive. His name was Leibniz, and he coined the idea behind it all;
the principle of sufficient reason.

Whence did this principle come? Genius? The hint to search for
it in Buddhism I got from Whitehead. It took a long time of severe
mental trouble before circumstances made me take up that advice.
But finally in Buddhism I rediscovered Leibniz’s principle of sufficient
reason, now called the ‘principle of dependent origination’ (pratitya-
samutpada). 1 am still not sure whether the appearance of this prin-
ciple in such difterent cultures and times is a coincidence. After all,
Leibniz lived after the Portuguese and Dutch seafarers had found their
way to the East. The painter Rembrandt had already copied Indian
miniatures, and Leibniz knew enough of China to admire its culture
and thought. I am in the dark as to the exact nature and extent of his
knowledge, but it does not seem impossible that somehow he picked
up from it the principle of sufticient reason. In short, the statement of
the principle by Leibniz may itself be conditioned by it.

In recent years [ have been studying the history of Buddhist thought.
And I discovered how much my approach differs from that of the phi-
lologists who dominate this field of study for obvious linguistical rea-
sons. While they are content establishing the meaning of words and to
base on it an account of the ideas held in those days, this cannot ofter
me any satisfaction. The philologist often takes for granted the pat-
ent progress of science and technology that characterizes the Western
world, and his interest in the other culture has something of romance,
even of escapism. It also has something of the collector’s mentality;
one wants to collect the oddities of the human mind to put them into
the museum of the modern age. In this endeavour philological cor-
rectness 1s the highest virtue. If our translations do not make sense, so
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much the better. As long as they are based on established usage of the
meaning of words, this only proves the advance of our logical thought
in comparison to that of other cultures. And that confirmation of our
own ego pleases us to the highest degree. How can you expect logical
consistency in the realm of ignorance? Personally I find little satistac-
tion in this approach, bothered as I am by the inconsistencies of the
intellectual frame of our own time and culture and desperately search-
ing a medicine for the collective schizofrenia that upsets our whole
intellectual life. I stick to the principle that things would not have
been said if the people who said them, would not have had the feeling
of expressing a consistency of meaning. It seems more probable that
philosophers deviate from the daily usage of words in expressing the
intricacies of the mind, than that they are talking nonsense. We should
before all pose the question: “What reality did they want to elucidate?’
Here we find more profit in Wittgenstein’s idea, that the meaning of
words is derived from their usage, than in the postulate that words are
used in accordance with an established meaning.

For al this, in interpreting the history of Buddhism, I do not con-
tent myself with just rendering so-called objective descriptions, no
matter how awkward, but I try to find a standpoint from which the
data seem to fit together into a coherent whole, even to the point of
stretching the ‘established” meaning of terms. But then, the history of
Buddhism becomes more lucid than ever. We see that there never have
been major diftferences of opinion, and that the basic ideas of early
Buddhism have developed throughout history until the present time
without ever having been abandoned. They have been elaborated,
refined, slightly modified, and, above all, clothed in ever difterent ter-
minology. But they always retained the same inner logic, that of the
principle of sufficient reason, a principle that is now causing a major
scientific revolution.

Destiny.

As regards the second question, that concerning the destiny of life,
one can only approach it personally. I was young in the seventies of
the 2oth century. Whoever experienced these years in the sensitive
age knows there was something in the air. Young people attacked the
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prevailing, established, and often hypocritical morals and rejected a
life of ‘progress, industrialization, and accumulation of wealth. They
— for a part at least — returned to the simple values of love and peace,
a life close to nature, and they searched in non-Western cultures for
ideas and techniques that might realize this ideal. But on the whole
there was a strong accent on experience at the expense of knowledge.
Abandoning tradition and possession one tried to regain oneself after
having been banished by one’s parents to an alien world which seemed
to offer nothing human.

The new movement was mainly expressed in a music character-
ized by a fresh, sometimes naive non-conformism. Listening to it,
remote and slumbering recesses of the soul were brought to life and
opened up a world, free, new, colourful, nourishing, never heard of
before, but yet more intimate than anything until then familiar. One
could — even without irony — believe in happy and ‘beautiful people,
as Melanie (Saftka) sang.

After those years I never have been able to see anything worthwhile
in gaining a position in the world, procuring a good income, buy-
ing a house, or planning a family. My parents had a caravan on an
island bordering the North Sea. I often stayed there from early spring
and walked through the unpolluted stillness of the dunes. As sum-
mer approached, I saw the cars of the tourists occupying the hitherto
deserted roads, damaging the whole scene with their noisy ugliness.
Then it became clear to me that what we call progress is really de-
struction. Since then I go along searching to re-locate early spring, or
the untrodden morning dew, or the beach from which the traces of
human carelessness have been recently washed away by the flood or
by heavy rains.

Back to the beginning before al complexity! What do I search for in
the ungrazed meadow, or in the forgotten roadside studded with flow-
ers in the moment in which it seems forgotten by everyone, forgotten
to be spoiled? It is perhaps what I have come to call the moment of
absolute birth, the birth that is not a development of something else,
but that lies at the root of all growth, the mystery that lies between the
mute silence of eternity and the peace of life’s elixer, not yet ferment-
ed, but in which the yeast is on the verge of becoming active. Here
we have the inconceivable, yet it is unavoidably there. In it we find
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the calm preceding every free and creative act that is able to change
our life from the root. Only standing in this calm we can decipher the
meaning of life, which is always our life.

[ think, that to stand in this calm, never more deviating from it,
has been the sole aim of the Buddhist path, nothing more and noth-
ing less. From this calm one acts without any coercion, one under-
stands without any distortion, one feels without any depression. One
is clearly conscious of the beauty around, as things are when one is not
shaped or conditioned, when one is not part of, and not incorporated
in anything. We should not call it ‘autonomy’” For in that there is still a
will commanding and coercing a human frame. In that there is not the
unharmed freedom of this spontaneity. If we are not like this, if we do
not stand in that calm, and act in the love that wells from it, cognize
in the wisdom surrounding it, feel the joy of conciliation, atonement,
of home-coming, that accompanies it, then we are maimed in our
humanness, the son of man — with empty hands, without preten-
tion, without claims, with nothing to call his own, because he does
not have, but lives, is all this — is not yet there. For the more one has,
the more one maintains, the more one is imprisoned, the more con-
stricted, the less one is — that is, is free.

Thus destiny is a beginning, but a beginning starting from an ever
different whole, from a perpetually changing context.

From origin to destiny.

If you have lost your way in the forest and cannot find your way home,
you may start crying until somebody finds you. If youre lucky some
helpful guide takes care of you, if you're not, you keep on crying, or
some robber comes to take your money and maybe also your life. If
you want to depend on yourself there are some rules to cope with
the situation. Descartes advised to advance always straight ahead, then
sooner or later you emerge out of the wood. From there it is easy to
proceed further safely. But there are other methods: one can climb a
hill or a tree for orientation, or look upon the sky, the sun, moon, and
stars, to choose a safe direction; the type of vegetation may reveal your
position, or, if the soil is soft, you may return on your own footprints.
In any way, don’t panic, and don’t start running hither and thither
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or in circles: you will exhaust yourself and diminish your chance of
rescue.

The rules for coming where you want if you don’t know the way
have been called laws. The most important of them can be used in
any situation. For the lost soul there have been made some rules of
conduct, also called morals, which in all main religions of the world
have been formulated more or less the same: do not kill, do not lie,
do not steal, and, mind your appetites! For those who do not want to
leave anything to chance, difterent religions have prescribed more re-
fined rules, which, if practised conscientiously, bring you straight away
home. In Judaism and Christianity such a rule is e.g. to have unremit-
ting faith in the Lord, in Buddhism the proper practice of meditation
is prescribed.

Rules are to be followed if you don’t know the way, but not neces-
sarily if you know what you do and why so. This explains the paradox
that the same God of the Jews who forbids the killing of men, is en-
raged against the one who left someone alive. For they who are not lost
travellers on the road, but are fulfilling a divine plan, do not live under
the guiding rules but under direct command. Similarly, the Yogacaras
of Buddhism thought it was permissible to kill one man-slaughtering
tyrant to save many lives. As already Machiavelli remarked: being too
absolute in goodness may cause more damage than the amount of
wickedness required in curbing evil. But caution! This insight has too
often been used as an easy excuse for violence. Generally speaking,
the one who lives out of spontaneity, love, and wisdom, does not need
fixed guiding rules, but this does not mean that he usually transgresses
them. He only does so in extremities, if in any other way he would
betray himself, if by not transgressing he would lose his freedom and
his stand in the primordial calm.

Thus we have enumerated the few principles of Buddhism: nature
of reality, destiny, and the right path. We shall now see how the Bud-
dhist mind coped with these throughout its history.
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Part 1

Buddhism in India

Buddhism does not want to catch the world in a system; it makes
no eftort to explain the origin and constitution of the world as a
whole. It rather addresses itself to the human condition, and concludes
that life is suffering. As suftering is highly undesirable, man should be
freed from it. Buddhism has contrived methods to achieve this aim;
all its ideas, thoughts, and analyses are ultimately subservient to this
goal. Buddhism, accordingly, is a way of salvation, it has a soteriologi-
cal character. All attention is directed at man’s bondage in the circle
of rebirth, and at how this bondage can be overcome. That is why
Buddhism did not start as a philosophy. We might better describe it as
a psychotherapy. The method used is derived from medicine: first one
makes a diagnosis, then one searches for the cause of the disease, and
finally its cure is prescribed. The early Buddhists saw their teaching as
a method of spiritual healing in analogy to the bodily healing practised
by the physician. Their intention was not the finding of theoretical
truth, but the healing of the suftering of mankind. They even taught,
that an overdose of scientific inquisitiveness might obstruct the healing
process they had in mind. That we consider the thinking of the Bud-
dha here in the context of a history of philosophy, is, because of his
thinking having — in the course of its development through the ages —
many philosophical repercussions. On the one hand it developed into
an institutional religion, on the other hand it gave rise to sophisticated
philosophic systems in the fields of the theory of knowledge (episte-
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mology), and that of metaphysics. But these never were considered
worthy to be striven after for their own sake.
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Chapter 1
The Buddha and his Teaching

In the following we will try to give a survey of the life, method, and
thoughts of the historical Buddha. Much of it is tentative, since we
must base ourselves on scriptures recorded not before 200 years after
his death. The scriptures that we actually possess are based on ver-
sions that are dated even between 200 and 400 years later. We cannot
know for sure what of it presents the genuine word of the teacher, and
what is later addition, or a restatement of earlier, even perhaps pre-
Buddhistic thought.

THE SCRIPTURES IN THREE BASKETS. Traditionally the ca-
nonical scriptures of Buddhism are divided into three ‘baskets’ (pitakas).
That’s why the collection of it is called tripitaka. These are: the basket
of siitras, consisting mainly of sermons believed to be spoken by the
Buddha in person, the basket of order rules, and the ‘metaphysical’
basket or Abhidharma. Of these three baskets the last one is of con-
siderably later origin. Its content is coloured by the convictions of
different schools, and it does not give reliable information about the
historical thought of the Buddha. Therefore we let the discussion of it
rest a moment, and confine ourselves to the first two baskets.

The basket of order rules gives much information about the way of
life in the early Buddhist community. The rules themselves were con-
sidered a matter of convention, time-bound and not of absolute truth.
Such absolute truth was to be found in the sermons of the Buddha,
which were written down in scriptures called siitras. In these the Doc-
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trine or Law was expounded, which forms the heart of all Buddhistic
teaching. For an understanding of the Buddha’s thought, it is therefore
necessary to scrutinize this basket of siitras. This basket — as the other
baskets — 1s in whole or in part preserved in many recensions, of which
the Pali-recension used in Sri Lanka, Thailand, and Burma is the most
complete and best known.

The baskets of rules and of sermons may well date back in their ori-
gin to the earliest Buddhist community, and may give a fair account of’
what the Buddha preached. They probably were originally written in
Ardhamagadhi, the lingua franca of the Maurya-empire (3d century
BCe). Afterwards they were translated in many local and foreign lan-
guages. Of these the Sanskrit and Pali are the most important, since
these are the languages in which most is preserved. For Buddhism
the Pali-language is of special importance, since in this language of
the sacred scriptures of Sri Lanka, the old canon is, as far as we know,
preserved completely. There is much debate about the origin of this
language. It is certainly not an archaic form of Singhalese (the lan-
guage of a large part of the population of Sri Lanka), and it is also not a
language of the Magadha-region where the Buddha himself preached.
It 1s an archaic language, akin to the Vedic, but it is characterized by
a strong agglutination of consonants. Most scholars search the cradle
of this language in Central India. The estimations range from Kalinga
in the east (Orissa) to Avanti (near Ujjain) in the west. The regions
of Sarnath and Kausambi also are mentioned.” If these scholars are
right, the Sri Lanka scriptures may not be so ancient as to guarantee
complete authenticity. They seem to have been written down in the
first century BCE. On the other hand, most of the Pali scriptures are
confirmed by canons in other languages, such as Sanskrit or Chinese.
This pleads for their trustworthiness, and their being rooted in more
ancient tradition.

The basket of sermons.

The basket of sermons or siitras is, in Pali as well as in Sanskrit, di-
vided over five collections, called dgamas in Sanskrit and nikayas in

1 Avanti is mentioned by Etienne Lamotte in his L’Histoire du Bouddhisme Indien,
p. 626, Kausambi and Sanci by Erich Frauwallner in his Geschichte der indische
Philosophie, 1st volume, p. 150.
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Pali: that of the long sermons, that of the middle ones, the mixed, the
ascending, and small ones. The first two groups of sermons (and other
anecdotes) are classified according to their length, the ‘ascending’ col-
lection gives an enumeratio in order of importance, and the
small collectlon 15 2 aterial. The heart

Buddha is the year 48 his death. In
is also accepted a date some hundred years later.
different dates, difterent chronologies are used,
d short ones. Most Western scholars have adopted
cent evidence seems to indicate that, after all, the
cepting the later date, is the correct one.?

the Buddha was born aro he year 560 (or

his father. BU%

In the flowering © #idon the world and

2 Hajime Nakamura mentions Hakuju Ui as the first modern scholar accepting
the short chronology. According to him the Buddha lived from 466-386 BCE
(Indo tetsugaku Kenkyii, vol 2, pp. 1-112, Tokyo Konisha 1926). Nakamura fol-
lows him, putting both dates, of birth and death three years later (Indian Bud-
dhism, p.14. In Europe H. Bechert has recently come to similar conclusions in
Die Lebenszeit des Buddha, Gottingen 1986.
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Scriptures

Vinaya

Bhiksu-pratimoksa & Vibhanga — Rules for monks and commentary
Bhiksuni-pratomoksa & Vibhanga — Rules for nuns and commentary
Skandhaka — Rules on regulation of certain details

Mahavagga & Cullavagga — Large and small collections
Parivarapatha — Summary in Pali

Sutras — Sermons

Dirghagama (Skr.), Digha-nikaya (Pali) — Long sermons
Madhyamagama (Skr) Majjhima-nikaya — Middle length sermons
Sarhyuktagama (Skr), Sarhiyutta-nikaya (Pali) — Mixed sermons
Ekottaragama (Skr), Anguttara-nikaya (Pali) — Ascending Enumeration
Ksudragama (Skr), Khuddaka-nikaya )Pali) — Small writings

Khuddaka-nikaya, Small writings

Khuddaka-patha — The small rehearsal
Dhammapada — Verse on the Dharma

Udana — Elated utterances

Itivuttaka — Things thus said

Suttanipata — The emergence of the siitras
Vimanavatthu — Story about heavenly mansions
Pethavatthu — Ghost stories

Theragatha — Stanzas of the monks
Therigatha — Stanzas of the nuns

Jataka — Birth stories

Niddesa — Index

Patisambhidamagga — The path of discrimination
Apadana — Legends

Buddhavamsa — The Buddha familiy
Cariyapitaka — The basket on conduct
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become an ascetic. Seeing the reality of old age, sickness and death
he became despondent, and forsook all the material advantages he
enjoyed. He started now as a homeless wanderer to study Yoga under

two teachers, Arada Kalama g amaputra. They wanted to
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Ethical rules.

Two tenets lay at the base of the Buddha’s insights: one that man is
trapped in the rebirth circle, the other that he can be freed from this
trap. But this can only be achieved by those who can fully devote
themselves to the liberation job, the monks and nuns who live in
celibacy. Those living in this world as a householder can prepare for
future liberation in a next life by supporting the community of monks
and observing the lay rules: it is forbidden to destroy life, to steal, to
commit illicit sexual behaviour, to lie, and to drink intoxicating li-
quor. For the community of monks and nuns (sariigha) count the same
rules, only here sexual behaviour is forbidden at all, and some rules on
verbal behaviour are added. Monks should refrain from slander, brute
language, and talking nonsense.

Meditation.

The monk carries all he has on his body and keeps his senses un-
der control. Being thus without distraction he must practice wakeful-
ness and attentiveness. Such behaviour is a prerequisite for a liberating
meditation. Further preparations are the disposing of the hindrances.
These are: avarice, angriness, anger, inflexibility, weakness, excite-
ment, remorse, doubt, and unclarity concerning what is wholesome.
One should practice these preparations in a remote and quiet spot,
e.g. under a tree, in a cave, or on a graveyard. The best time is during
the night. It cleans the mind, which is brought to a clear awareness.
This abandoning of all unwholesome phenomena is the beginning of
the sinking in a first of four stages of meditation. Guided by reflec-
tion and deliberation one reaches the contentment and pleasure that
are the characteristics of this first meditation-state. This meditation is
accompanied by breathing exercises.

When reflection or thinking and deliberation come to rest, the sec-
ond stage of meditation is obtained. It consists in the finding of an
inner tranquillity and concentration. The novice stays in it; and again
from it emerge contentment and pleasure. In the third stage there is
a turning away from this contentment in an equanimous persever-
ance, and again there returns a physical experience of pleasure. Fi-
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nally, in the fourth stage, the aspirant does away with both pleasure
and pain or suffering, and he finds pure equanimity and wakefulness.
He is now ready to accept the liberating knowledge. This knowledge

o such as the appearances of

vhich the coming

1s introduced by paranormal pheaons
gods and many othe
free of a mex

ven, and those I

Liberating insight.

cts his attention to the causes of his bondage in
derstands, that these are both subjective and ob-

ve causes are suffering and its origin: desire. For

ere can be no (experience of) bondage. The ob-
defiling ‘influences’ (@sravas), viz. those of attrac-
you desirous to have and t joy, of becoming

pof suffering. These

ent, and this
the road leading €0

When he has acquired such insight, he is freed from the influence of
attraction, from the influence of becoming, and from the influence of
ignorance. The knowledge of liberation breaks through: ‘Destroyed
is rebirth, accomplished the noble path, fulfilled the duty. There is
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no more return into this world.3 The aspirant is now an arhat, a holy
one, and when he dies he enters into nirvana, the final extinction of all
activity and craving.# In all this, the liberation method of the Buddha
has much in common with that of Yoga, save that nothing positive
about the content of the liberating knowledge is stated.

THOUGHTS BEHIND THE METHOD. The way of liberation as
described above is an instruction of the mature Buddha to an already
developed community of monks. Three important thoughts lay be-
hind it. The first is that of the four noble truths. This thought was con-
ceived by the Buddha as a direct result of his experience of enlight-
enment. [t was expressed in his first sermon, addressed to his former
companions in asceticism in the Park of the gazelles near Benares.
The second thought was that of the influence of ignorance, which
is the condition for the forming of a mundane personality (with its
status and worldly importance), which alone can be the subject of suf-
fering. This idea may have arisen in the Buddha’s mind as a result of
discussions with other schools of thought. The third thought is that of
dependent origination. This thought represents the final synthesis of
the previous thoughts.

The four noble truths

First we discuss the thought of the four noble truths. This thought is
a development of the medical method: making a diagnosis of the hu-

3  E. Frauwallner, Indische Philosophie, vol. 1, pp. 161-170, based on Digha-nikaya
2.3 etc. and Majjhima-nikaya 27-38.

4 Ibid., The present chapter relies heavily on the exposition of Frauwallner. He
has been followed 1n all sections except that of Ethical causation, for which much
information was derived from E.J. Thomas’s The History of Buddhist Thought.
However Frauwallner notes a lack of coherence in the doctrine of dependent
origination, notably he finds a tension between the concepts of thirst and ig-
norance (p, 196 ff) In my opinion the two cencepts can easily be harmonized.
Therefore in this respect I have departed from Frauwallner. Also in my rende-
ring of the liberating experience. I have simply given my own understanding of
the matter, based on various reading. This understanding, I found afterwards,
comes close to that of T. Vetter in The Ideas and Meditative Practices of Early Bud-

dhism, pp. 3-4.
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man condition, seeking the causes of the disease, and prescribing the

cure.

1th

ation of suffering? It is the rejection without re-
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the termination of suffering.
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craving, causing attachments to things 1n this world of various kinds. It
is considered as a sickness, and its remedy is the eightfold path.

The first truth, the characterization of life as suffering, does not
deny the existence of the good things in life. It means that life brings

5  Frauwallner, Indische Philosophie, vol 1, pp. 183-84, based on Mahavagga 1,6 ff.
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either suffering or pleasure, but since all pleasure is by its nature tem-
poral, it necessarily leads to suffering when it is over, for, above all, the
transiency of the good things hurts. This makes that life as a whole is
nevertheless justifiably characterized as suffering.

The second truth, concerning the origin of suftering, is, that the
root of all pain is ‘thirst, and this is taken in the sense of ‘longing’ or
‘desire’ This is not a new concept; already in the old epical literature
desire was considered as the cause of the suffering in the circle of re-
birth. Only the use of the word ‘thirst’ is new. But what causes ‘thirst’?
The answer is, that it comes to be by reason of the contact between
the senses and its objects; between the eye and visible forms, the ear
and sounds, the nose and smells etc. The contacts are not merely made
through the outer senses; Buddhism accepts the thinking organ (ma-
nas) as a sixth sense, which contacts all objects, whether object of the
outer or the inner sense. It is therefore also this contact on a deeper
level, that must be considered as the root of ‘thirst” It gives rise to
sensory perceptions and feelings, which, in turn, give rise to desires
or ‘thirst” Accordingly, when one wants to conquer ‘thirst’ by means
of the eightfold path, one must begin by guarding the senses. When
they touch their objects, take heed not to let them nurture any desires.

The third truth merely concerns the eradication of the ‘thirst’ by
means of the eightfold path, which is the subject of the fourth truth:
correct faith, correct thinking, correct speech, correct action, correct livelihood,
correct striving, correct attention, and correct concentration. Closer examina-
tion reveals, that this eightfold path is nothing else but the liberation
path, which we have described above. ‘Correct concentration’ points
to the meditation-stages described; ‘correct wakefulness’ reminds of
the stress on wakefulness characterizing the meditation-path in its first
and last stages. ‘Correct striving’ is the trying to avoid unwholesome
phenomena, resulting in contentment and pleasure. ‘Correct liveli-
hood’ is the begging-life of the wandering monk, taken as a condi-
tion for liberation. ‘Correct action, ‘speech, and ‘thinking’ stand for
the ethical attitude that is the prerequisite for the path of meditation;
however, ‘thinking’ also may point to the ‘reflection’ and ‘delibera-
tion’ that form the beginning of the first meditation-stage. ‘Correct
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faith, lastly, denotes the attitude of trust in the master (guru), which
is the common characteristic of all classic Indian education systems.®

In the coursg be mind and
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As we have seen, the mundanc¢ personality rests on a mistake: the
phenomena constituting our world are not the ego. Therefore the
human condition is ultimately based on the influence of ignorance.
When the ignorance is removed, there is no longer a worldly person-

6  Frauwallner, 1, pp. 185-86.
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ality thirsting for attractions, pleasures, and a continuing worldly exis-
tence, also called in Buddhist terminology ‘becoming’ (bhava). When
the influence of ignorance is overcome, also those of attractions and
becoming will become extinct. Then there also will be no more desire
for pleasures and existence.

We now can understand why at the end of the description of the
path of meditation, when the rise of the liberating insight is touched
upon, mention was made of ‘subjective’ suftering and its origin ‘thirst,
and of ‘objective’ influences, such as that of ignorance. ‘Suffering’
recalls the sermon of Benares, and summarizes how the human condi-
tion arises and how it is to be cured. It reminds one of the practical
steps one has to make to obtain liberation. The ‘influences, headed
by ‘ignorance, point to the presupposition of the worldly state, and by
what insight it can be set aside. Without the right knowledge about
the condition of the ego and the world, without keeping before the
mind, that the ego is by nature free from every bond with the world,
one cannot even prepare to put one’s steps on the path towards the
realization of this truth.

The final form of the Buddha’s lore concerning desire can be for-
mulated thus: desire or thirst only operates under the influence of ig-
norance. It presupposes an illusory worldly personality, which is by its
nature subject to desires of two kinds, the desire for its own continua-
tion and growth, called becoming, and that for sensory enjoyments or
attractions. But this desire does not lead to the goal as it is conscious-
ly conceived, on the contrary, the reverse is obtained, suffering and
death. But when, by great eftort, desire is eradicated and ignorance
destroyed, there follows liberation from suffering and death, and what
is no longer desired is now obtained: the pleasure that is to be found
in true freedom and peace, and immortality. Don’t try to conservate
what is by nature perishable, it is in vain; don't try to enjoy what is by
nature painful (the five groups of elementary phenomena), for it hurts.

Dependent origination.

For the Buddha of the sermon in Benares, ‘thirst” was the sole origin
of the bondage in saritsara, the circle of rebirth. By mentioning only
this subjective cause, the teaching of the Buddha distinguished itself
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from most other liberation systems, which, as a rule, mention ‘igno-
rance’ (avidya) — which was felt as something more objective — as the
prime cause of suffering. But although for the Buddha ‘thirst” was the
origin of bondage, he consid
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“The inclinations (sariiskara) (2) originate dependent on ignorance
(avidya) (1); consciousness (vijiana) (3) originates dependent on the
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inclinations; name and form (nama-riipa) (4) originate dependent on
consciousness; the six sensory fields (sadayatana) (5) originate depen-
dent on name and form; contact (sparsa) (6) originates dependent on
the six sensory fields; feelings (vedana) (7) originate dependent on con-
tact; thirst (frsud) (8) originates dependent on feelings; grasping at the
five groups [forms, feelings, cognitions, inclinations, and conscious-
ness| (upadana) (9) originates dependent on thirst; becoming (bhava)
[personality formation]| (10) originates dependent on grasping; birth
(jati) (11) originates dependent on personality formation; old age,
death (jaramarana), complaint, suffering, sadness, and despondence (12)
originate dependent on birth. 7

Explanation of the chain of dependent origination.

Tradition tells us, that the chain of dependent origination, as given
above, represents the working of its diverse elements spreading over
three lives. Ignorance (1) and inclinations (2) are said to belong to the
former life. Consciousness (perception) (3) until becoming (10) refer
to the present life (its conception, development, and the preliminar-
ies for the next life). From birth (11) onwards, the chain points to the
next life.

We have seen, that ‘thirst’ is only possible on the ground of the
ego-concept. This concept arises, because people identify themselves
with the worldly personality, constituted by forms, feelings, cogni-
tions, inclinations, and consciousness. This identification is mistaken,
and points to the influence of ignorance. This intimate relationship
between ‘thirst’ and ignorance, we see reflected in the first two mem-
bers of the chain of dependent origination; for by ‘inclinations’ we
must understand all conative acts, including those subconscious forces,
that impel us to satisfy our needs. They are nothing else but the ‘thirst,
which makes us grasp after worldly existence and its attractions. The
attachment caused by the grasping for a place in the world, with its
inherent desires, leads, in the Buddhist opinion, inevitably to rebirth,

7 Frauwallner, pp. 197-98. E does not mention the position of this text in the
Tripitaka, but there are many of these lists. H.C. Warren gives a number of them
in his Buddhism in Tianslations. He mentions Saryutta Nikdya 22-go, 22-35,
Mahanidana Sutta of the Digha Nikaya. Significantly in these passages the term
sariiskara 1s replaced by that of karma.
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which is nothing else but the conjunction of the transmigrating con-
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Elucidation of the separate elements of the chain.

The chain of dependent origination needs some further elucidation.
We shall discuss its separate links one by one, beginning with the sec-
ond: inclinations. The first link, ignorance, and its intimate relation
with ‘thirst, will be discussed under a separate heading.

The word ‘inclinations’ (saritskara) (2) in Buddhism stands for all vo-
litional and subconscious forces operating in living beings. Since in the
early phase of Buddhism no natural causation apart from causation by
life-forces 1is accepted, the ‘inclinations’ stand for the whole complex
of efficient causes, determining reality. What is called ‘thirst’ is just an-
other name for this complex of factors keeping phenomenal life run-
ning. The inclinations or life-forces exhibit a proclivity which moves
the mind in a certain direction. Whereas the inclinations constitute
the active factors of life, the mind is formed by a series of receptive and
cognitive acts, which are the successive perceptions and apprehensions
of different objects. It will be evident, that every activity of a living
being has consequences for its successive cognition. The mind, being
a series of perceptions, conditioned by life-forces, can also be identi-
fied with consciousness (vijiiana). Mind, or consciousness, is, by the
impetus given to it by the life-forces, led to the fruition or cognition
of a certain complex of forms. We can take this as a fact of life. If I
want something, e.g. a loaf, I go the baker’s, and in going there I see
the street, its houses, the trees at the side of the road, and finally I see
the baker’s shop; I recognize its particular smell, and I hear the voice
of the girl asking me what [ want to buy. All these facts constitute the
forms of my life. But Buddhism goes still further. The series of cogni-
tions does not stop at death. Whereas my desire for bread leads me to
the bakers, the desire at the moment of my death, leads the series of
cognitions and their perceptions, my consciousness, to the fruition of
the forms of a new existence. The desire at the moment of death is de-
termined by the habitual pattern of volition of my whole life. If I had
in my life noble aspirations, these may lead me to a birth in heaven,
if my intentions were base, they may lead me to hell. This coming to
fruition of the series of cognitions in the forms of a new existence, is
what is meant, when ‘name and form’ (namariipa) (4) are mentioned as
the fourth link of the chain. They constitute the physical and psychical
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phenomena of a (new) life, to which I have been led by the conscious
and subconscious tendencies of my previous life. Form here stands for
the ‘physical’ phenomena, and name for the psychical. More precisely,
the ‘physical’ phenomena are pressions on the senses such as
colours, sounds, ode he impressions left

phenomena

ons of the
e sixth sense, perc
er life. The mind, acco displays a six-
fold division onding with the six sensory fields (sadayatana) (5)
mentioned j ain. When these fields are filled with their cor-
responding ons, this is called contact (sparsa). These impres-

sions are th s the names and forms contacted by the series of
perceptions, ed under (3) and from the experience of impres-
sions emerg (vedana). These, again, moti the complex of
inclinations, introduced under the titl

now closed.

Ignorance (1) was the (transcendental) presupposition of the inclina-
tions (2), which, to a high degree, can be identified with ‘thirst’. But
sometimes ‘thirst’ also was identified with ignorance, as was done by
the 5th century Theravada thinker Buddhaghosa. We need not accept
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here a real conflict of opinion. The state of bondage, characterized by
‘thirst, is the one that presents alluring objects to the mind, which
are not actually there, but which one would like either to have, or to
become. These objects make the mind — which becomes inclined to
the objects of its desire — move in a certain direction. Now we should
know, that it 1s, according to the early Buddhists, the proper function
of the mind to be merely reflective. The presentation of an image of
something which is not there, on the contrary, is not a reflective cog-
nition, but a fancy or imagination. It disturbs the pure reflective activ-
ity of the mind, and sets it in motion, fills it with unrest. Here we see,
how the illusory presentation, the imagination, once conceived, at the
same time causes inclination and motion towards itself. For the early
Buddhist mind, illusory presentation is nothing else but ignorance.
This ignorance, presenting fanciful objects, is inseparable from the vo-
lition and motion which it causes. Thirst and ignorance are really two
aspects of one and the same process. Therefore they can be identified
under certain circumstances. There is a mind which, by not reflecting
reality, but by presenting illusions, is in a state of ignorance; it is influ-
enced by ignorance. But what is not there, the object presented by the
illusion, attracts the mind. Thus the ignorant mind at the same time
is a thirsting mind. The same state of mind is characterized by both,
thirst and ignorance. The thirsting state can be called ‘ignorant, and
the ignorant one ‘thirsting.” The absence of true reflective cognition in
the mind can be termed ‘ignorance, but such ignorance is not a mere
negation. For the ancient Indian, when something is not knowledge
it is not ‘not-knowledge, but something other than knowledge. Other
than knowledge — being on the intellective level — is action, change,
and what motivates it, thirst, volition, intention, drift — being on the
conative plane. These two spheres, the intellective sphere of truth,
and the practical or conative sphere of change, form the fundamental
contrast in all existence, not only in Buddhism, but in other Indian
thought-systems as well. When something is not the one, it is the
other. It is the same contrast as between rest (which is quieting and
comforting truth) and motion, and as between the permanent (which
is abiding truth) and the impermanent (consisting of mere transient
phenomena), which is the never ending metamorphosis of temporal
reality.
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The cycle of life.

The fundamental characteristic of the chain of dependent origination
1s, that it is circular. Ignorance is no absolute beginning, and death is
no absolute end. You cannot take one member from the chain and
preserve the others. Take out one link, and the whole chain is broken,
and when you take one link, you can infer from it all the others. Any
single element of the chain functions as the condition for all the next
ones. But since the chain is a circle, it means that it also conditions
itself. The inclinations reappear in ‘thirst, and, again, they are inher-
ent in suffering. Suffering is nothing else but the separation from the
object of your desire, which itself is an illusion impelling the mind to
ever recurrent birth.

The point in all this is, that one life-circle can be interpreted as
copied in structure from every other one, and that all members in the
causal chain can be harmonized in one unifying conception of the
development of life.

The five groups of grasping.

In the preceding, repeatedly mention has been made of the five groups
of grasping: forms, feelings, cognitions, inclinations, and perceptions
(knowledge or consciousness). These groups constitute the elements
of all worldly existence, its five irreducible types of phenomena.

The reader will perhaps have noticed, that most of these elements
have been considered also in the context of the Chain of Dependent
Origination. ‘Forms’ stand for the sense data, caused by the stimuli of
the world outside on the senses. These arouse ‘feelings’ such as plea-
sure and pain. Impressions and feelings are the starting point of the
processes of understanding (intellection) and of action (conation). The
impressions together with the evaluation of feeling are apprehended in
a definite cognition. The light of consciousness makes that this all is
perceived as outer and inner process. The same impressions and feel-
ings also motivate the system of inclinations (conative system) to keep
or change its direction.

The inclinations (i.e. subconscious tendencies and conscious voli-
tion) constitute the factors which condition the rise of new impres-
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sions. They move the conscious system in a certain direction, and in
this movement new impressions are received, arousing new feelings.
And so the process goes on. Accordmgly, we can divide the five el-

ementary phenomena twofold and as activity. Impres-

sions (riipa), feeh ad their subsequent
perceptlon

. We suffer from our

sures projected by our 1 on. And if we
ience a moment of pleasure and satisfaction, we
desire to regain it when it is over. The Buddhists
1on to be the root-cause of all trouble. It disturbs
ty of the mind, and moves it restlessly to all direc-

ive after the satisfaction of our desires. The proper

are so lucky
become ma
consider thi
the natural
tions. It ma
state of the to be reflective; the cognityma, the mental state
ply reflect reality, and

osed fancy is nothi

We have seen that only a mundane personality can be subject to desire.

Such a person was an illusion created by the projection of the unity of
an ego on a group of worldly phenomena. We can put the matter also
in a somewhat different way: under the influence of ignorance, the
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unconditioned reflecting mind identifies itself with the conditioned
mind, the mind conceived as a part of the world, which sees in all
things objects of desire and fear (or does not see them at all). This con-
ditioned mind considers itself to be a worldly personality, constituted
by forms, feelings, cognitions, inclinations, and its perceptions, while
in reality the mind is distinct from these constituents of the world.
Since these constituents are painful, there is the desire to have — and
to be made up of — better constituents, such as do not give pain but
pleasure. Or, when the constituents happen to be pleasurable, there
is the fear that they may not be permanent. All kinds of dangers may
threaten them. But the objects of hope and fear are both projections,
illusions inspired by ignorance, not only because they are not there,
but also because they have no base, since in reality there is no mun-
dane personality. For when it is the true nature of the mind merely to
reflect reality, then it cannot itself be a part of it. For one can only re-
flect without distortion when not being involved. This being the case,
what should the mind want to have, what should it want to become?
Its only good, freedom, is already inherent in its own nature.

Ultimate reality.

It is often believed, that the Buddha did not accept the existence of
a soul, and that he taught that liberation is a mere extinction. Also
the opposite has been defended, that the state of nirvana is the enter-
ing of this soul into a paradise. Both, the nihilist and the eternalist
interpretation, rest on a misunderstanding. These misunderstandings
are born from the Buddha’s aversion of theoretical questions. He did
not want to discuss topics like ‘the existence of a soul, and ‘the nature
of the ultimate, since these theoretical discussions do not lead to the
goal, viz. the attainment of rest, peace, and freedom. This attitude of
the Buddha is clearly displayed in the story about one of his pupils,
Malunkyaputra, who wants answers to questions like: ‘Is the world
eternal or not?’; ‘Are soul and body distinct, or not?’; ‘Does the soul
continue to live after death or not?’. To these the Buddha answers:

‘Did I everspeak to youin the following manner: ‘Come Malunkyaputra,
be my pupil; I want to teach you whether the world is eternal or not,
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whether it is finite or infinite, whether soul and body are akin in na-
ture or not, whether the released continue to live after their death or
not?’ ‘No, Sir’ Or did you ever speak to me: ‘I want to be your pupil;
teach me whether the worldd 2] or not, whether it is finite or
infinite, whethe body, or whether
the released

ade” The man wo ore the docto
same way it i1s with pupil ant answers to
ve. They will die before they have got an answer.
At the same y will fail to do what is really important: to enter
on the path tion.

“Therefor. kyaputra, what I did not preach, let it not be
preached, I have preached, let it be pre, . But what did I
preach? ‘Tht
d1d [ preach;

psycho- phys < on had to be
disposed of, and he peak of an ‘I’ When,
as the Buddha teaches, the five grotps ot elementary phenomena are
not the ‘I, it implies, that there must be an ‘I’ different from it. What
ordinary people call the ‘true being’ (sattva) or ‘person’ (pudgala) is

8  E. Frauwallner, Indische Philosophie, vol 1, pp. 219-20; from Majjhima Nikaya 63.
The whole story and also the quotation on the next page of the present work
are based on this text.
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nothing but matter, nothing but ‘name and form, nothing but this
complex of the five groups of irreducible phenomena. From these
five, knowledge (vijiiana), also identified with ‘consciousness’ (citta)
or mind (manas), is most likely to be confounded with the ‘I’ But it
is impermanent; it dies and is reborn every night and day. Of what is
perishable, one cannot say: ‘this am I’ or ‘this is mine.” It is here only
the false believe in the earthly personality that is rejected, not subjec-
tivity whatsoever.

But if a subjectivity be accepted, how must it be conceived? It seems
that the Buddha made a distinction between the earthly mind, condi-
tioned by forms, feelings, perceptions, and inclinations, and the mind
as not conditioned by these phenomena. The conditioned mind is
continually changed by its contents. It is nothing but the stream of
the awarenesses of one’s apprehensions based on impressions, which
themselves are conditioned by inclinations. Such a mind is nothing
but a series of changing states. It is nothing apart from its content.
Therefore it is considered as just a constituent of the world. But mind
can also be taken in a different sense, unconditioned by impressions,
feelings, and inclinations. And this unconditioned mind may well be
the ego as distinct from the worldly personality. Such an ego, however,
is not itself a person, transcendental or not, not a permanent substrate
of mental states, but the mere function of subjectivity, without a place
or identity. It is mere perceptivity, a reflecting of reality without some-
one who perceives or reflects.

We have already touched upon the problem of the identification
of the ego with the worldly personality. Under the influence of ig-
norance, the pure reflecting mind becomes a projecting mind, creat-
ing its own illusions. What happens is, that the mind considers itself
as a part of the world, which must be fed with worldly material. It
takes the good things and drops the garbage. Worldly life is temporal.
Therefore: who’s not busy being born is busy dying, and the one that
does not grow is bound to decay. The mind that considers itself as part
of the world, finds itself continually filled with impressions, feelings,
inclinations. It is apprehending these, interpreting them from the an-
gle of its interests. Since the mind identifies itself with the perishable
human frame, it is bound to serve its well-being and pleasure. This
idea of well-being and pleasure, makes that all things are evaluated in
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the light of it. These are not like what they would be for a disinter-
ested spectator, but they are qualified by the use I can make of them.
When, in my desire to eat bread, I go to the baker’s, the stones of the
street become a highway to food 1ses and trees on the way be-
come indications g

They are ng

nly subsidiarily app
ore they are veiled in th
ppears to be impelled to a certain direction. The
hunger conditions the will to go after bread, and
s all my subsequent apprehensions.

tioning of experience is not necessary. Suppose,
son I forget my person, then, at the same time, it
o mind its interests. The thi f the world exist

this, again,
But such

able to choo%®

Let’s go back to
on my way to the baker’s wit
thought slips from my brain; I become forgetful of myself, absorbed
as I am in the present. The fire of my hunger is quenched. I do not
chase any more after the world. But then it offers itself to me. My eyes
are opened to see the trees and the stones. I sit down in the middle

o buy a loaf’. T am
rcad on my mind, but somehow the
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of the square, watching a sunray filtered by an autumn leaf, which
afterwards is abducted by a sudden breeze. Then a feeling creeps up.
It is not pleasure, it is not elation, still less exaltation; just a burden is
dropped, a pressure taken away. Generally such reflective moods pass
as if unnoticed, but they are glances of liberation, although filtered by
an autumn leave, which, since long, has withered away without any-
body’s attention. There was a ‘timeless’ moment, in the sense that it
was not a conditioned phase in the process leading to the fruition of
a projected aim, and also in the sense, that for a moment the ‘person’
and its preservation had fallen into oblivion. There was just a reflec-
tion, but it could have been anybody’s.

Perhaps there will be someone who is not able to deny and disre-
gard this seed of truth, of which gradually the roots break through the
stony cover of his regimented life to demolish its frame. Once, under
a roseapple (Jambu) tree on a forgotten spot in a garden, the young
prince Siddartha had a similar experience.? It finally uprooted the
whole structure of his carefree, superficial upper-class existence, by
functioning as a compass in the main decisions of his life. And so he
became the Buddha. For if you once have been in touch with truth,
you never more can be satisfied with the untruthful.

Although the reflective state of mind may be taken as just one of
the phenomena of life, it lacks the characteristics of the normal condi-

9 The oldest description of the experience in the Buddha’s youth is given in
Majjhima Nikaya 36-1. I quote it here in the rendering of T. Vetter, Ideas and
Meditative Practices of Early Buddhism.

Then Aggivessana, I thought: I remember that once my father, the Sakka, was
working (in the fields), I was sitting in the cool shadow of a Jambu tree. Se-
parated from objects which awaken desire, separated from harmful qualities, I
reached a (state of) joy and happiness (pita-sukha) accompanied by contempla-
tion and reflection which is the first dhyana (meditation) and remained in it for
some time. Could it be, perhaps, the way (magga) to enlightenment (bodha)?
After this memory, Aggivessana, I had this knowledge: this is the way to enlighten-
ment. [Then]| Aggivessana I thought: “Why should I be afraid of this happiness
that has nothiung to do with objects which awaken desire and nothing to do
with harmful qualities?’

Both Vetter and J. Moussaief Masson [ The Oceanic Feeling, R eidel, Dordrecht, p.

73 ff] see in this experience the root of the Buddha’s teaching. The situation of
the experience in a garden is mentioned in Lalitavistara [Masson, p. 74]
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tioned existence. In it the volition does not precondition the appre-
hension, the feeling does not precondition the volition, and the im-
pression does not precondition the feeling, but all these are simultane-
ously implicit in the momentz ition. Here is mind not caught

up in its objective wad as such, pouring

itself out, ref

ops, decays,
ing. It is just there.
And it 1s always there if anything 18 there. For nothing can be given at

and is destroyed.

all except in the reflection of the mind. The latter can appear condi-
tioned and distorted, but it cannot be destroyed.

1o Frauwallner, Indische Philosophie, 1, p. 227, quoting Uddna 8-3, Itivuttaka 43.
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For the Buddha, the unconditioned mind is the basis of all our
projections or illusions. There can be no experience, misleading or
true, without it. Completely unconditioned, however, it becomes also
inconceivable. We tried to describe a liberating experience in life.
This we could do, because such a liberation in context can still be
contrasted with life as bound, and, somehow, it still rests on the pre-
supposition of such normal life.

But in the Buddha’s time the great question was: ‘where go the re-
leased after death?” The Buddha said, that the senses and the minds of
the living cannot follow those beyond the grave, who have gone be-
yond all lust, and have reached unchangeable bliss. But for the Buddha
and his contemporaries, the idea of consciousness, the mind, going
on experiencing after death, was very obvious. Mind does not vanish
in the hereafter, but how does it exist there? A mind not identified
with a history and a destiny can go nowhere. Without eyes, it has
no perspective, without feet it has no path. It reflects, but without a
mirror. Having no place, it is omnipresent, testifying to the truth of
everything. It is twice at the same time, unqualified subjectivity and
unqualified freedom. Metaphorically, it can perhaps best be described
as light, and when the released die, they go into it, and shine in peace.

Ethical causation.

‘Karma literally just means ‘work, ‘action.” But the word has come to
stand for what is called ‘ethical causation.” This, again, means, that in
whatever way a man acts, be it good or evil, retribution will inevita-
bly follow. This makes man fully responsible for his deeds, not only
morally, as in most Western thought on the subject, but in fact. The
retribution is not dependent on a judicial instance, be it human or
divine, but is given as though it were a natural law. In Buddhism, it
seems, that we must interpret it as an inescapable psychological law.
But, since Buddhism, as most other Indian thought-systems, accepts
the idea of rebirth, retribution need not follow immediately upon the
act, or take place in the present life. Such immediate retribution is, in
fact, considered to be an exception. The rule is that one’s acts in the
present life condition the birth in the next, thereby setting the stage
for another life on earth, in heaven, or in hell.
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All action leads to birth in a certain condition. The murderer e.g.
is born in hell. But the expiation of his sins there do not make him
fit for heaven, or even for a new human existence. The one fallen
into hell has to restart on a loy of the evolutionary staircase,
for example, as a be him through many

he indigenous

d already developed a high material and spiritual
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ous world,
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world, and there he has pleasan pressions and feelings etc. If he
behaves in a mixed way, the situation of rebirth also will be mixed.
Every kind of deed leads to its proper result. For crimes of violence
the award is sickness, for anger ugliness, for pride low birth. These

1N a non-injurious
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things are so, because, it is said, they are seen to be so by some ascetics
of paranormal gifts.

[t became accepted that actions have a ripening and a fruit. It seems
that the process of ripening can be summarized as karma (which gen-
erally means merely ‘action’) in a more specific sense. The action done
does not become obliterated when it is over, but it produces a moral
quality, which matures and bears fruit according to its merit. The
‘moral quality’ consists of nothing else but the influences of ignorance,
personality formation (becoming), and desire. It can be imagined as a
sticky, defiling substance, contaminating the moral purity of the mind.
Your deeds influence your moral habitude; they stick to you, and in
the end you ‘suffer’ from them, which means, that you have to face
them, and bear their results.

The ‘moral quality, produced by a deed, is in Buddhism said to
be of different colours: these are described as ‘white’ (morally good),
‘black” (morally bad), ‘mixed’ (morally ambivalent), and ‘neither
white, nor black, nor mixed” What is here called ‘morally good, is
not detached, but aim-directed action, striving after its desires by non
offensive means. As such it is still action under the influence of igno-
rance. Such action leads to rebirth, although of a non-debasing nature.
Good (white) karma issues in a good result, and bad (black) in a bad
one. This result can ripen in the present life, in the case of very heavy
crimes, which produce their fruit without delay. Such are: the killing
of one or both of the parents, of an arhat, shedding the blood of a
Buddha, and causing schism in the community of monks. But usually
it ripens and produces its fruit in the following life, be it a next human
life, a life as an animal, as a ghost, as a god in heaven, or as a sinner in
hell. The true liberating action is that which is accompanied by true
insight, and leaves no karmic colouring. It results from the following
of the Buddhistic path, including yoga and meditation. It cleanses one
from the sticky deposit left by action under the influence of ignorance,
and therewith it cancels the results of these actions, it neutralizes them.

To obtain liberation, karma must be done away with at all. All ac-
tion, also ascetic practice, is led by desire, and therefore it leads to
rebirth in some form of existence. Since ignorance is the last denomi-
nator of all phenomena in the conative sphere, only ‘knowledge’ can
bring the absence of karma. When the liberation path, as described
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in an earlier section, is considered as nothing else but the quest for
liberating knowledge, then this can be identified with the collecting
of a ‘neither black nor white nor mixed karma’ This is the karma that

leads to the destruction of 2 a which is always directed

towards a certain Qlg

k, that it was my intenti to hell, while
ct will lead to, according to the Buddhistic lore.
ain, that a conative act, like an arrow, is shot to

after. One wi
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If we want

the goal, a ot pause until it hits it, then, at least, we must
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births. It
d to be pun-
ished, but because™® ce of ignorance, |
do not recognize this need onscious level, and I project the
destructive feelings on a victim, using my desire for wealth as a rational
excuse. When we say, that the action strives for its goal, we must not
value the action according to its intentional projection, but according
to its more objective moral standard, which reflects the inclinations at
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the deeper levels of psychological reality. At this level the goal cannot
be escaped, although one is to a certain extent free to choose the way
in which it is realized. A man can make a mistake, repent it, make a
confession, and accept punishment; but he can also try to deny the
misdeed, banishing it to the subconscious level, while, on the con-
scious level, his deeds aggravate the situation for him, leading him
along the backway to the retribution of his deeds, but now to a worse
retribution of worse deeds. In this way the goal is always realized, since
the deed determines its own retribution, and inclines the will for so
long in its direction until it is achieved. If this interpretation is right,
the working of karma is evident. For example, someone commits a
murder. As Raskolnikow in Crime and Punishment, he may at first have
thought this to be a righteous thing. But the order of justice is not
arbitrary, and after having killed, there is no way of escaping the truth
that he is a killer. There is a shadow falling (a black karma) that darkens
all life to follow. This might, theoretically, just be accepted. But such
an acceptance conflicts with human nature, that cannot find peace in
a darkened life. This human nature then drives the murderer to the
life of suffering that is the expiation of his crime, be it consciously or
subconsciously. The working of karma is so conceived as a psychologi-
cal law and not as a law of nature. In the same way, acts of friendliness,
directed to the well-being of all creatures, result in the brightening
confidence of deserving a good destiny, and they confirm the will to
go in that direction. This state of affairs explains why the Buddhists
think, that the last wish before death determines the new birth. When
the ‘karmic’ law would have been a natural and not a psychological
law, one could free oneself from every sin at death by doing a good
wish, and so the idea of the last wish and the law of karma would con-
tradict each other. But when the last wish itself is conditioned by this
law, no such contradiction needs to occur.

Realms of rebirth.

In Buddhism, human destiny in future life is brought into difterent
schemes. The first scheme is already mentioned. One can be reborn
on earth in three forms: as beast, ghost (preta), and man, and besides
in heaven or hell. There is also a more philosophical classification of
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destinies: one can be reborn in the world of desire, the world of form,
or in the world without form.'" In the first abide the beings possessing
the five senses. These are: those living in the hells, of which the lowest
is the Avici hell, those living 2 hose living as men, and those
living in the lowe ases of touch, taste
and smell arg orld and the
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a means to be rebo
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but only relatively.
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11 Pali: Kamavaccara, Riipavaccara, Ariipyavaccara, or Sanskrit: Kamadhatu, Riipa-
dhatu, Aripyadhatu.

12 The link between ‘the mean’ concerning ‘being’ and ‘non-being’ and ‘depen-
dent origination’ is established in Sarityutta Nikaya 22-go, translated in H. C.
Warren’s Buddhism in Tianslations, p. 165-66.

61



1 Buddhism in India

building a karma that leads to rebirth. One creates a neutral karma fi-
nally leading to ultimate freedom
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were as yet not qualified as ‘holy ones,” understood, that not all who

65



1 Buddhism in India

called themselves ‘arhats’ were so indeed. What was the case? Under
the rule of Asoka religious life, and that of Buddhism in particular, was
fostered. Many donations were given to the convents, providing the
community a state of welfare. No doubt under these conditions not
only seekers of truth, but also aspirants for an easy life were driven to
take on the yellow robe. And although never was every monk consid-
ered to be an arhat, it now could become advantageous to be consid-
ered as such, because these holy ones especially were benefitted.

The five heretical theses.

Under these circumstances there came to circulate five ‘heretical’ the-
ses, so-called, anyhow, by the group of arhats, and their supporters
(Sthaviras), against whom they were directed. Some sources ascribe
these theses to a certain Mahadeva, who was accused by his opponents
of every possible crime. Besides being the maker of schism, probably
the only true accusation, they say that he had a sexual relation with his
mother, killed his father, and after discovering that she deceived him,
his mother as well. Besides he killed an arhat. After being rejected by
a woman, he took on the saffron robe, and started to teach his own
ideas, which came to be formulated in the five ‘heretical’ theses.

These theses are the following:

1) Arhats can be seduced, and have nightly emissions of semen, un-
der the influence of erotic dreams, caused by the gods, adopting
temale forms.

2) Arhats still sufter from ignorance, not the most severe form of it,
but the so-called unsoiled ignorance. And they carry the residues
of their old passions. They can get lost, forget the names of trees
etc.

3) Arhats still know doubt.

4) Arhats can be taught by others.

5) The entrance to the path of Buddhism can be accompanied by
an exclamation: ‘o pain!, after reaching the first stage of medita-
tion.
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Although the last thesis may be unclear, the purport of the first four
seems lucid enough. Far from being doctrinal, and therefore ‘hereti-
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13 The Sarvastivada is often seen as a school of absolute realism, which states that
everything (sarva) 1s (asti). The school was important about 200 AD in North

India, but must have originated centuries earlier.
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the story was adopted, even by many Mahayanists, who are themselves
said to be an offshoot of the Mahasarhghika initiated by Mahadeva.
Only for the sceptical attitude of the Chinese it becomes suspect.
Xuanzang, around 600 AD keeps silent about the capital crimes of
Mahadeva, although he must have been aware of the story. But his
pupil probably expresses his master’s conviction when he says about
Mahadeva:

‘High was his reputation, great his virtue. In spite of his youth, he had
tasted the fruit; he was respected by kings and nobles and adored by
monks. And that’s why they accused him of the three sins that lead to
retribution in the present life, to which they added the five theses’'4

It 1s difficult to make conclusions about the above. We should not
beforehand choose for the interpretation of a conflict between some
old stubborn potentates, thinking themselves better than others, and
a young generation, defending its rightful claims. Both parties may be
suspected of trying to serve their own interest rather than truth. The
arhats and their supporters, the Sthaviras, may not have been able to
justify their eminent position; but to launch an attack against which
there can be no defense, is also suspect. There was not only a profit to
lose but also one to win.

The result, anyhow, was, that from the time of Asoka, or thereabout,
there exist two schools of Buddhism, those of the Great Community
(Mahasarmghika) and of the old ‘orthodox’ school, the Sthaviras. Both
schools will soon become divided in themselves; a large quantity of
sects develops.

THE SECTS. The schools of the Sthaviras and of the Mahasarmghikas
both developed into a variety of sects. At first there was not so much
difference in doctrinal opinions. All schools kept themselves to the
basic doctrines of the Buddha, even to that of ‘dependent origination.
Differences were mainly to be found in the field of discipline. Besides,
the differences could, because of the wandering life of the monks,
never become so severe. In the first stages of Buddhism there has been

14 In BEtienne Lamotte’s Histoire du Bouddhisme Indien, p. 307. It was Kégui [?] (632-
682 AD who uttered the quoted rehabilitation.
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something like hostels for monks, where these could find a refuge on
their travels. Although the different convents were claimed by some
sect or another, any monk, also of other sects, could stay there. In one
convent, accordingly, were lodeedamanks of a variety of schools, who
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Sthaviras Haimavata
I— Thera

Sarvastivada Vatsiputriya
Mahisasaka
Kagyapiya
Sautrantika

Vyavaharika
Lokottoravada
Mahasarhgha Bahsrutiya
Prajnaptivada
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Sthaviras.
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Mahasamghikas.

Of the schools of the Mahasariighika little is known. As a whole they are
believed to be the precursors of Mahayanism. Judging from the names
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of the different sects, the VVyavaharikas stood in opposition to the Lo-
kottaras, since ‘vyavahara’ means ‘the world of earthly experience’ and
‘lokottara’ denotes ‘a place beyond the world.” Probably the former
school expected salvation in this life, and the latter beyond life and
the world. From the term ‘Bahusrutiya’ one might deduce that it was
a school of theoretical learning. The Prajiiaptivadins may have been a
school of nominalism, since ‘prajiiapti’ stands for a mere denotation by
convention. Although there is known an extant Mahasarhghika com-
pilation of order rules, we are constrained, in describing the thoughts
of the ancient schools, to confine ourselves to the Theravadins of Sri
Lanka and the Sarvastivadins and some of their developments, since
only of these something more is known.

To complete this exposition of the Mahasarigha, we mention some
more divisions, known from the second century BCE. A century after
the schism under Asoka, there again is made mention of a certain
Mahadeva, who, according to the Sarvastivada sources, is now seen as
a reformer. He is the founder of the sect of the Caitikas, splitting soon
in Pirva- and Apara-saila.

Vatsiputriyas and Dharmaguptakas.

The Vatsiputriyas have once been a wide spread sect. It was the latest
Hinayana sect being influential on the Indian continent. They were split
up in Dharmottariyas, Bhadrayaniyas, Sarhmatiyas, and Sannagarikas.
Of these the Sammatiyas have been important. The Dharmaguptakas
are mentioned as a development of the Mahisasaka, another branch of
the Sarvastivada, and have been influential especially in China. Their
teaching was studied by the erudite Séngyou.

More and other subdivisions have been made, but the above will
do to give a birdseye view on the tissue of Buddhism in the centuries
before the Christian era.
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Kanheri, Main Vihara, 2nd century, Wiki Commons
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There have been known Abhidharmas of the Sthaviras (Theras),
Mahasarhghikas, Sarhmatiyas, Kasyapiyas, Dharmaguptakas, and Sar-
vastivadins. '8

Most of these schools consider their Abhidharma as the genuine
word of the Buddha, although given in the rendering of his direct
pupils. Only the Sarvastivadins frankly admit that theirs was composed
by a variety of authors. But they maintain that these authors were
genuinely inspired by the Buddha, and therefore, they hold, the work
must, despite of its late composition, be considered as authoritative.

There are four Abhidharmas that have come to us in a more or less
integral state:

1) the Petakopadesa
the Sariputrabhidharmasastra
the Abhidhamma of the Theras of Sri Lanka
the Abhidharma of the Sarvastivadins

2

3
4

— — — ~—

The first and the third are preserved in Pali, the second and the last
in Chinese. The Petakopadesa is cited by Buddhaghosa, the system-
atizer of the Thera-canon of Sri Lanka in the 5th century Ap. The
Burmese Thera-Buddhists consider it as a part of their Khuddaka-
nikaya. But the work is really distinct from the Thera-tradition. It is
said to have been compiled by Katyayana, the pupil of the Buddha, in
Avanti, which, if Lamotte is right in considering the Pali as the dialect
of Avanti, would explain its preservation in that language. The Praj-
naptivadins seem to have given credence to this Abhidharma, which
might mean we have here an Abhidharma of the Mahasarhghikas.™9

18 The affiliation of the Pefakopadesa with the Mahasarhgha — in particular with
the Prajhaptivadins — is found in Lamotte’s L’Histoire, pp. 208 & 210, and also
in A.K. Warder, Indian Buddhism, p. 223 (revised ed. Delhi, 1980. The Sariputra-
abhidharmasastra must have been a work honoured by the Dharmaguptakas
(Lamotte, p. 208, Nakamura, Indian Buddhism, p. 108. The Vatsiputriyas and
Samhmatiyas possibly also had a work listening to the same name, but having in
all probability a different content (Lamotte, p. 209). Reference to the Abhidhar-
ma of the Kagyapiyas is made by Warder (p. 220/1), the same author mentions
a work, the Asrayaprajiiaptisastra of the Sarhmatiyas (p, 295), even translated into
English (by K. Venkataramanan in Vi§vabharati Annals, vol. v, 1953).

19 Warder, Indian Buddhism, p.223, Lamotte, L’Histoire du Bouddhisme Indien, pp.
208 & 210.
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be of a later date than 300 BC. When we accept the short chronology,
this would imply, that there may be truth in the tradition which traces
the Abhidharma back to the Buddha’s direct pupils. However, if Mog-
galiputta Tissa lived later than tradition wants to have it, the whole
Abhidharma may have been created in later times.

The Enumeration of the Dharmas is a classification of psychic phe-
nomena. The Analysis seems in many respects a repetition of, and
an extension to, the Enumeration. The Discourse is an inquiry into the
constituents of the phenomenal world, i.e. the world of forms (riipa).
The Conditional Relations analyses the dynamic relations between the
phenomena classified in the preceding works. It is considered as the
zenith of Abhidharmic thought. The Issues contains the repudiation of
the heretical theses of 26 different schools. The Thera Abhidhamma
was commented upon and further systematized by Buddhaghosa (5th
century AD) in his difterent works, most notably in his Atthasalini (ex-
egesis).

The Abhidharma of the Sarvastivadins also consists of seven books,
but it is called, remarkably enough, the ‘Sadpadabhidharma’ (the Ab-
hidharma in six books). It consists of the following works:

1) Sangitiparyaya (commentary on the Sangiti-sttra)

2) Dharmaskandha (groups of dharmas)

3) Dhatukaya (classes of elements)

4) Vijnanakaya (classes of consciousness)

5) Prajiaptisastra (treatise on conventional denotation, i.e. the world)
6) Jiianaprasthana or Astagrantha (method for [acquiring] knowledge)
7) Prakaranapada (discussion section)

The reason that is spoken of only six books may be, that at the time
when the reference was made, the last book had not yet come into
existence, or was not yet considered as part of the Abhidharma. The
first work 1s certainly the most primitive and looks like a less elabo-
rate version of the Pali Enumeration. It is really a commentary on
the Sangiti-siitra, consisting in a schematic arrangement of topics (the
matrka proper). Significantly it is ascribed to Sariputra, a direct pupil
of the Buddha. The same can be said of the Groups of Dharmas,
which has some affinities with the Pali work Analysis. The works on
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in the teaching of the siitras. The whole of reality is caught under one
common denominator, viz., that of dharma. Everything that in any
way can be an object for awareness is called dharma, and that comprises
everything that can be perceived. We may perhaps translate the word
‘dharma’ with ‘phenomenon. As is often the case with translations
from Indian languages, this word is chosen for want of a better. We
have chosen this word, because in German phenomenology, especially
in the work of Edmund Husserl, the word ‘phenomenon’ is used in a
manner much similar to the use of the word ‘dharma’ in Buddhism.
The word ‘phenomenon’ here stands for the object, whatever it is,
given as it 1s in relation to consciousness. It does not stand for a thing
as something existing in itself, but for a thing only insofar as it is given
to consciousness. The phenomenon, accordingly, only exists as a cor-
relate of consciousness. It can never exist outside its being perceived
and conceived. In a sense this can even be stated for consciousness
itself; it can only be given insofar as it is perceived.

This being given exclusively as a correlate of consciousness or mind
(manas) — and also as a correlate of all other phenomena — is ex-
actly what the early Buddhists meant by ‘dharma, although in the
Sarvastivada the word may have a slightly more realistic or materialistic
meaning. ‘Dharmas’ can be named ‘things, but they are not things
existing in themselves. They are not substantial, but inseparable from
consciousness, and they only exist in their ‘givenness’ and correlation.
Besides, there are some traditional connotations, which also may have
been felt in the word dharma. The word is etymologically related to the
English word ‘firm, and traditionally it stands for something ‘firmly’
established, like e.g. the law-like movement at the firmament. From
here the word ‘dharma’ can take on the meaning of ‘law’ The word
stands also for what is in conformity with the law, e.g. good (ethical)
qualities. But the range of meanings of the word can even reach to
‘positive quality. In Buddhism we find the word ‘dharma’ also used to
denote the ethical Law governing all life and existence, forming the
core of the Buddhist teaching. The use of the word ‘dharma’ for all
perceptible phenomena, might have been derived from the idea that
nothing can escape being in conformity with this Law. Everything
within the field of the Law conforms to the Law, and conforming
transmits the Law, just as iron in a magnetic field becomes magnetic
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itself. Seen in the light of the general meaning of the word, in the
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notion and going down to the differences and varieties that constitute
reality.

Freedom and bondage.

The most fundamental distinction made in Buddhism, and also in
the Abhidhamma, is that between the freedom of liberation and the
bondage in a conditioned state. Correspondingly, the Theras make a
basic distinction between the one unconditioned ‘dharma’ of free-
dom (nirvana) and the 81 types of conditioned dharmas. The ‘dharma’
of liberation here, is really not a ‘dharma’ at all in the sense as de-
scribed above. There can be no adequate objectivation of liberation.
It cannot be fully described or conceived; it can be attained, but it
cannot be exhausted by thought. And to be a dharma was to be an
object for thought. That liberation is here introduced under the head-
ing of ‘dharma, cannot be but to provide a base, boundery, and shel-
ter for the whole system, that otherwise would be pending in plain
air. The sphere of liberation presents that what is uncompounded,
simple, eternal, and unconstituted, and this forms, as we have seen,
the presupposition of all that is compound, perishable and constituted.
It 1s that without which thinking, and the whole reality depending
thereon, cannot be.

Mind and ‘sankhara.’

Excepting the unconditioned, all other dharmas are comprised in one,
that of mind (mano, citta, vinfiana). This mind must be conceived as
pure consciousness, the medium in which only a thing (dharma) can be
given, if it is to be given at all. All phenomena are formed or consti-
tuted (sankhata) in this consciousness, which is even considered as itself
constituted for itself. As all phenomena are constituted (sarnikhata or S.
sariiskrta), the concept of ‘phenomenon’ (dhamma, dharma) seems to be
the correlate of the idea of sankhara (S. sarskara). While dharma stands
for all that can be given to thought or the mind, sankhara stands for
the whole system of stimuli — which rise out of the mind itself — that
lead to the givenness of a dharma. When we call a dharma something
constituted by mind, then we may call sankhadra a constituting activity
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of the mind. To understand this activity, we must look briefly to the
conditioning function of consciousness. When something is appre-
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the subconscmus or, formula er way, this apprehension,
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ence, insofar as it is limited experience, is the result of former appre-
hensive and practical acts. In the light of the idea of rebirth, the causes
of our present experiences can date back to the most remote past.
One is equipped with information-based tendencies accumulated in
innumerable lives, and one can be confronted in this life with faults
from previous ones. This also makes that actual behaviour which fails
to become corrected in the present life, will — in the form of initial
information — be transmitted to the next, waiting there for expia-
tion. The idea that any conscious experience vanishes with the lapse
of time to the background of consciousness, and the correlated idea,
that any activity based on wrong information cannot fail to be cor-
rected, explain the origin of a difference of opinion between the early
Abhidharmists, notably between the Theras and the Sarvastivadins.
The Sarvastivadins taught, that dharmas exist in the three periods of
time: present, past, and future — since its information is retained in the
past and its impetus transmitted to the future. It is the nature of the
‘dharma’ that persists through all time, while only its temporal condi-
tion is changed. This is a rather ontological view. The Theras stick to
a soteriological approach, and teach that only the present and that part
of the past, which has not yet resulted in its fruit, is real. Or, what is
practically the same, one’s reality or world holds until it is corrected; a
notion until it is refuted, a deed until it is retributed.

Buddhism rejects the existence of substantial entities. Also the mind
is not a substance that continues its identity in time, but it is in a literal
sense a contingency (saritana), by which the Abhidarmists mean, that
the consciousness that I have now is not the same as the conscious-
ness ‘I’ had a moment ago. Its existence does not reach beyond the
actual event or occasion (samaya). ‘Its’ next moment is the rebirth of
consciousness conditioned by the series of similar previous conscious-
ness-events. This adjection of new consciousness-events (citta-vithi),
creates the idea of a continuous consciousness. But really, discontinu-
ous events are placed together. That the next event is conditioned
by the previous series and is not introduced at random, needs not
even to be explained out of some inner connection, because when
the next moment would not be the one conditioned by the previous
one, no continuity would be conceived of. Since mind is essentially
not conceived as an object in space and time, there is no other way of
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As may be clear from what has been said, mind, in normal circum-

stances, never appears devoid of its content. It is always characterized
either by its conscious apperceptions, or by its unconscious disposi-
tions. All these make that mind is always in a certain state, corre-
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sponding with the present apperception or with a disposition below
the conscious level. To start with apperception: it can be directed, as
stated, towards some object of the outer sense, but also towards phe-
nomena of psychic life. Such apperception, considered as a state of
mind, is called a citta, which literally means nothing else but ‘mind’
The word ‘mind’ here can be used in plural cittani to denote ‘mind’ in
all the possible forms it can assume (but not to indicate difterent per-
sonal identities). ‘Mind’ in general is a possibility for all forms or con-
tents, but the factual ‘minds’ are always determined by some particular
content. The use of the plural to denote states of mind, even of one
individual, displays clearly that mind is not seen as some persisting en-
tity, but as something that is new at every apperception. What makes
mind to mind is not its persistence, but its sameness of function. This
function is that it reveals its content, be it some psychical factor (ce-
tasika), or some sensory form (riipa) to which it is directed, and which
it holds. These psychical factors and sensory forms are classified under
different categories. Many descriptions try to render the categories of
sensory form, and become weary as it comes to the psychical factors.
But especially these are important in Abhidarmic Buddhism, since it
is the inner life that directs the steps to, and indicates the progression
on the liberation-path.

Consciousness and rebirth.

There are two notions of importance in early Buddhism: that of in-
dividual life as a conditioned series of occasions of consciousness, and
that of rebirth (sariisara) as a conditioned series of individual lives.

Just as the individual consciousness forms a collection of separate
events, the string of sariisara forms a collection of these collections.
This collection is not disorderly, but its members form series. The first
and the last elements of the life-series at the same time constitute the
decisive elements in the sariisara-series.

The last event of life, the decay (cuti) is the net karmic result of
a life-series. It is what comes out after making up the balance of a
life’s merit, the apperception of one’s desert. It is the life that starts
with exactly that karmic balance with which another ended that is
considered as the ‘rebirth’ of that other previous life. Although the
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continuity of physical apperceptions here is broken, their information,
impetus, and direction continue. They become reunited with a new
life stream at conception, just as the 1mpulse of a billiard-ball is trans-
mitted to another in contact githout mingling or exchanging
any matter. The 1Didd ess, with its inher-

new ‘balance’

ocess of conscious apperc

sciousness can be compared to a river. It flows
as it does not meet with resistence. It does not
fitself unless it becomes activated by finding some
on its way. Then it reveals both, the object and
ture, like an electric current which can be mani-
roduces heat or light or mo nt when passing
esistent mate bject obstructs the strea i
ne of the six gra), five — those of t

perception) ¢ case of in-
ner perception) cct (sampaticchana).
Following comes a phase of nvestigation or scrutinizing (santirana),
and one of determination (vofthappana). Only then full cognition or
conscious apperception (javana) takes place. Determination and ap-
perception (apprehension) are free synthetic acts (samiithaggana), which

23 Cf. supra p. 58.



Apperception

1) vibration of background consciousness (calana)

2) being alerted (avajjana)

3) sight etc. (dassana)

4) reception (sampaticchana)

5) scrutinizing (santirana)

6) determination (votthappana)

7) appercdeptiom (javana)

8) appropriation / identification (tadarammana)
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involve a judgment that can be true or false. Such judgment in apper-
ception may be merely occasionally, lacking the force to change the
subconscious disposition. But when such a judgment is appropriated,
it leaves behind a karmic trg ans, that such apperception
modifies the infozs ground conscious-

ness, and ch e occasions;

abit on the object

rception can be analyze detail than is

it is based on a large amount of separate percep-
hi). These are continually intersected by repro-
together the different aspects of the perceived

object) and ive acts, linking the perceived object with similar,
formerly p objects (tad-anuvatthuka-mano-dvara-vithi). Then
follows the of the name (nama-panfiatti-gaghi). and the grasp-

tha-panfiatti-vithi).
have karmic result its freedom o

For the Abhidharmic thinker, there really is nothing but actual and
‘background’ consciousness. There is a continuous succession of actual

24 Cf. Anagarika Govinda, The Psychological Attitude of Early Buddhist Philosophy
(London 1961), pp. 132-137.
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moments of consciousness, but these are conditioned by subconscious
forces, which themselves are the outcome, the residue, of former con-
scious acts, existing as the dim presence, in the form of faint remini-
scenses, of past deeds and experience that contributed to the shaping
of a character. To the dim but effective background consciousness also
may be reckoned the anticipations of the future that dye the present
acts of perception, and which consist of so many implicit expecta-
tions projected by the imagination. All those perceptive or conscious
acts, with their implied echo’s of the past and anticipations of what
is to come, have a formal constitution, but also a moral value. The
constitutive factors of a conscious act, as such, are morally neutral
(avyakata), 1.e., they do not indicate progress or regress on the path to-
wards liberation. As constitutive factors they are part of each conscious
or perceptive act. The typically moral factors are spicing these acts
with difterent flavours. They are not constitutive elements, but regula-
tive components of conscious life. Only these can be termed morally
wholesome (kusala) or bad (akusala). They lead life either to peace or
to distress. It is these which condition karma, and the development of
the cycle of rebirth. Together, all these constitutive elements and regu-
lative factors of conscious life are termed cetasika. In their conjoined
appearance they constitute any conscious act qua shape and content,
and thus they give shape and direction to all intellectual and practical
life.

The factors just mentioned are decisive in the development of con-
scious life. The mind becomes aware of them through self-reflection.
The Theras have analyzed them, and have ordered them in a sys-
tem. They made the basic distinction between the factors determin-
ing moral debasement or emancipation and those not doing so. The
first are karmically wholesome or noxious, because they influence the
processes of rebirth and liberation, the latter are neutral in this respect.
As was already said, the neutral psychical factors or mental faculties
are those factors that enable intellective and practical life. In itself they
are neither wholesome nor unwholesome. Their karmic value is de-
termined not by their own merit but by that of the activity in which
they are involved. The following seven are faculties or factors which
are involved in every mental perception:>

25 Ibid, p. 115
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1) phassa (contact, the activation of the senses by an object [S. sparsa].
2) vedana (feeling)

3) safifid (cognition, apprehensmn [S. samjiial.

4) cetana (volition, responsi

5) ekaggata (oneag

cous attention [S. md

ely connected
1, disposition).

and ‘volition’ (cetan
e data’ (riipa) and ‘sariisk
thought they are, nevertheless, not completely
ese older concepts. Firstly, ‘riipa’ is now felt as a
ard shape, that becomes actualized in a more sub-
his means, that the outward shape and its sensory
istinguished, although they still seem to be con-
factors, and not as distinct agghindependent enti-
is distinction lies in the f ‘sense data,
ression’ on the hst Q

fsposition by
ch formerly were
e four elements, mentioned

makes the drs8
which this volitio
combined in one concept.
until now, constitute the more objective elements in any conscious act
(citta), the other three elements form the more subjective side of the
perceptive act. ‘Spontaneous attention’ (manasikara) and ‘one point-
edness’ or ‘concentration’ are two subjective phases in the seizing of
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the more objective conscious (noematic) datum, while the element of
psychic vitality is indicative of the intensity of the perceptive process.

If the above is too abstract, let’s make it concrete. If a sense da-
tum appears it is made conscious to the mind in an impression. For
instance, I become aware of a ‘red” impression. Such particular ‘red’
is associated with a particular ‘feeling’— e.g. a feeling of the nearing
satisfaction of hunger. And this feeling, again, leads to the recogni-
tion’ of the ‘red’-impression as ‘tomato soup.” From the beginning this
whole cognitive process was already animated by a ‘hungry’ intention-
ality, always more or less vaguely present, standing in the service of
self-preservation. ‘Spontaneous attention’ and ‘concentration’ are two
subjective (noetic) and temporal phases of this process, corresponding
to the succession of the more objective givenness of impression, feel-
ing, and cognition. The attention directs itself towards the impression,
and, after reaching a certain intensity of concentration, it issues in the
grasp of a definite cognition.

The whole process of the hungry man becoming aware of the soup
may occur with more or less fervour, in accordance with the intensity
of the feeling of hunger and the general condition of his vitality.

According to the feeling accompanying the perceptive act, the whole
conscious process may be pleasant (sukha) or unpleasant (dulikha), or
— as in the case of a disinterested contemplative act — it may be emo-
tionally neutral (upekkha).

Additional to the neutral mental factors that accompany any apper-
ception, there are six other karmically neutral mental faculties. These
only accompany some apperceptive processes.>®

1) vitakka [S. vitarka] deliberative [logical] thinking).
vicara (reflection, pondering).
adhimokkha [S. adhimoksa], decision.
viriya [S. virya] effort, strength).
piti [S. priti] interest, zest, rapture [according to intensity]).
chanda (desire to act, will to accomplish).

2

3
4

5
6

T o — e — —

The first group of mental faculties were those enabling apperception.
They result in an assault of wakefulness (attention) in consequence of a

26 Govinda. Ibid., p. 119.
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response-reaction to a stimulus. In this wakefulness itself the appercep-
tive functions of consciousness are actualized which were described
in the previous section: becoming aware, seeing, hearing etc., fol-

lowed by reception, investigati mination, apperception, and

(in some cases) apg ich we are deal-

ing now disg come after

eption is an intellec ss which is se

stimuli. It can be absen en conscious-

. Since a dormant consciousness cannot arouse
apperception is — at least in its initial phase — not
he higher strata of the apperception, from deter-
a voluntary element creeps in. This is from the
ne can decide to abandon the stimulus, and no-

ness itself is
itself, the pr
voluntary.
mination o
moment in

tably in the jve processes, on

practical reason. It is not nece
Iticcdom. All facultie

free will (chat

choose for the rig

C it 1s free to
8oses for the wrong,
it chooses the easy way of going down the stream, and articulates it-
self as kamachanda, the resolve to plunge into worldly desire, which is
‘thirst’ (tanha); when it chooses the right, it chooses the difticult way
of ‘entering the stream’ in the sense of wrestling oneself to the source.
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The will then articulates itself as dhammachanda, the resolve to attain
liberation.

Wholesome and unwholesome mental factors.

The so-called wholesome and unwholesome mental factors are those
which are decisive as regards one’s progression or retrogression on the
path of liberation. Of these, two groups of three are basic for one’s
movement on the Path: the unwholesome root causes: greed (lobha),
hate or aversion (dosa, S. dvesa) and infatuation (moha) which are the
three forms of ignorance (avijja, S. avidya), and the wholesome root
causes which consist in the mere absence of the aforementioned un-
wholesome causes: alobha (absence of greed), adosa (absence of hate)
and amoha (absence of infatuation), which three are based on knowl-
edge or insight. The root-causes are so called, because they form the
basis of all other wholesome or unwholesome psychical factors or
mental faculties. Based on the unwholesome causes are eleven other
mental objects. Based on infatuation are shamelessness (ahirika), un-
scrupulousness (anottappa), and restlessness (udhacca); based on greed
are (false) opinion (ditthi), and self-conceit (mana); based on hate: envy
(issa), egotism (macchariya) and worry (kukkucca). Added to these un-
wholesome mental possibilities are the negative ones of sloth (thina)
and torpor (middha). The group is closed by ‘doubt’ (vicikiccha), which
is linked correlatively to the first quality of the wholesome group:
faith.

We thus find the following group ‘of unwholesome factors:>7

) infatuation (moha).

) shamelesness (ahirika).

) unscrupulousness (anottapa).
) restlessness (uddhacca).

) greed (lobha).

) erroneous views (difthi).

) self-conceit (mana).

)

)

hate (dosa).
envy (issa).

27 Govinda, Ibid. p. 120.
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) egotism (macchariya).

) worry (kukkuccha).
12) sloth (thina).

) torpor (middha).

) doubt (viciki

are divided differently

actors are e.g. mindfulness (sati, S. smyti), balance
ta), tranquillity, suppleness, flexibility and agility,
his group of qualities characterizes every whole-
. Besides there are the (ii) ‘abstinences, already
escription of the liberation-path: right speech,
velihood; (ii1) the so-calle ndless qualities:

to mention

some state
mentioned

of ethics (sila, S. sila), the ‘tensiong
bl and the intellectivegf

8pective fields
fitar-string.
divided over their four groups,

to the striking, the t8
A list of the wholesome factof
looks as follows: 28

1) faith, confidence (saddha, S. sraddha).

28 Govinda, ibid., p. 12T.
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2)  mindfulness (sati, S. smyti).

3)  shame (hiri).

4)  scrupulousness (oftapa).

5) greedlessness (alobha).

6) hatelessness (adosa).

7)  balance of mind (tatramajjhatata).

8) inner tranquillity based on physical balance (kayapassaddhi)
9) tranquillity based on (7) the mind (cittapassaddhi).

10) inner agility based on (8) the body (kayalahuta).

11) agility based on (9) the mind (cittalahuta).

)
)
) inner flexibility based on (10) the body (kayamuduta).
3) flexibility of the mind, based on (11) (cittamuduta).
14) adaptability of the body based on (12) (kayakammariinata
5) adaptability of mind, based on (13) (cittakammaiinata).
) proficiency based on (14) of body (kayaguiiiata)
) proficiency of mind, based on (15) (cittaguiiiiata).
) rectitude of body, based on (16) (kayujjukata).
) rectitude of mind, based on (17) (cittujjukata).

20)- right speech
21) right action
22) right livelihood

1ii
23) compassion (karuna).
24) sympathy (mudita).

v
25) The faculty or field of understanding (paniindriya)
States of mind.

The elaboration of a system of states of mind is the most scholastic
aspect of the Abhidhamma. In a conscious state of mind the actuality
of some of the possible objects of the mind, and some of the mental
factors are realized. In a fully conscious state of mind all mental factors
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that are not mutually exclusive may combine. Besides, there is a whole

range of states between background consciousness and full conscious-

ness. As we have seen, there were seven factors or faculties active in

each conscious act, and accordi ery conscious state of mind.

distinction 1
three unwholesome

(ahetuka-cittani), and conditioned

ible combmatlons It

state of
causes, the wholeso

: greed, hate,
e karmically negative factors, and the absence
factors. Another criterion for classifying mental

tion between states not leading to karmic results,
mic results, and states that are themselves fruit of
mental states are divided according to the plea-
cheerful and gloomy feelin 1nd1fferent (up-
d in them. Besides, state
connected with kn

oned by the
conditioned states

by wholesome root-causes]

(sahetukacittani). This basic distinction determines the direction of fur-

ther specification. An unwholesome state e.g. can never be combined
with knowledge, and an unconditioned state can never be determined

by subconscious tendencies, and the higher states of consciousness
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are never devoid of understanding. To give an example of how such
classification works, we give below a diagram of greed-conditioned
consciousness. Such consciousness can never be combined with an
unpleasant feeling, since such a feeling would counteract greed. Fur-
thermore it cannot be combined with knowledge, but only with false
views or no view. Then the following possibilities present themselves:

.y subconscious tendencies

crroncous . .
no subconscious tendencies
cheerful
. subconscious tendencies
unknowing —{ . :
no subconscious tendencies
subconscious tendencies
erroneous — . _
no subconscious tendencies
indifferent

subconscious tendencies

unknowing —{ : ,
no subconscious tendencies

Matter.

Matter in Theravada is not considered as some mathematical entity
existing in itself as is the case in the Western scientific tradition, but
just as the mental factors and faculties, it is considered as a correlate
of consciousness. The general term used to indicate matter is ‘riipa’
(form). All form is represented by the senses and is based on the pri-
mary elements (dhatu): earth (pathavi), water (apo), fire (tejo), and wind
(vayo), which are formed of quantities of very short living atoms, or
better ‘events.” These primary elements are the objects of the different
sensations of touch. Besides, the concrete sense-objects of the senses
other than touch are, as separate dharmas of a more subtle matter, dis-
tinguished from the primary elements These are sound, correspond-
ing to hearing, form or apparition, corresponding to sight, savour,
corresponding to taste, and odour, corresponding to smell. Also these
consist of evanescent events.
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As further formations of form are mentioned: manliness and femi-
nineness, the heart as physical base of mental life, the notifications
(vocal or bodily signs), bodily vitality, the three bodily properties: agil-
ity, flexibility, and adaptability Aseseia
counted the three g
duration (sq

ate dharmas are furthermore

or rising (upaccaya),
ing of food
below follows a

er, fire and wind (pal tejo, vayo)

objects (visaya)
and femininity (itthi-purisa-indriya)
eart (hadayavatthu)

(vinfapti [vocal or corporeal])

y vitality (ripajivita)

gist time manifestsd
the difterencs
awareness. The fas why sense-objects
appear relatively stable and enduring. Seventeen events of thought
cover the time of one smallest event of form-dharma. These seventeen
events are the smallest time needed for one complete apperception.

And the acceptance of the 17 to 1 rate is, accordingly, prescribed by
29 E. Lamotte, L’Histoire du Bouddhisme Indien, p. 609.
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the need to avoid the introduction of unknowable phenomena, which
would be a nonsense. It is here the apperceptive process which pre-
scribes what is the smallest knowable entity. One moment is needed
for blocking the background consciousness; two for setting it into
vibration; one for alerting consciousness; one for sensory perception;
one for reception; one for scrutinizing; one for determination; seven
for full apperception, and two for appropriation.

General characteristics and interpretation.

It is often stated, that the Abhidharmic approach of the world is a re-
alistic and pluralistic one, which would set it apart from later idealistic
developments of Buddhism. But this is true only relatively, and less so
for the Theras than for the Sarvastivadins. To the Thera the process of
suffering and liberation is real indeed, but he does not accept a being
in itself, independent of the mind. All being is conditioned by mental
factors, excepting only nirvana. This confronts us with a central ques-
tion: every conscious act begins with a blocking and subsequent vibra-
tion of the subconscious series of background consciousness, contain-
ing information and tendencies, which under normal circumstances
become renewed constantly; there is nothing outside this subconscious
stream or ‘continuum’ (sarittana), so whence comes its blocking? The
answer can only be that it must be the consequence, the result of the
ripening (vipaka) of a former act in the present or in a previous life. All
experience, insofar as it is passive, is the outcome of former experi-
ence. Only conscious activity insofar as involving judgment and free
will creates something new. The complexity of our present world is
the product of innumerable former acts of freedom. This complexity
1s transmitted through the continuum of subconscious life by being
ever re-embodied in the next event, like the ripples caused by a stone
move through the pond until they are obstructed. Each tendency
maintains its momentum until it is counteracted by a momentum of
contrary direction. But what can counteract a ‘protending pattern’?
Here we must remind the liberation-context of Buddhist thinking.
Life is suffering and there is but one way out. There is but one direc-
tion without a dead end, the direction given by understanding, wis-
dom, and truth. Progression in any other direction strands on its lim-
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its. It sails out of the medium of truth — in which momentum can be
transmitted indefinitely, into the muddy shores. To put it differently:
Buddhism accepted two forms of ‘thirst, one for sensory enjoyment,
and one for individual being b avatrma) But the fact is that
extreme desire fo ing and desire for
individual bas

adencies the

g to display their intrinsic contradiction.
of life in this way becomes characterized by
Its, in the process of which the pernicious root-
ecome gradually eliminated. This elimination is
rst’ (nirvana). But this is only the extinction of the
ndencies. What is not ‘rep
of the stream. The stre

learning of
tendencies
the extincti

unwholeso ’ is quietly trans-

erns’ now has
nothing left in

stream of knowled

al limitations,

tremely inter
not contain confro :
ceptions differ from the apperceptions that need an obstruction as an
occasion to realize its freedom; it is the free unhampered flow of true
knowledge itself, the ultimate presupposition of all occasioned acts
of freedom. This apperception is one of beauty insofar as it is made
possible by right behaviour (sila), of peace, insofar as it is the end of
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right concentration (samadhi), and of truth, insofar as it is the refuge of
wisdom (paninia, S. prajia).

THE SARVASTIVADA ABHIDHARMA. The name ‘Sarvastivada,
which means ‘the lore that everything exists,” denotes a school of Bud-
dhist realism. The extant Chinese translation of the Abhidharma of
this school has not yet been explored sufficiently. That is why our
exposition of it is based on a late commentary, the ‘Abhidharmakos$a’
(treasury of the Abhidharma) of Vasubandhu (4th or 5th century AD).
This gives an interpretation of the Vibhasa’ (commentary from the end
of the 2nd century AD), which, again, interprets the Abhidharma it-
self. Such an indirect rendering has dangers of misrepresentation. But
as we may believe authorities on this point, Vasubandhu’s rendering
seems to be reliable.

Although in general outline the Sarvastivada Abhidharma does re-
semble that of the Theras, the central issue being a classification of the
dharmas (the phenomena that form the ultimate building bricks of our
world), there is an important difterence; unlike that of the Theras, the
system of the Sarvastivadins has a dualistic character. Like that of the
Theras it makes a distinction between a conditioned and an uncondi-
tioned realm. The sphere of the conditioned phenomena contains the
familiar types of dharmas, the mind, its faculties, and its objects, which
are all considered as separate though momentary entities. But on the
level of the unconditioned there are found two fundamentally difter-
ent principles, not only nirvana (liberation), but also ‘space’ (akasa),
accordingly, there are two different ultimate principles.

The conception of personality of the Sarvastivadins is basically the
same as that of the Theras. The person is formed by a series of events,
succeeding each other in a conditioned order. The mind, called by
the terms ‘manas, ‘citta, or ‘vijiiana, is the most important constituent
of the personality. It is formed by a series of special consciousness-
events, always appearing in direct association with those of the mental
faculties (caitta), which on the one hand are identified with separate
dharmas (phenomena), but on the other hand can only be given by
a consciousness manifesting them. The mental faculties are of two
kinds, those facilitating actual intelligence or perceptiveness, and those
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facilitating activity. The active powers fall under the heading of ‘force’

(sariskara), the receptive under those of ‘sense data’ (ripa), ‘feeling’

(vedand) and ‘cognition’ [or apprehension, apperception]| (sarjiia).
The stream of mind-eveg anied by the streams of the

events of the me i

‘sartana’ or

be denoted as o

like for most early ts, the dharmd

ut spontaneously. A dha only emerge
re given. These conditions are nothing else but
rmas which was in actuality the preceding mo-

receding moment a certain configuration of such
, on its base only such and such can arise. When
ill follow. However, there is an important difter-
eras. For the Sarvastivada a ma’ 1s not just a
s a momentary appearan
ks its real being. The
1 t call this nat

ing of ‘force portance. The
siitras tend to identify 10n (cetana), which
is considered as the ultimate moulder ot the world. There is nothing
which does not result from action, and the beginning of all action
(karma) 1s volition. But by the Sarvastivadins volition is not conceived
as something so universal. Apart from volition, they also assume natu-
ral forces (viprayukta sariiskara) to explain the world’s processes. These
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forces are in the first place those of birth, growth, decay, and destruc-
tion, but they also contain all those forces, somehow connected with
the personality, but not actually being part of it; such as those forces
operating in the domain of language concerning the transmission of
meaning, the life forces controlling, what we would call the autono-
mous nerve-system, the forces regulating sleep and dream, and those
active in the unconscious and semi-conscious trances. In short ev-
erything not being matter, but nevertheless beyond the power of the
will was brought under this denominator. Most characteristic of the
Sarvastivadins in this respect are the phenomena of ‘appropriation’
(prapti) and ‘immunity’ (aprapti).

Retribution.

To elucidate these concepts, we will describe their function in the
explanation of retribution. We shall then at the same time learn how
volition and the natural forces are interconnected.

Visible deed and invisible result. Retribution is the fruition of the results
of a deed set in motion by the will. It is accomplished in the follow-
ing way. From the actual volition, which is something purely mental,
issue two types of acts in the current world; in the first place there is
the bodily or vocal behaviour, that is the direct expression of the will,
and which is at once, the performance in re of the deed and its com-
munication to the world. For example, in the case of a murder it is
the actual stabbing of the victim. This physical expression is called the
‘notification’ or ‘sign’ [of the will] (vijiiapti). But at the selfsame time
at which the notable act is performed, another imperceptible act is
eftectuated, which may be compared to the laying of an invisible egg.
This egg or seed is of a kind of subtle, or implicated matter. It yet does
not have the characteristics of perceptible matter. As a seed it has no
extension, but it has the intrinsic ability to materialize in space. This
materialization is the matured retribution of the initial act. The egg,
accordingly, is a force which automatically procures the retribution of
the act. It is called ‘avijiiapti, and it is considered as a separate dharma in
the material realm. A physical deed causes an ‘avijiiapti; which grows
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and ripens in conformity with its own laws, and finally evokes its own
neutralization or retribution.3°

Whose is the deed? But this ma
of retribution raise

interpretation of the process

way 1s the act, its

egg, and its sible? The

es to be renewed unt
eed hits its goal. At that
ppropriation’ is interrupted, and from that mo-
uted, precisely from the perspective of the one
or it is ‘his’ stream which is now freed from it.3*

efore, are operative in the process of retribution,
ted by an act of volition combined with a physi-
(2) the glue of
le ‘egg’ stick
e of breaking
tion’ of retrib

t the incessant

rns the retribution as such,
apti), which makes this u

om which it came

if they might happen to comipi

is a Chak-
, but since
d under his feet, he

justified onnection the sto
khupala, whd
at the time many i
killed these in great numbers.
Buddha, but the latter explained, that because of the elder being de-

prived of the sense of sight, he invoked no guilt by the act of killing.

N¢ other monks complained to the

30 Cf. E. Lamotte, L’Histoire du Bouddhisme Indien, p. 662.
31 Ibid. cf. p. 672.
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Although here is a physical deed, which according to the Sarvastivada
lore must have created an ‘avijnapti’ of killing, nevertheless there was
no ‘appropriation’ (prapti) of it, since Chakkhupala’s state of arhatship
precluded any thought or intention of death, he was immune to the
deed of killing.

Further reflection on the matter may help to elucidate more of the
structure of Sarvastivada thinking. It will thereby be helpful to look at
the matter from three angles: (1) that of volition and fruition, (2) that
of the five substrates (or groups of grasping), (3) that of will and space.

1) volition and fruition. When we read again the above, we find that
action starts with a volition, which expresses itself in perceptible mat-
ter. For a brute materialist this would be the whole story, but Bud-
dhism adds something to this. An action has a moral value, and when
it 1s called into existence, it produces a special force, which by the
Sarvastivadins is interpreted as the seed or subtle existence of a certain
phenomenon in the material world. In due time the seed will yield its
fruit, and the instigator of the deed will be the one to harvest it.

This reaping of the fruit may be called ‘experience’ (or fruition). It
1s nothing but the reception of the results of former deeds.

We have found a simple scheme: there are the conative acts, which
generate processes that finally are received by fruitive experiences.
These may be interpreted as intellective acts. Man’s activity conditions
his experience and understanding.

2) five substrates. We have seen that Buddhism recognized five types
of irreducible phenomena: inclinations (volitions), forms, feelings,
apprehensions, and conscious perceptions. The whole universe was
composed out of these five elementary ‘substrates’; Apart from it there
were no other constituents of life and the world. Volition was the
beginning of action and this action conditioned further experience in
the form of sensory impressions, arousing feelings and being interpret-
ed by apprehensions. The experience was simply the retribution of
the volition. The relation between de deed and its ‘fruition’ lay in the
nature of experience itself. Nothing external was required to explain
its operation. But now the Sarvastivadin poses something between the
deed and its retribution by experience. It accepts a non-phenomenal
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existence to account for the connection between the deed and its
retribution, between volition and experience. This non-phenomenal
existence 1s a kind of natural force.

b of ‘inclinations’

3) will and space.
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damage or obliterate our own spatial existence.
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Death and after.

The cycle of ‘karma, action and retribution, is by the Sarvastivadins
conceived in the same way as among most Buddhists; one’s last thought
presents the moral result of one’s life and determines the setting of a
future birth. But there are some particularities. Between death and
birth the mind-series wanders through an intermediary life, conceived
in order to bridge the assumed time-gap between death and a new
birth. In this intermediary existence the mind assumes the faculties of
a Gandharva, a being sometimes thought of as a heavenly minstrel, but
here it is conceived as a being feeding itself solely with odours.

Knowledge and volition

The Theras had definite thoughts about how a stimulus of the sub-
conscious (the body of habits and dispositions) could develop into a
conscious apperception. The conscious apperception itself involved
free judgment, and the freedom of action seemed to depend upon the
freedom of the judgment implied in it. This concept of free judgment
provides a base for the moral responsibility which is a presupposition
of the Buddhistic path. The doctrine of the Sarvastivadins lacks such
systematic base of freedom. It sees freedom not as anchored in judg-
ment but in volition. And unlike judgment, volition, and the resulting
action, is not a function of consciousness, but a dharma apart, func-
tioning only in conjunction with consciousness. Since there is really
no causal connection between the two, there can be nothing that
motivates volitional events, but antecedent events, and such motiva-
tion is actually merely a conditioning. The will follows upon events of
such and such a kind, and these again follow upon certain volitions.
Volition here becomes a response to conditions. This seems to be
considered as a free activity. Although the Theras also took volition as
a response to conditions, they looked upon freedom as the free judg-
ment implicit in the act of apperception from which the deed springs,
and not as the deed itself. And, although the will for them is not free,
the moment of actual apperception, preceding it, is. But apperception
does not play a significant role in the thought of the Sarvastivadins.
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Free judgment is not the root of action; the conative domain here
seems to be regarded as more autonomous.

We here touch upon a fundamental difference between the Theras
and the Sarvastivadins. The posit e Theras is predominantly
intellectual, whereas i
tical. For thed

inity. This makes that it is not really conditioned
tes. Although consciousness in itself is a series of

not a persisting entity, the uniformity of its na-
ture makes 1 scent character practically irrelevant. The changes
of time lay its proper domain. Knowledge, accordingly, here
rising of a moment of trut d so be a fact in
e, but must, on the con onceived as a

e close vicinity of

but as stored

action, working as 2 on transforms into
force, and this force again 1s at FK 1n action, as if human endeavour
1s subject to a kind of natural law.

Here the forming of knowledge is not really the sudden rise of
insight, conditions being fulfilled. There is no truth in this sense, but
only a greater or lesser clarity, depending on the distance to the light-
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source. Wisdom itself is not conceived as a state of mind but as its ob-
ject, which, by the way, is a reason why ultimate liberation or nirvana
here cannot be conceived as a destiny of the intellect, but must be seen
as a result of birth-suppressing effort and action. The actual process of
cognition is described by Stcherbatsky as follows:3>

‘A moment of colour [or form| (riipa), a moment of sense-vision-mat-
ter (caksus) and a moment of pure consciousness (ciffa) arising simul-
taneously in close contiguity, constitute what is called a sensation [or
‘contact’] of colour [or form] ... although there is no real coming in
contact between elements, no grasping of the objective element by the
intellect, nevertheless the three elements do not appear on terms of
absolute equality; there is between two of them — consciousness and
object [form] — a special relation which might be termed ‘coordina-
tion’ [conformity]| (sariipya), a relation which makes it possible that the
complex phenomenon - the resulting cognition — is a cognition of
colour [form] and not of the visual sense

The central idea is here, that knowledge is basically a relation between
subject (consciousness) and object (form), both occurring in space.
The senses are just the doors that let through (or cut off) the light of
the mind to illuminate its object. This suggests a real contact between
the light and that on which it falls. But such real contact is impossible,
because a real contact presupposes a being in contact for a while, and
such enduring touch is impossible in the light of the momentariness of
the phenomena. To overcome this problem the Sarvastivada accepted,
that the light somehow takes on the form of its object. It follows its
shape. The concept of ‘conformity’ expresses this idea.

Mental faculties.

Like the Theras, the Sarvastivadins accept the triple distinction of
consciousness, the mental faculties, and the sensory realm. Conscious-
ness is that which, by shining upon them, reveals the other two. ‘Con-
sciousness is the awareness in every single case, 33 which seems to mean,
32 Th. Stcherbatsky, The Central Conception of Buddhism, p. 46-47 ( London 1923,

Calcutta, 1956, ‘61, Susil Gupta. Text between []| added.
33 Ibid., p.16
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that it just witnesses whatever may be given at a certain moment. But
there is no witnessing without mental faculties being involved. As was
the case with the Theras, the faculties involved make of the witnessing
a concrete act, which ma have a moral value, since the

faculties involved pae

bolesome  (akusala)

wika dharma)

or neutral

r desire to act, intention)
understanding, wisdom)

Iness, memory)

same facultie
fairly well cq

vastivadins and

] heras but
not as factors belort ¥e1s1on and will were
mentioned as karmically neutral taculties, but not as belonging to
every act, but only to the practical ones. Wisdom and mindfulness,
moreover, were not considered as neutral but as wholesome or ‘good’
(kusala). What does this difference mean? It seems that the Sarvastiva-

dins do not want to make a clear separation between the active and the
34 Ibid., p. 86.
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intellective sphere, and besides, they do not subscribe to a primacy of
the intellective as the Theras do. For the latter the intellective is basic,
since every act implies intellection, but not every act is practical. The
Sarvastivadins, on the contrary, seem to consider every act as basically
practical and take the intellective aspects only as something belonging
to it. This contrast is even more emphasized by taking mindfulness (or
memory) and wisdom as neutral factors instead of wholesome ones,
as do the Theras. It seems clear that the Theras consider liberation
as characterized by insight, as it seems to have been in original Bud-
dhism. But the Sarvastivadins interpret mindfulness, which for the
Theras characterizes every wholesome act, as a peculiarity of every
act per se, also bad ones, and the same they do with wisdom, which
for the Theras was the highest of the good factors standing closest to
liberation. Therein lies clearly a depreciation of the intellect, as some-
thing not helping very much, or at most — if well used — as an aid, on
the path of liberation. Vasubandhu even suggests that agility of mind
can be a handicap rather than an advantage in the realization of the
more important stages of meditation.

Like the Theras the Sarvastivadins also accept some neutral faculties
that may, but need not, accompany (mental) acts. Only two of those
correspond with those of the Theras, viz. ‘vitarka’ (deliberative think-
ing) and ‘vicara’ (pondering). The whole list 1s:35

1) kaukrtya (worry, P. kukucca)
2)  middha (absentmindedness)
3)  vitarka (deliberative thinking)
4)  vicara (pondering)

5)  raga (desire)

6) dvesa

7)  mana (self esteem)

8}  vicikitsa (doubt)

Excepting deliberation and pondering, the Theras reckon all these to
the unwholesome factors. Again we must assume for this the same
reason, the high value they put on the intellect. This is clear in the cas-
es of worry, absentmindedness, self-esteem (conceit) and doubt. These

35 Ibid., pp. 88-89.
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factors all trouble insight, which the Theras consider to be the high-
est. It therefore counteracts the wholesome and is therefore unwhole-
some. But when extinction of’ blrth is the highest, and the faculty of
understanding (prajiia) leadi s indifferent in that respect,

then also the me gino becomes indif-
ferent). Re g aversion in

say, that the most 1
astivadins 1s, as far as we
culties of action are not necessarily involved in
For the Sarvastivadins, on the contrary, every act
not necessarily intellectual effort, although some
ation is always implied. But this discrimination is
effort of inquisitive thinking and pondering, but
er as the automatic result ini

moment of’
not acquire
one should
1 y act, revealing existing

on that of kI
scious realm of disp® #1t 15 like the bubble
in the water finally dissipating 1 the air above. But the Sarvastivadins
do not admit such a pre- or subconscious realm. For them there seems
to be nothing between the conscious and the unconscious. Accord-
ingly, for them it cannot be the gaining of knowledge that is in the
focus of the liberation process. It is the suppressive effort and activity
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that forms the central issue here. Knowledge here is only a means; it is
the light by which you can act.

Wholesome and unwholesome mental faculties. The Sarvastivadins make
a distinction between defiling (klesa), unwholesome and wholesome
mental faculties. The defiling and unwholesome factors generally be-
long to the same class, but it seems that only the latter are morally bad
in a strict sense. Besides, some faculties, which one would expect to
be characterized as ‘unwholesome, like desire, hate, and doubt are
put in an indifterent class, as we have seen. The thought behind this
classification is, that a distinction is made between attachment to the
world of (objects of) desire (the normal world of men and animals, and
lower heavenly and hellish beings) and attachment to that of form, or
of existence. These latter worlds are extremely pure. They are real-
ized in meditation, and by extreme good ‘karma’ one can be reborn
in them. Attachment to these higher worlds cannot be termed ‘bad’
or unwholesome, but such ties are nevertheless defiling, they hinder
the aspirant for liberation. The general characteristic of ‘defilement’
1s that it obscures the light of consciousness, so that it cannot provide
sufficient light for (good) action. The obscuring is due to mental per-
plexity (moha) identified to a high degree with ignorance. This per-
plexity is the root-cause of all the other ‘defilers.” At the least it inspires
the believe in a permanent personality, denied by all Buddhists. Six of
these defilers are present in every obscured act:3°

1)  moha (perplexity)

2)  pramada (heedlessness)

3)  kausidya (mental heaviness)
4)  asraddha (lack of faith)

5)  styana (sloth)

6)  auddhatya (restlessness)

One might expect, that while attachment to existence as such is in-
spired by ‘moha, attachment to the normal sense-world, the world of
desire, is inspired by (what else but) desire, and its negative counter-
part, hate. But we have seen that such is not the case. The reasons for

36 1Ibid,, p. 87.
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this are not fully clear, but as we have suggested, the Sarvastivadins
did not accept the superiority of the intellective or contemplative life,
and so also the usual abandonment of activity implied in the ideal of

contemplation could not be 2 t this being the case, some

positive role for d

eally the not becoming 1 on seeing of-
. Now it seems that irreverence implies a lack of
sed to a certain extent on desire. But as concerns
ce, it must be admitted that this implies a lack of
efiling and universally bad factors, there are ten

or may not occur in any bad act: 3%

fences done
care, which
the lack of i
hate. Besid
bad factors,

1)

pradasa (approvi
iiriisa (causing harm, menacing)

a (breaking friendship)
Rating

9)

10)

If we compare all these lists w1 st of unwholesome factors of the
Theras, the missing factors in the Sarvastivada list are much more sig-

nificant than the added ones. Besides the fact that hate, desire (‘greed’

37 Ibid., p. 87-88.
38 Ibid., p. 86-89.
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in the Thera-list), and doubt, which we have already found in an
‘indifferent’ list, are not mentioned here, the omission of ‘erroneous
views’ must be noted. It points again to the low importance attached
to intellectual issues.

Like the Theras, the Sarvastivadins also have a list of ‘good’ or
wholesome factors. Typical of these factors is, that they all imply each
other. All of the ten following factors are present in every good act:38

1)  Sraddha (faith)

2)  wvirya (virtuous courage)

3)  upeksa (equanimity, placidness))

4)  hri (modesty, humility)

5)  apatrapya (aversion of things objectionable)
6)  alobha (absence of desire)

7)  advesa (absence of aversion or hate)

8)  ahimsa (non-violence [-killing])

9)  prasrabdhi (mental dexterity)

10) apramada (care, tending the good)

The presence of ‘absence of desire and hate’ in this list might seem
inconsistent, since desire and hate are not classified as ‘bad, and (5)
‘aversion of objectionable things’ seems to imply some kind of hate.
But evidently systematization was not put that far. It was believed
either, that desire and hate could be indifferent (occasionally good),
but as a habit never good, or one has not dared to wipe ‘absence of
desire and hate’ from the list, since its presence there was of respected
antiquity. Noteworthy again is ‘virtuous courage’ on the second place
instead of the ‘mindfulness’ of the Theras, again an indication of the
primacy of practice.

Matter.

The Sarvastivada recognizes four so-called ‘great elements’ (maha-
bhiitani), earth, water, fire, and wind. These have as common charac-
teristic mutual impenetrability; the space occupied by one cannot at
the same time be occupied by another. This relationship with space
points to the great elements being a kind of conditioned space. They
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cannot exist apart from it. But at the same time this characteristic of
impenetrability makes them object for the sense of touch. Their im-
penetrability makes them tangible. This tangibility can be manifested
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the atoms will be at least as dependent on space as on consciousness
or mind. And such dependency on space, as an absolute entity, may at
the same time be interpreted as a relative independence with respect
to the mind, which unlike space, is itself only a conditioned phe-
nomenon. Considered as functions of absolute space, the atoms — and
all things as far as constituted by atoms — may well be thought of as
independent of mind. As functions of perception, however, they may
be mind-dependent. There can, to put it in a different way, be made
a distinction between primary and secondary qualities of things, of
which the first are ultimately real, and the second only subjectively.

Perception.

On the basis of the atom-theory the theory of perception is built.
Perception has two material bases, an external (bahya-ayatana) and an
internal (adhyatma-ayatana): formed by the tactile and subtle matter
mentioned above). These again are each divided sixfold in the follow-
ing manner:39

internal base external base

1) sense of vision 7) colour and shape
2) sense of hearing 8) sound

3) sense of smell 9) odour

4) sense of taste 10) taste

5) sense of touch 11) tangability

6) mind 12) mental objercts

Only the mental objects and sense have no material base. Together
they form the four mental ‘groups’ (skandha), feelings, apprehensions,
forces (responsivity), and mind itself. The other five senses and their
objects belong to the group of ‘form, which comprises all the nor-

39 Ibid., p. 6-7; The Sanskrit names of the internal and external bases are in the
numbering as given in the text: (1) caksurindriyayatana, (2) srotrendriyayatana,
(3) ghranendriyayatana, (4) jihvendriyayatana, (5) kayendriyayatana, (6) mana-in-
driyayatana, (7) riipayatana, (8) sabdayatana, (9) gandhayatana, (10) rasayatana, (11)
sprastavyayatana, (12) dharmayatana.
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mal senses and their objects. The sense of touch is based on the ‘great
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40 Ibid., p. 8, with reference to Abhidharmakosa, 1, 20
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apart. In doing so, they maintained the pluralism of Buddhism, but
they flatly contradicted its general idea that change is a serial succession
of separate moments, an idea to which they themselves subscribed as
far as appearances are concerned. But beyond this phenomenal realm
they accepted a world of unchangeable, deep essences, unfathomable
by rational thought. It is not surprising that this combination of mutu-
ally conflicting thoughts became the target of the severe criticism of
other Buddhistic schools. Among the critics, the Sautrantikas — about
whom we shall come to speak — are most prominent.

The concept of Nirvana

One aim of the Buddhistic path is to counteract attachment by de-
tachment. On this ethical field the role of volition is evident, since
it 1s the will that either yields to desire and binds itself to the world,
or commits itself to the Buddhistic path which in the end leads to
detachment and liberation. But volition even has a role to play in the
suppression of the natural processes. We have seen, that, unlike the
Theras, the Sarvastivadins did not include the natural processes into
the ethical realm. For the Sarvastivada, nature (in the Western sense),
although not absolutely independent of the will, is so to a certain
extent. Mere good action cannot suppress this nature, but still it was
believed that the suppression or termination of nature is required to
attain nirvana. In fact the Sarvastivadins dintinguished two kinds of
nirvana. The first kind of nirvana (pratisariikhyanirodha) was due to the
rising of the insight into the Buddhistic truths, concerning sufter-
ing, its origin, and its termination. For early Buddhism, and for the
Theras, liberation simply followed as the outcome of this insight, and
it was the Buddhistic path that brought this vision. Meditation and
practice led to a gradual growth of wisdom until the final truth was
clearly seen. By this insight worldly existence itself was dissolved. But
for the Sarvastivadin, the truth does not set aside worldly existence
without remainder. For although the volitional life may be purified,
its existence in space is still there. Because existence (in space) is a
reality depending on an absolute (space), it cannot be dissolved by
good behaviour or insight. To overcome the last remainder of exis-
tence, intelligence and insight are of no avail, in fact they may even
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be an obstacle. The highest meditative act here is not intellectual, but
volitional. It does nothing else but suppressing mind and intelligence
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41 Th. Stcherbatsky, The Conception of Buddhist Nirvana, p. 27 (Leningrad 1927)

I21



Example © 2015 Abraxas Publishers, Zuider-Amstel



Chapter 4

Sautrantikas
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The stream of mind.

The Sautrantikas reject the reality of many mental faculties, and also of’
the forces ‘dissociated from thought’ such as the forces of origination,
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growth, decay, and destruction, which the Sarvastivadins regarded as
separate essences.

Important is the conception of consciousness. For the Sautrantika
consciousness is not an undifterentiated light, but something that ever
assumes the characteristics of its object. It is itself coloured by the va-
riety of the phenomena, which it represents. In this light it is doubtful,
whether for them mental faculties are irreducible phenomena, as in
Thera and Sarvastivada thinking, or just possibilities of the mind.

Just as for other early Buddhists, also for the Sautrantika a living
being is conceived as a stream of momentary events. It is a series of
consciousness moments of which each for itself lasts only an infinitely
short time. Each of these moments is conditioned by the previous
ones, and by the series of moments of its objects. They appear and
disappear spontaneously, but they are ever reproduced in the same
way if nothing prevents it. What prevents this reproduction is called a
cause, occasioned by volition and action. But this is nothing else but
some earlier moment of the same stream, which is itself conditioned
by other volitions and actions.

Action and fruit.

As in the preceding two forms of early Buddhism, the whole condi-
tioning of the stream is the result of the interplay between the action
and its fruit. Both, cause and effect, are momentary events, and their
connection may be compared to the arms of a balance; when one goes
down the other goes up. The beginning of a deed is constituted by a
particular volition, and the end is its retribution according to its merit.
But the operating of this retribution is not proceeding as with the Th-
eras or the Sarvastivadins. For the Sarvastivadins a volition issues in a
physical and psychical act, which both have a manifest and an unmani-
fest moment. The manifest bodily and vocal actions were called ‘signs’
(vijiapti). But at the same time an invisible but material string of events
was created, made of the great elements, which remains in existence
and ripens. It constitutes a state of being retributable called avijiiapti.
The same was the case in the mental field. When an act is completed
it creates in the series of which it is a part the ‘appropriation’ of it
(prapti). This transitory phenomenon is ever reproduced in the series
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until it has ripened and the time has come for its retribution.4* The
idea behind this all is, that a deed directly creates some force or seed,
which follows its own development and yields its fruit autonomously
when the time has matured.
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Subtle consciousness.

Some Sautrantikas accept the existence of a subtle consciousness,
which is the subject of transmigration. In doing so they accept a
thought that is widespread in Indian thinking as a whole, but which is
absent in some forms of the early Buddhism of which we have knowl-
edge. This subtle consciousness is, according to the general Buddhist
believe, not conceived of as a lasting substance, but as a string of mo-
mentary events. But since a momentary entity is born in a similar state
as the preceding one, when nothing prevents it, practically spoken it
is a continuous existence lasting through all time. This subtle con-
sciousness 1s like a seed, out of which develops the whole temporal
world. All perishable things are but a manifestation of it. The subtle
consciousness is something impersonal and universal. It must be dis-
tinguished from the balance of merit that concludes the death of each
individual. It is not the blue-print of a particular type of life to come
in a new birth, but a possibility for everything. It is therefore the prin-
ciple of spiritual growth, the potentiality of Buddhahood in everyone.
This idea of a subtle transmigrating consciousness is closely connected
with that of the 'dharma-body' (dharmakaya). One might say, that the
latter is the whole world as given to the Buddha. It is nothing else but
the actuality of the powers contained in the seed of subtle conscious-
ness. Here neither the world nor consciousness are deemed incompat-
ible with Buddhahood, which becomes equated with an omniscient
and omnipotent principle, seeking to free itself from all conditioned
existence. These thoughts have much in common with the ideas of
Mahayana Buddhism, of which we shall come to speak in the next
section. The Sautrantikas, however, do not accept the illusory char-
acter of the world as does Mahayanism, but accept the events of ex-
istence as momentary but real. Later Sautrantikas gave up the idea of
the subtle transmigrating consciousness, probably because they did not
want to become associated with Mahayana idealism.

Knowledge.

The theory of knowledge of the Sautrantikas must be seen against the
background of that of the Sarvastivadins. For the latter knowledge
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consists in the flashing together, in close vicinity, of the dharmas of
form, sense, faculties, and mind. In the case of a perception, a flash-
ing of the material object (form-colour), of vision, the sense organ,
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Time versus space.

The Sautrantikas abandoned the notion of contemporaneousness,
based on the possibility of events appearing together in absolute space.
They reverted to the original Buddhistic notion of reality as a tempo-
ral succession and conditioning. Knowledge then, cannot be an ap-
pearing together of thought and object, but is something conditioned
by its object. It succeeds its object. Accordingly, when in thought the
image of an object appears, the conditioning events themselves have
already vanished. Knowledge at best renders the recent past. We find
here the beginning of a consideration of the facts from the phenom-
enalist perspective. When there are no things in themselves, they can-
not be posited in an absolute space, but can only appear as a particular
experience in a stream of other experiences. Knowledge does not
provide insight into the hidden nature of things, but is just a phenom-
enon conditioned by other phenomena which are part of its ‘history’
The conception of these antecedents as something which was ‘out-
side’ before it came to be known, clearly seems to be a remnant of the
Sarvastivada idea of absolute space. We shall meet with a more rigid
solution of the problem of knowledge in a following section, when
dealing with the idealism of the Yogacara school,

Development in time.

The Sarvastivadins contended that the nature of a dharma lasts through
all three times: past, present, and future. This means that past and fu-
ture are somehow contained in the present, since they are present in
the dharma now given. Past, present, and future all exist. The Theras,
in principle, wanted to accept only the given, i.e. the present, but they
had to allow for the efficacy of the past act, which has not yet given
its fruit. Therefore they had to admit the reality of the present and
of that part of the past which has not yet come to fruition. In other
words, they accepted the present and the imperfect, but not the future
and the perfect tense. They abandoned what could be dispensed with.
The Sautrantikas went even further. For them only the present was
real, and they criticized the Sarvastivadins for their inconsistencies:
‘According to you the nature (of the dharma) exists always, but you

128 Example © 2015 Abraxas Publishers, Zuider-Amstel



Sautrantikas

want to admit neither that being is eternal nor that being is different
from nature; that’s clearly acting in the way of the prince (i.e. without
justification).44 For the Sautrantika the present only is what exists, the
past what did exist, and the ; hall exist in the future, when
its conditions are gi aments the one fol-
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And just as there could be only one universal ruler in a certain time
to wield political power over the whole world, so there could also be
only one Buddha in a period to wield spiritual power over the realm
of mind. Mahayanism, now, tries to bridge the gap between the ep-
ochal figure of the Buddha and the community of arhats dependent on
him. Every being carries deep in itself the Buddha-nature, and is be-
cause of that, destined once to become a Buddha itself. From the mo-
ment that someone has taken the firm resolve to become a Buddha,
and has made the vow to free all beings from suftering, he becomes a
so-called bodhisattva, a being striving for ‘bodhi’ or ‘lllumination.” His
destiny is now not merely to acquire the perfect calm that is equivalent
to the state of liberation, but to penetrate the universe by power and
insight, 1.e. to become a Buddha himself. These bodhisattvas became a
cult-object in Mahayana. Many stories circulated about the bodhisat-
tva-stages of Buddhas from past epochs. These are similar in nature to
the Jataka-stories about the past lives of the Buddha Sakyamuni found
in the Tripitaka (three baskets), the canonical works of early Bud-
dhism, but less attention is paid to the former lives of the historical
preacher, and much more space is reserved for all kinds of bodhisattva
lives of imagined Buddhas of the far past. There also developed the
messianic cult of the bodhisattva Maitreya, the future Buddha. Probably
this idea of the saviour, who in the last of days will gather the forces
of light to beat those of darkness, was derived from Zoroastrianism.
One can discover in this shift of the attention away from the his-
torical Buddha, a tendency to universalize the idea of Buddhahood
in an archetype. This may have been part of a process to make Bud-
dhism acceptable to converts from different creeds. Being of flesh and
blood, it is difficult to submit to the superiority of one who is also
made of the same stuff, but it is easy to venerate the principle behind
him, especially when this can be identified with a principle held in
honour already from ancient times. On the other hand, the bodhisat-
tva principle made it easy to incorporate local deities into the Bud-
dhist pantheon, so that no one had to be forced to give up cherished
believes completely. Mahayana, in this light, can be conceived as the
outcome of a strong missionary movement, going even beyond the
borders of the Indian continent, probably following the period of the
great migrations of peoples on the Central Asian continent, starting

134 Example © 2015 Abraxas Publishers, Zuider-Amstel



Mahayana

from a few centuries before the beginnings of the Christian era. In
such process foreign elements were adapted to the original Buddhistic
lore. Lamotte, for example, sees in the Mahayana figure of the Buddha
Amitabha an echo of an Irapia and he also finds notable

in the same territories, where members of the samé&
*d the respective rcla even the same p

, as may be known,
y the way, here we note
genereally known as a Sautrantika.

n of the human Buddha into a divine (or su-
s its correlate in a shift from a moral to a reli-
dhist life. Sakyamuni taught a way of life, which,
ipline, will result in a liberation from suffering.
herent had his destiny in lmssown hands. If he
wn merit, and if he di
hno supernatural to 1

perdivine)

gious attitu
it practised
The monk

ough for the
otal factor from the

them as adu

Buddha the intent
beginning — and not the patent act = still moral discipline had been in

the centre of the Buddhist way. But in Mahayana religious categories
like repentence and mercy, and the deep desire for relieve become
of central importance. The Mahayanist cannot do only with good

46 E. Lamotte, L'Histoire du Bouddhisme Indien, Pp- 550-5.

I35



1 Buddhism in India

advice, he must be brought home at the hand. When he is lost, he
does not contrive a method to find his way out (for instance by using
a map), but starts crying until someone finds him. There is here the
basic feeling of complete dependence and surrender, and of humility.
The counterpart of such a believer is the bodhisattva, who leads him,
and takes over his suffering, since vicarious atonement on the part of
the bodhisattva is also a characteristic of Mahayana.

Since liberation is not any more dependent on mere human dis-
cipline, but on salvation coming from above, the religious reward is
conceived to be so much greater than before, because the limits of
the merely human now can be transgressed. The final end of every
craver is not any more the calm and peace resulting from the abandon-
ment of the world, but nothing less than a kind of theosis. One is to
become a Buddha beyond the highest sphere, and there participation
in omniscience and almightiness is achieved. But such a state you can-
not make by yourself, it is given. Although also in the Three Baskets
mention is made of all kinds of remarkable powers acquired by the
monk in meditation, many of them corresponding with what is be-
lieved in in Mahayana, it remains that the feeling is different. What for
the early Buddhists is an extraordinary but nevertheless natural thing,
in Mahayana becomes something supernatural, some kind of marvel.
And devotive veneration before it is more befitting than mere moral
discipline. In this respect Mahayana seems to reflect a tendency gener-
ally found in the Indian culture of the time, also in Brahmanism, not
to speak about contemporaneous developments in the Occident.

Corresponding with the change from the practice of self-perfection
in early Buddhism to ‘divine’ guidance and dependence on mercy in
Mahayana, i1s a weakening of the emphasis on monastic life. In the
opinion of the early Buddhists only a monk can attain salvation, but
in Mahayana the laity is emancipated. As ordinary people too have
Buddha nature, they also can adopt bodhisattvahood, and can realize
final liberation. The life of a monk is no longer a necessary condition
of nirvana.

Mahayana as philosophy.

Early Buddhism denied the reality of composite and permanent things.
It denied the existence of a permanent entity like the soul, and also the
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substantiality of all enduring things of experience. But it did not deny
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selves are without self, being like a mirage, or being just a projection
of the imagination. By coming to this conclusion, whatever may have
been realistic in Buddhism came to an end. The ultimate constituents
(the dharmas) being no longer ultimate, Buddhism now had become
baseless, and was in need of a new ultimate. In the quest for this new
absolute, the speculations of the Sarvastivadins about the eternal na-
ture of the dharmas probably formed a starting point. This nature had
been described as something deep and inexpressible. The Mahayanists
accepted something of that kind, but they could not accept a plurality
of eternal essences. Since all plurality is relative and momentary, the
ultimate principle should be found in the unbreakable tie that pre-
vents anything particular to escape from relativity. This tie is not the
particularity of things or dharmas, or even their particular nature, but
the nature of their being a dharma itself, their dharmahood (dharmata),
also called tathata (truth). ‘this also can be identified with the whole of
all dharmas, the dharmabody (dharmakaya). This absolute is, accord-
ingly, not something different from the beings of the universe. It fills
all space, and it is the basis of all that can be given. It cannot appear in
its own nature or unfold itself. It is without any finite form or finite
mind. It is the unity beyond which there can be nothing else; it is the
only reality, everything else being only mirage, magical illusion, or
dream. It even transcends the individual Buddhas; these all have but
one dharmakaya as their base; and all live out of one Truth. This Truth
1s unknowable, but can be met with in oneself. That’s why it is also
called svabhavikakaya, the body of one's own nature. It is the essence
of all things, and this ultimate essence is in all things the same, and at
the same time it comprises all; all things are in it.

The truth and the illusive power.

Although the terms used are different, this ultimate has much of
the characteristics of the Vedantic absolute. It is the ultimate Truth
(paramarthasatya) at the base of all appearances, the sameness in all
things as e.g. the Bhagavad Gita of the Vaisnavas teaches. That there
is an influence here becomes clear, when we compare the ‘Lord’ of
the Gita with the Buddha conception of Mahayana. In the Gita Krsna
teaches the essential sameness of all things, which coincides with his
own nature. The diversity of the world is explained by his creative
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in the time of the Buddha’s life the ears were not fit to understand
the message, and therefore the true meaning of the lore had not been
given to the great public. It was only transmitted to some disciples
being able to understand it, and who kept it secret until the time
was ripe to make it known. It was also told that the new siitras were
guarded for centuries by the dragons. Finally, at the appropriate time,
the gods made known to the able listener what they once heard from
the mouth of the Buddha. In spite of the fact that the Buddha told that
he never preached anything in secret, such stories seem to indicate a
secret tradition in which ideas had a long development before finally
they were put to writing during the first two centuries AD. The new
siitras were written in a hybrid Sanskrit, which indicates Brahminical
influence, easily to be explained from the fact that many Buddhist in-
tellectuals (mastering the art of writing) were of Brahmin origin. And
this, at the same time, accounts for the introduction of new ideas. The
oldest parts of the writings are often in verse, and these display strong
characteristics of the vernacular, or at any rate of an Indian language
other than Sanskrit. These older parts are embedded in prose of more
regular Sanskrit, obviously of a later date. As a rule the new siitras are
much longer than those of the old canon.

The oldest, and best known, new siitras are the so-called Prajiia-
paramitas (siitras of perfection in wisdom). Their origin may date back
to before the Christian era. Of these siitras there are several collections,
arranged (although for the greater part written in prose) according to
their length in stanza units (a length of 32 syllabes). There is the collec-
tion of 100,000, 25,000, 18,000, 10,000, and of eight thousand units.
This last one especially is held much in honour by the Mahayanists.
Besides there is also a synopsis, the Essence of the Perfection in Wisdom.
Mahayana has no official canon, but besides the Prajaaparamita of the
eight-thousand, there are eight other works, meeting with so much
respect, that they can be accepted as authoritative works. These siitras
are: The Lotus of the Good Law, The Detailed Account of Buddha’s Charm,
The Descent on (Sri) Lanka, The Golden Radiance, The Order of the Double
Meaning (part of Garland-siitra), Buddha’s Secret, The King of Absorption,
and The Lord of the Ten Stages. To this list can be added the two versions
of the Description of (the paradise) Sukhavati (also called Amitabha-siitra).
Besides mention must be made of the Pearl- or Jewel-peak-collection,
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Origin.

It is often believed, that Mahayana had its origin in the territory
south of theVindhya range. The siitras themselves suggest the idea that
they were first known in the south, and spread afterwards to other
parts of India. Especially the later siitras like the Lankavatara and the
Gandavyitha are located in the south. By many Mahayana thinkers
the Mahasarhghikas were considered as forerunners. In the first cen-
turies AD, when Mahayana became prominent, the most active sect
of the Mahasarhghikas, those of the Caitikas (divided in Purva- and
Aparasaila) was strong in Andhra Pradesh. Some verses of the Tripitaka
of the Purvasaila are quoted by Candrakirti (the great Madhyamika
commentator) as authoritative, and endorsing the selflessness of the
dharmas. But not denying the influence of the Mahasarhghika, and the
southern origin of many Mahayana scriptures, we cannot be blind to
the fact, that also in Sarvastivada (and Sautrantika) circles many typical
Mahayana ideas were known, and that these circles produced scriptures
being on the borderline of Mahayana-thinking, of which the Lalita-
vistara (Account of Buddha’s Charm) is an outstanding example. Be-
sides, Mahayana-criticism against Lesser Vehicle conceptions is mainly
directed against the Sarvastivada, which indicates, that early Mahayana
stood in close contact with this school. This, of course, does not deny,
that important ideas and scriptures came from the south — maybe even
the Sarvastivadins themselves adopted ideas from the south —, but it
may well be that Mahayanic ideas already in an early period spread
much wider than only in the south. Anyhow the spread of Mahayana
to Central Asia went through the north. And if Lamotte is right in as-
suming Persian influence, then there must have been Mahayanic cen-
tres in the north. If we are right in seeing Mahayana as the outcome
of a missionary zeal, then we may expect adaptations to local creeds
in which there may have occurred incorporation of bodhisattvas from
Iranian religion, or of elements of Saivism in the north, and also adop-
tion of the divine characteristics of the Buddha from the Vaisnavism of
the Andhra territory. Later all theser elements may have been mixed
up to form a universal religion.4?

48 Cf. A. K. Warder, Indian Buddhism, pp. 352-355, Delhi 1970 [Motilal], also H.
Nakamura, Indian Buddhism, pp.159-160, De;hi, Motilal, 1989.
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Scyths.
In the north, from about 140 BC, the Sakas (Scyths) invaded. They
passed along the leftovers of the Greek dominion, and ended by set-
tling in Sindh, Kathiawar, Gujarat, and Avanti. They started to domi-
nate the north-west from 110 BC, and they stayed there until about
60 AD. In that time they uprooted the remnants of the Greek rule.
But they in turn were beaten by the Kusanas, called Yueézhi by the
Chinese, Tokharoi by the Greeks, and sometimes also Turuskas by the
Indians, and maybe they should be identified with the early Turcs.
The Sakas, however, remained — with some interruptions — in power
in the region of Kathiawar and Avanti until the end of the 4th century
AD. During most of their reign they were religiously tolerant, and they
tavoured Buddhism.

As we know that Avanti was a centre of the Sthaviras, it seems that
these especially were benefitted by their protection; but during the
Saka-reign in the north, also the Sarvastivadins were favoured.

Kusanas

The Kusanas, or in Chinese “Yuezhi, migrated from east of the Tarim
Basin to the west. By passing the mountains forming the borderline
between the higher Central Asian plains and the lower ones of pres-
ent day Uzbekistan, they came into Scythian territory, driving the
Sakas to the south, who, in consequence of that, occupied large parts
of northern India. The Kusanas, originally probably speaking some
Mongolian or Turkish language, finally themselves entered India, in
the trail of the Sakas, and they occupied the territories that not long
before had belonged to the Greeks. About 60 AD they had robbed
the Scyths of their recently gained territories in the north, Gandhara
and Cashmere. The rulers who won these conquests soon adopted
the Buddhist faith and perhaps had accepted the Parthian as a court-
language. In this they seem to have followed the Sakas. The Kusanas
in general did much to foster Buddhism, although some of their rulers
were inclined to Saivism. The Kusana ruler Kaniska probably lived
in the first part of the second century Ap. He has gained fame for
being one of the greatest protectors of Buddhism in his time. As the
Sarvastivada was the dominant sect in his northern territories, he did
much to its benefit, but since the conquest of Magadha also important
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centres of the Mahasamghika were added to his power, and he also
bestowed favours on them. Of Kaniska it is said that he organized the
fourth Buddhist council, in which an attempt was undertaken to rec-
oncile the divergent opinio e ent sects. The outcome was
that all current pifg genuine word of the
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The Satavahana empire formed a centre of trade and culture. The
finest specimens of Buddhist art were created under it. It saw the
completion of the stipa of Sanci. We also find here the beginning of
the building of the famous rock-temples near the coast of Maharastra,
e.g. those of Kanheri, Karli, and others. Probably the sects of the Cai-
tikas, those of Purva- and Apara-$aila, were named after these temples,
since the word ‘Caitika’ is derived from caitya (temple) and saila means
something like ‘hewn out of the rock. And so, it seems, here at the
west-coast we must search for the origin of these sects. When the cen-
tre of gravity of the empire shifted to the east, also these sects migrat-
ed, settling in Andhra territory and creating the stipas of Amaravati
and Nagarjunikonda. Meanwhile they had assimilated Vaisnava ideas
and were developing into Mahayanism. It is possible that the region
of Avanti here was of crucial importance, for it lay on the borderline
between the Saka- and Satavahana rule. As we know that Avanti was
traditionally a seat of the Sthaviras, we find here a meeting place of at
least three distinct traditions. Here a nascent Mahayanism may have
adopted the intellectual attitude from the Sthaviras, the bodhisattva and
Maitreya cult from the Sakas, who were strongly influenced by Per-
sian culture, and current Vaisnava ideas about the absolute from the
Dekhan ruled by the Satavahanas.

The Guptas.

Towards the end of the third century Ap, when the powers of the
Sakas, Kusanas and Satavahanas declined, in old Magadha, once the
centre of the Mauryan empire, a new dynasty arose. Its first ruler was
possibly a certain Srigupta, but more is known about Candragupta 1
(not to be confused with the old Mauryan king). His reign falls in
the first quarter of the fourth century, and he established his grip
on Magadha and the surrounding territories. His son Samudragupta
(328-380 AD) added the whole of North-East India to his reign, and
made the whole of India, with the exception of the Saka territories
in the west, and the traditionally independent south, tributary. In the
territories under direct control the feudal system was abolished and
replaced by a system of appointed ofticials. Candragupta 11 (380-415)
beated the Sakas in the west, and became sovereign of the whole of
northern India, while in large parts of the south his influence was
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important. About 450 AD the stability of the Gupta empire was dis-
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he could dispense with the feudal system. Nevertheless Kanyakubja
(capital of Harsa after the death of its Maukhari ruler), grew to the
format of a great national and cultural centre. Harsa died in 643 with-
out children, and his territories fell apart. ‘He had not only been a
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politician but also a man of learning and of artistic feeling. A few plays
are handed down under his name.

The Puspabhuti family seems to have been dedicated to sun wor-
ship. This might indicate that it had been under Parthian influence,
but Harsa himself was probably converted to Buddhism. Anyhow it
is said by the poet Bana that his sister became a Buddhist nun, and
certainly Buddhism was protected under his reign. In the Assam of his
friend Bhaskaravarman, however, Buddhism never held a footing, and
in the Bengal of Sasanka, although there was a large Buddhist com-
munity, it became severely persecuted. Perhaps here a number of Bud-
dhists converted pro forma to Hinduism, and laid the foundation of
later Advaita Vedanta. In the time of Harsa we also hear of the growth
of tantric practices.

About the time of Harsa two of the greatest Buddhist scholars must
have been working, Candrakirti, the Madhyamika, and Dharmakirti
the Vijnanavadin (or epistemologist), both being born in the south.

Cashmere and Gandhara.

Since early times Buddhism was strong in Gandhara and Cashmere.
This was so since the time of Asoka and of the Greek occupation.
The situation did not change much under the Sakas and Kusanas.
Especially the Sarvastivadins had a wide dissemination. But not only
Buddhism was of importance, especially in Cashmere also Saivism was
widespread. But generally speaking the two creeds could coexist hap-
pily together. The Huna invader Mihirakula (who probably was eth-
nically akin to the Kusanas, and probably one of the leaders of a tribe
of Turco-Mongolian peoples) changed this idyllic situation and con-
fronted the Buddhists with persecution. But at the end of his life he
became milder and was converted to Saivism. His son, again, became
a normal patron of Buddhism.

Now it seems, that since the Huna invasion Gandhara and Cash-
mere were ruled by difterent houses, Cashmere by descendents of the
Hunas, who now also are called Turuskas, znd Gandhara by the Turki-
sahis who may have been the descendants of the older Kusanas. In
later time we also hear of a tribe called ‘Daradas’ (perhaps Tatars?).
Although in both territories Saivism and Buddhism existed side by
side, it seems that Buddhism remained predominant in Gandhara and
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Saivism in Cashmere. Sometimes Buddhism in Cashmere was rein-
forced, as when e.g. at 700 AD a prince from Gandhara, Meghavahana,
ascends the throne. One of his followers Jayapida was an important
patron of’ Buddhlsm We shg in the mlddle of the 8th
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city life and mercantile class was over. And especially among the bour-
geoisie such creeds as Buddhism and Jainism selected their followers.
When India in the Middle Ages again became a rural society, centred
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around the village more than being located in a city, the Brahmanism,
that always had been predominant there, became the only way of life.
In the south and the east the devotional Hinduism especially became
very important. And when in the north-west nevertheless much re-
mained of the old Buddhism, this in time was overrun by the Islam,
entering from that direction, destroying monasteries and books. The
development of Buddhism continued in other countries, Hinayana in
Sri Lanka, Thailand, Burma, and Indo China, Mahayana yet for a little
while on Java (where afterwards it coalesced with Hinduism), and in
Tibet, China, and Japan. In our own time Buddhism seems to be in
the lift again in India. Many people in India, who by traditional Hin-
duism are considered as outcasts, in spite even of their economic or
social (in the Western sense) status, conclude that it is foolish to adopt
a creed that degrades you as a human being, and adopt the old faith
that accepted followers without distinction of caste.

Magadha as the melting pot of ideas.

In the above we have endeavoured to sketch a regional development of
Buddhism, but to be sure Buddhism was far from provincial. As it may
be true that many schools had their main centre in a certain region,
which was as the soil on which certain ideas might germinate and de-
velop, there always came a point, that these ideas having matured, had
to go out into the open to defend their claims against all rival ones.
The greatest masters did not live as recluses in some forgotten forest,
or if they did, no one nowadays knows of them, but they travelled
through the whole of India, lecturing everywhere, being continuously
engaged in public debates, and not only with Buddhists. And they
wrote books which spread all over the country and beyond. The old
Magadha, where it all began, was the place where all new develop-
ments were brought home again. Buddhists from all signatures came
here to advocate their ideas. The monastary of Nalanda became like
a university, similar to the Sorbonne of Paris in the European Middle
Ages, where scholars of all sects flocked together, and assimilated each
other’s ideas. When here appeared something new, no one could ig-
nore it. The very subtle speculative and epistemological philosophy
that was thus developed, was more or less respected by all schools.
The masters that we in the West like to consider as exponents of e.g.

150 Example © 2015 Abraxas Publishers, Zuider-Amstel



Mahayana

the Yogacara or the Madhyamika, idealism or illusionism, respectively
Dharmakirti and Candrakirti, in their own time probably were more
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others the following duties:

* the relentless service to all Buddhas and bodhisattvas.

* to make all beings ripen, and help them to attain omniscience.

* to work for comprehending the endless distinctions of the
world.

* to be righteous by body, speech and mind, gaining superior
health, and becoming of speech that is never fruitless.

Thus the first step is made on a path progressing through ten stages
(bhiimi), ending in the theosis which is the realization of Buddhahood.

The ten stages.

The first stage on the path to Buddhahood is called the joyous (pramu-
dita) [following the Dasabhiimisvara]. It is based on the great renuncia-
tion that is the abandonment of the world. But in Mahayana this does
not necessarily imply the state of a (wandering) monk. The renuncia-
tion may be merely spiritual in the midst of practical life. The quality
of not being attached to possessions or the ego, makes of the bodhisat-
tva in the first stage a great benefactor. He realizes the first perfection
(paramita), that of charity, of giving (dana).

Connected with this realization is the acquisition of the qualities
of faith, compassion, love, modesty, steadiness, humility, patience in
trouble, insight into what is beneficial for people, and knowledge of
scriptures. The most salient experience in this stage is that of joy and
pleasure, but one also feels elation, exaltation, fragrance, and energy,
and becomes devoid of pride, malice, and anger. The bodhisattva also
becomes free from fear, since he is no longer attached to the self and to
things; and he knows that when he is death he will be in the company
of Buddhas and bodhisattvas. He can no longer fall back in lower forms
of existence or in hell.5°

The second stage is called the immaculate (vimala) or the one per-
taining to good conduct (adhisila). As is already implied in the second
name, the perfection to be realized at this stage is that of conduct (sila-
paramita). One can recognize a stage by the mental characteristics dis-
played by the one who abides in it. These characteristics are conceived

50 Dutt, pp. 102-105.
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of the pleasures (kama), form (riipa), existence (bhava), and ignorance
become weak, part of them (those due to wrong views) having been
destroyed already in earlier stages. The bodhisattva becomes forbearing,
mild tempered, and free from elating and depressing moods, and he
works without any selfinterest.52

The fourth, fifth, and sixth stages are concerned with the rise of
wisdom (prajiia). In the fourth, the radiant (arcismati), the perfection of
energy (virya) is realized. This energy ultimately leads to illumination
(bodhi). At the same time this energy, which overcomes all doubt, is
the fruit of the preceding meditation; it dispels the believe in a per-
manent body (satkayadrsti), leaving one with a feeling of sameness in
everything.

The fifth stage, called hard to conquer (sudurjaya), brings the
clear insight into the four noble truths. The bodhisattva in it also be-
comes aware of the distinction between worldly (sarirvrti) and highest
(paramartha) truth. From the standpoint of the highest or transcenden-
tal truth he sees that all constituted and relative things lack a real base,
are ‘void’ (siinya). This insight he wants to transmit to other beings to
guide them out of their worldly or relative truth. The perfection real-
ized at this stage is that of meditation (dhyana).

The sixth stage is called turned towards illumination (abhimukhi).
here the chain of dependent origination is understood. The bodhisattva
realizes the sameness of all ‘dharmas’ on account of their being baseless,
signless, originless, unborn, detached, pure from the beginning, inex-
pressible, being similar to illusion, dream, or echo, and he gains insight
into the non-duality of being and non-being. He sees that all the three
worlds are mere thought-constructions (citta-matra). The perfection
realized here is that of wisdom (prajia).

The meditations at this stage are directed towards man’s ignorance,
which, as we have seen, forms the beginning of the chain of ‘depen-
dent origination.” The ignorance lies in believing that the world has
origin and destruction, and lodges souls. By not knowing the truth,
people are moved by their merits and demerits, which produce the
motives, the forces (sariiskara), which lead consciousness (citta, vijiana)
in its development. This consciousness again becomes contaminated
by the contact with sensory material, leading to feeling, thirst, grasp-

52 Ibid., pp. 11I-115.
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ing, and utterly to rebirth. Knowing that in truth all things are non-
originated, the bodhisattva pities those who under the influence of
ignorance are caught in the circle of rebirth, which is the same as that

of ‘dependent origination.” L ftering, that grows without

any doer or feeler

This stage elease, that

end, because
phenomena,
What lies b
Buddhahoo
(diirangama).
ity. The bod

implies:

ate of sentient experience sub specie aeternitatis.
is liberation fills the gap between arhatship and
present stage is therefore called the far-reaching
uncaused state, but with experience and activ-
ow reaches perfection in method (upaya), which

reat merit and kno

appearing

erged in the Truth of all Buddhas.
he body the marks of a Buddha.
esent, and future g

appearin®

The bodily and vocal actions Of the bodhisattva become pure, and
he performs the worldly crafts spontaneously (after having mastered
them at the fifth stage). He becomes a teacher of beings in the three
thousand worlds. For their rescue he becomes like them, subjecting

53 Ibid., pp. 115-123.
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himself even to death or the influence of heretical teachers, severing
himself seemingly from the Truth by adopting worldly rites etc. But
in all this he remains detached and does not become contaminated.54

The eighth stage is called the immovable (acala), and in it the perfec-
tion of resolution (pranidhana) is realized. Established in truth, renun-
ciation, tranquillity, and wisdom, the bodhisattva knows that all things
are without origin, growth, change, and decay, and that they are by
nature non-existent. In other words, he comprehends the ‘thusness’
(tathata) of all things, which means that all things are like space. He
has acquired peace (santi), and is above all activity and enjoyment. He
reaps the fruit of his ways.

The bodhisattva is now ready to acquire the powers and infallibili-
ties which characterize the Buddhas, for these are needed to bring
all beings to the Truth. He becomes omniscient, i.e: he adequately
understands all beings in their motives, and he becomes intuitively
sure in all his doings. He needs these gifts to adapt himself to the be-
ings which he must lead to salvation. He further develops control over
the span of his life, his mind, action, aspiration, resolution, miracles,
doctrine, and true knowledge. Now he has become a member of the
Buddha-family.55

The ninth stage is that of good thought (sadhumati), and establishes
the perfection of powers. The bodhisattva now knows of all phenomena
whether they are good, bad, or indifferent, pure or impure, worldly
or transcendental, conceivable or inconceivable, definite or indefi-
nite, constituted or inconstituted. He knows all duties, and also the
thought-habits of beings, their afflictions, actions, faculties, aspirations
etc. He knows in what way a being is to be guided to the goal, and
therefore adapts the teaching according to his judgement. He preaches
the Dharma to all the worlds in a variety of ways.

The tenth stage is called cloud of Dharma (Dharmamegha). 1t is that
of the perfection of true knowledge, jiiana), and it completes the theo-
sis of the bodhisattva, who becomes now submerged in the absorption
of omniscience. He appears seated on a lotus of infinite splendour,
and shines with a refulgent body. He is consecrated by the rays issu-
ing from all the Buddhas. He has reached complete illumination. The
bodhisattva now has become a Buddha himself, or in other words, a

54 Ibid., pp. 123-125.
55 Ibid. pp. 125-127.
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‘tathagata! He understands all the Truths of the Buddhas, and he can
perform any miracle.5°

Below the above is rendered in a schematic form.57
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56 Ibid., pp. 127-131.
57 Ibid., pp. 132-135
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and Nikayas. This latter body survived through the ages, while of the
former only the relics could be honoured. Both bodies were devoid of
any metaphysical dimension.

The Mahasamghikas had a difterent conception of the ‘bodies.” For
them there did not exist individual Buddha’s, such as the one born in
Kapilavastu, but only one eternal and transcendental Buddha, mani-
festing himself in a variety of ways, through different births in many
bodies. Accordingly, there are no Buddhas attaining enlightenment,
but only one enlightened everlasting Buddha-existence, wherein are
realized all the perfections and the whole teaching of all the Bud-
dhas who have appeared in the worlds. This transcendental being was
called the ‘Buddha-body, and it manifested itself in apparitional bod-
ies. (called nirmanakaya) such as that of Sakyamuni and other indi-
vidual Buddhas, who appear only for the sake of rescuing sentient
beings from the circle of rebirth, but have no real being beyond the
appearance.

Early Mahayana, such as found in the Collection of the Eightthousand,
or in the work of Nagarjuna seems to link up with the Sthaviras rather
than with the Mahasamhghikas, for it also makes the distinction be-
tween the body of form and that of dharma. But the conceptions are
more differentiated than in the earlier Sthavira-thought. In the first
place the body of form no longer is restricted to the physical or visible
aspect — there is also a body of subtle, i.e. imperceptible form, which
is that out of which the visible body evolves —, in the second place,
the body of Dharma is no longer formed only by the Teaching, but,
besides, it consists of all those dharmas constituting a Buddha: virtues,
meditations, wisdom, liberation, and insight into liberation. There
also appears a third concept of the dharmabody, that of a metaphysical
principle (tathata) underlying all appearance.

The Yogacarins or idealists drive the distinctions even further; they
term the subtle body of form ‘body of experience’ (sarbhoga-kaya),
and the gross they mention by the same name as the Mahasarmghikas
nirmana-kaya, and they admit thereby its apparitional character. The
dharmabody, again, was the body formed by the dharmas constituting
a Buddha. Still later, four bodies became distinguished; as a metaphysi-
cal principle the dharmabody was renamed, and called essence body
(svabhavika-kaya), and as a body purified by the Buddha-dharmas, it
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or he can speak through the mouths of others, e.g. through those of
Sariputra or Subhiti.

The apparitional body is in the ultimate sense unreal (sarvyti), it does
not exist apart from the true Buddha, on whom it remains dependent
in all its manifestations, such as the practice of the six Perfections (the
higher not being realized on the worldly level), persuading people to
observe the moral code, and to comprehend the non-substantiality
and non-duality of all things.>9

The body of enjoyment.

The apparitional body is a form assumed by the transcendental Bud-
dha for preaching to ordinary beings, who otherwise could not per-
ceive his nature. In the early Collection of the Eightthousand, and in the
work of Nagarjuna, no mention is made of this apparitional body, but
only of a ‘body of form.” Of this form-body were distinguished a gross
and a subtle type. The Yogacara (Idealist School) gives to this subtle
body of form an independent status, calling it the body of enjoyment
(saritbhoga-kaya). The very name ‘body of enjoyment’ points to the
fact that it 1s with this purified body, that the Buddhas experience and
enjoy the dharmas.

Whereas the apparitional body is used by the everlasting Buddha
to appear to, and preach to beings of crude and mediocre sensitivity,
the body of enjoyment is used to preach the noble and metaphysi-
cal truths to the beings of higher sensitivity, the bodhisattvas, having
entered one of the Ten Stages. Later still, an even more subtle body
was conceived, perceptible not even to the bodhisattvas, but only to
the Buddhas themselves. To distinguish this latter body from the for-
mer body of enjoyment, it was called ‘the body of self-enjoyment’
(svasambhoga-kaya), while the original ‘body of enjoyment’ was given
the name ‘body of enjoyment for others’ (parasaritbhoga-kaya).

All three bodies are of aesthetic or phenomenal character; they ap-
pear with increasing splendour to beings of ever more refined sen-
sitivity. By doing good works, one can develop the senses, become
a bodhisattva, or ultimately a Buddha, and experience the pure and
brilliant forms belonging to those planes of existence; by doing evil
works one can degenerate the senses, making them only sensitive to

59 Dutt, pp. 152-156..
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of the relative, phenomenal, or aesthetic is dependent on an absolute
realm beyond all phenomena, and therefore beyond all distinctions,
concepts, and description. It has neither form nor thought, is im-
mutable, and unchangeable. It is the base and essence, not only of
the Buddha, but of all living beings whatsoever. It is that in which
only a dharma can be given. Being the substratum of everything, it
1s itself’ without substratum. It is unlimited and fills all space; it is
the all-pervading eternal being or truth of all that appears under the
limitation of an aesthetic perspective. Although it is different from the
particular dharmas in not being particular and limited, and therefore
objective, it is also non-different from them, because it is their very
existence, their ‘thingness’ (dharmata). This base of every perspective is
called ‘suchness’ or ‘unique singularity’ (fathata), ‘voidness’ (of mean-
ing [sunyatd]),'body of dharma’ (dharmakaya) or ‘body of essence’ (sva-
bhavika-kaya). It can only be realized in one’s own self.

The Buddhas as they are seen by the bodhisattvas and by themselves
are beings of infinite power, splendour, and knowledge. Their nature
is unfathomable for the common people. Now it appears, that this
unfathomable Buddha-nature is not difterent from their own. The
highest goal of everything, even of the Buddhas, is at the same time
the universal base and essence of everything. The Buddhas in their ap-
paritional bodies, and bodies of enjoyment, are different personalities,
but in their essence, their body of dharma, they are the same. In other
words, they all share the same body of dharma, and this they share
with all sentient beings. The body of dharma comprises everything.
What sets a Buddha apart from ordinary beings, is not his essence,
but his knowledge. The common people and animals are blinded by
ignorance, and because of that their essence is veiled to them. What
the bodhisattvas aim at, and what the Buddhas realize, is the dispel-
ling of this ignorance. Then the essence, the truth, is seen through
true knowledge. This unveiled dharmabody is also called ‘the body of
knowledge’ (jianakaya). It is the knowledge- or truth-aspect of the
body of (self)-enjoyment. In the clarity of this truth one recognizes
the mirage-like nature of the dharmas, the phenomenal nature of the
world, which is like illusion or dream.6?

61 Ibid., pp. 162-170.
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TRUTH In Mahayana philosophy one can distinguish — roughly
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words or thought. Because of that we cannot make distinctions in it,
for these we cannot make without thought, imagination, and words.
Accordingly, we cannot speak about different kinds of uniqueness,
and consequently we cannot speak about various unique things, since
uniqueness by its very nature cannot be multiplied. The Mahayanists,
therefore, conclude that in their uniqueness all things are the same.
There 1s only one unicity, individuality, in which all generalities are
integrated. No longer it is the thing (the subject of our language and
thought, i.e. the cow) which is the substance to be determined (by
qualifying it). The word, the idea ‘cow’ is one predicate, explicating
one aspect of the one unicity or singularity, the suchness (tathata) of
which there may be denotation but not connotation. Reality is one,
unique, concrete, individual, irrepeatable, and everything which is not
50, 1s not the reality, but is made up of mere ideas, words, imaginations.

The suchness, the unique reality, is also called ‘emptiness’ (Siinyata).
This is not meant to deny reality, but it indicates, that things and
phenomena in general have no existence as separate entities. Out of
their place in the integral whole they are nought, but as the focus of
the singular reality, they embody it completely. Accordingly, the real-
ity, the ultimate truth, is not filled with substances, there is nothing
beyond its own identity. In other words, in their ultimate uniqueness
entities are the Unique Reality. This uniqueness is called by still other
names, such as dharmahood (dharmata), sameness (samata), dharmabody
(dharmakaya), dharma-container (dharmadhatu). It is present in every
being, but common people live in a merely general way; they consider
themselves to be separate personalities, created by the carrying of a
particular name, and the performing of a particular function, e.g. of
being householder, workman, politician, Buddhistic monk. As long
as people do not realize that they are not the general concept which
they carry in their head, but the unique reality, this very reality re-
mains dormant in them. As such it is called ‘the embryonic Buddha’
(tathagatagarbhay).

The unique reality is not just a logical postulate. Our deeds and
concepts must be validated in reality. If we act on the basis of wrong
conceptions, reality will present us the bill. Only truth itself will not
be refuted, on the contrary it is truth itself which tests all our efforts.
In this way, truth, as the inexorable Law, directs the course of events.
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63 Dutt, pp. 277-281.
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out substance (dharmanairatmya). Therefore they did not realize the
ultimate singularity, which is the same as attaining ‘illumination’ (bo-
dhi). This realization was the privilege of Mahayana; it was a form of
liberation in which not only rest was obtained, but also an insight that
penetrates unhindered through the whole of existence, apprehending
things in their uniqueness.®4

Conventional and highest truth.

There are different ways of coping with reality. The common man
just takes his personality and the world for granted. As long as he
does not want to escape his earthly condition, this attitude to reality
suffices in all normal practical affairs. For the Buddhist monk, who
wants to escape from rebirth, to this normal world are added the re-
alities of ethics and meditation, in short those of the noble eightfold
path, the Buddhistic way of liberation. For the Mahayanist all these
practical approaches of reality are mere conventions. They make dis-
tinctions, which work, but ultimately do not correspond with truth.
In fact, they are mere fancy (parikalpana) or imagination. Our normal
way of looking at things cannot penetrate into the truth, it remains
entangled in the material of words, concepts, and mental images, and
what we take as reality, in fact, is nothing else but a manipulating of
this material, to create out of it our own illusions. These constitute
the conventional truth (samvrti-satya) of normal daily life. To find the
real truth (paramartha-satya) beyond our conventions we must drop our
habitual perspectival standpoint, we must not look at the world from
the angle of any particular existent, but merge our particularity in
the singularity. Then, having occupied the one ‘place’ in the universe
without location, we can know things in their unique nature, their
‘suchness’ (tathata) or ‘dharmahood’ (dharmata), without distorting this
truth-knowledge by any perspectival point of view.

The Yogacarins (idealists) put the above in somewhat different
words. What in the above was called practical or conventional truth,
they call ‘imagined’ (parikalpita), because since time immemorial, the
idea of existence has been projected in our imaginations. This ‘imag-
ined’ existence, which is, more correctly, an existence imputed on
mere representations, constitutes at the same time the world as related

64 Ibid., pp. 174-177.
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nirvana, and the exposition of this truth in appearances is sariisara. Both
cannot be torn apart, they are non-dual (advaya), the same singularity.

The moment an individual realizes that he is this singular reality,
that samsara is identical with nirvana, he becomes perfect, 1.e. a Bud-
dha. When a being attains a state of mind in which he cannot separate
himself from any other thing of the world or from the absolute, he is

said to have realized nirvapa in the Mahayanic sense.®®

66 1Ibid., pp. 177-182.
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and the new. Already his immediate pupil, the Ceylonese prince Arya-
deva, professes his believe in the bodhisattva ideal.®7

Criticism.

The essence of the mainstream of the Madhyamaka is the criticism of
all metaphysical speculation. It does not propound a doctrine, but tries
to free the way for Buddhist practice and experience by criticizing all
viewpoints (drsti).

The object of the Buddhist path is the ultimate or absolute. About
such an ultimate nothing definite can be said. All our aftirmations and
negations make sense only with reference to empirical reality. Here,
when we affirm something, we take into account the place, the date,
and the circumstances. For example: when I say ‘the daughter of the
barber is my mother, this only makes sense if the barber is identified
in the context of common experience. And when I deny something,
it always implies, that the subject of my negation is empirically real.
Even if [ say: ‘There is nothing here, it implies that somewhere else
there must be something, since otherwise such a negation could in no
way be intelligible. Affirmation and negation, accordingly, can have
no meaning beyond the bounderies of human experience. Any asser-
tion or negation going beyond these limits, is meaningless. That’s why
you can say nothing definite about the ultimate (absolute) or other
non-empirical notions, like ‘the soul, ‘the world’ (as a whole), ‘sub-
stance, etc. Every attempt to say anything definite on these subjects
necessarily leads to contradiction. It is the sole task of the Madhy-
amika philosopher to reveal these contradictions in every metaphysi-
cal doctrine, not to teach himself some opinion on abstruse matters.
By disposing of all opinions, at the same time the road is prepared for
religious experience. For true religion cannot grow on dogmatic soil.

From the above we must not conclude, that the Madhyamika pleads
for a kind of empiricist science. For him the empirical is the domain
of the relative, and he believes, that it is the task of Buddhism to raise
people from this domain into that of the absolute. This is the more
important, and only here true freedom can be found. But this domain
67 Cf. D. J. Kalupahana, Nagarjuna, The Philosophy of the Middle Way (N.Y. State

University Press, SUNY. 19086, also A. K. Warder, Indian Buddhism (Motilal
Delhi, 1970/8o0, p. 376.
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68 A. K. Warder, Indian Buddhism, pp. 375-376
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Dates and works of Madhyamika thinkers:

Works of Nagarjuna (ca. 150 AD)

Root Verses on the Madhyamaka & Commentary (Mulamadhyamakakarika)
Letter to a Friend (Suhrllekha)

Seventy Stanzas on Relativity (Stinyatasaptati)

Sixty Stanzas or Argument (Yuktisastika)

Mendicant Bowl Siitra (Vaidalyasutra)

Exclusion of Opposition (Vigrahavyavartani)

Pearl Necklace (Ratnavali)

Four Laudatory Hymns (Catuh-stava)

Great Treatise on the ‘Wisdom Siitras’ (Mahaprajhaparamita-§astra)?

Commentarial Treatise on the Ten Stages (Dasabhtimi-vibhasa-$astra)?

Other thinkers

date AD

200 ad., Aryadeva Work of 400 stanzas (Catuhsataka)

450 AD Buddhapalita Madhyamika-vrtti

450 AD Bhavaviveka Jewel in the Hand (Karatalaratna)
The Torch of Reason (Tarkajvala)
Summary of Madhyamaka Things
(Madhyamakartha-sarhgraha)
The Lamp of Wisdom (Prajiapradipa)
Depending Origination according to Madhy-
amaka (Madhyamakapratityasamutpada)

575-625 Candrakirti The Clear Worded (Prasannapada)
Revelation of Madhyamaka + comm.
(Madhyamakavatara), Commentary on
the 400 Stanzas of Aryadeva

695-743 Santideva Compendium of the Doctrine

(Siksasamuccaya)
Practice for Illumination (Bodhicarya-

vatara)
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truth as explained by other systems also leads to salvation, even the
truth of the non-Buddhist systems. He taught, that the realization of
Sinyata (relativity) is not absolutely necessary to attain nirvana. The
Hinayanists also reach final release. Nevertheless the Hinayanist should
be convinced of the universality of relativity (Siinyata). This does not
imply the non-existence of things, but merely stands for the denial of
the dogmatic assertion of existence. Relativity does not nullify things,
but shows their real nature as devoid of essence. Bhavaviveka also
thought — in contrast to the adherents of the Prasangika School —, that
relativity can be proved. He was an erudite, who wrote many books,
such as: The Jewel in the Hand, the Torch of Reason (in which he displays
a thorough knowledge of the Sarhkhya, Vaisesika, and Vedanta sys-
tems), the Synopsis of the Subjects of the Madhyamaka, the Lamp of Wis-
dom (being a commentary on the Madhyamaka-karikas), and another
commentary on the same, the ‘Origination in Dependence according
to the Madhyamaka’

The third phase in the development of the Madhyamaka starts with
Candrakirti, who probably was active between 575 and 625 ap. His
work is characterized by a severe criticism of the Svatantrika-school
of Bhavaviveka, and by a return to the method of reductio ad absurdum.
He was born in the south, probably in Samanta, and was a pupil of
Dharmapala and/or Kamalabuddhi. Besides the Svatantrika school,
Candrakirti combats also Buddhist idealism and the Vedanta, which
were in the ascendency in his time. He tries to make clear, that there
can be no consciousness without an object, as the idealist holds; we
cannot even apprehend it, much less remember it. To him such con-
sciousness appears as the self (atman) of the heretics in disguise. Ideal-
ism 1s also inconsistent with the truth of empirical reality, and with
common sense. In practical matters, common sense should be defend-
ed against idealism. Important works of Candrakirti are: The Clear-
Worded, a commentary on the Madhyamaka Stanzas, The Revelation of
the Madhyamaka with his own commentary, and a Commentary on the
‘400 Stanzas’ of Aryadeva.

To the school of Candrakirti we must also count Santideva (ac-
tive between 695 and 743 AD). He is said to have been a prince of
Saurastra, who came to Nalanda after an auspicious dream. His works
are: A Compendium of the Doctrine, and Revelation of the Practice unto Il-
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69 T. R.V. Murti, The Central Philosophy of Buddhism Allen & Unwin, London,
1955, ‘80, 87, pp. 87-103. The exposition in this chapter generally follows this
work closely, although the reader will meet with some viewpoints not met in

Murti’s work.
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The tetralemma.

The classical way of coping with the incompetence of reason in the
field beyond experience is the fetralemma. Already the Buddha was
confronted with such insolvable questions as: ‘Is the world eternal or
not?’, ‘Is the world infinite or not?’, ‘Is the soul mortal or not?’, and
‘Do the liberated live on after death or do they not?’. The questions
were posed by the disciple Malunkyaputra and the wandering monk
Vatsagotra. The Buddha refused to take the questions into consider-
ation, since they were of no help to the solving of the only problem
worthy of our concern, the problem of suffering and how it is to be
overcome. For as there is no suffering beyond experience, it is obvi-
ously experience which we must analyse, instead of speculating about
lofty realms. By trying to escape the confrontation with our own life,
we obviously will not be able to put right what is wrong.

Unlike the Buddha, Nagarjuna and other Madhyamikas take the
questions as posed by Malunkyaputra into consideration, not to answer
them, but to show that they are unanswerable, and that every position
defended with reference to them, necessarily leads to contradictions.
This attitude of the Madhyamika must be seen against the background
of the rivalling liberation-schools. The Buddha refuses to enter upon
the questions, because he is confronted with seekers for salvation, the
Madhyamika enters upon them, while he finds himself opposed to
other movements of thought, claiming to offer a genuine path to sal-
vation. He wants to expose the untrustworthiness of those claims, by
showing that they are not based on sound thinking. How Nagarjuna
does this, we shall show through the example of causality. This was an
important topic. For salvation is based on liberating practice, and the
eftectiveness of practice depends upon how action produces its result,
and this is the core of the problem of causation. Now there were four
important doctrines about the relation of cause and effect:

1) That there is identity between cause and eftect,

2) That cause and effect are different,

3) That there is both identity and difference between them,
4) That there is neither identity nor difference between them.
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These four theses at the same time represent the four possible logi-
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cause and effect (or between other items), the so-called ‘tetralemma’
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there is both identity and difference between cause and eftect. This
standpoint was defended by the school of Jainism.7° But the Madhy-
amika does not accept it. His argumentation, however, in this case
seems not so strong. It rests on the idea that entities cannot have op-
posed aspects, and on the believe, that as far as cause and eftect are
identical, the arguments against identity may be put forward, and in-
sofar as they are difterent, the ones against difference.-

The fourth alternative, according to the Madhyamika, stands self-
convicted, for to hold that there is neither identity nor difference
between cause and effect, comes to the same as saying, that things
are produced by sheer chance, and that would deprive all action of its
meaning.

But how can all the four alternatives, covering the whole of the
logically possible, be rejected? The answer: the logically possible does
not cover reality. It is experience which prescribes its rules to logic,
and not the other way around. Besides, the four alternatives are not
concerned with what matters in causality. They reduce causality to the
problem of identity and difference, and this is not the right entrance to
the problem of efficacity and process.”*

Relativity.

The meaning of the criticism of concepts as e.g. cause and effect, is
that these do not represent things in themselves, but relations which
are not inherent in reality, but only belong to the ways in which we
deal with it.

The normal function of the mind (buddhi) is to contrive methods
for the satisfaction of our needs and desires, and for the maintenance
and regeneration of our life. As such the mind enters into relation
with its objects. The relations are of manifold nature, and the active
human mind can never separate itself from them. The relations are the
different modes in which man approaches reality. We mistake these
modes for reality itself, but really all distinctions we make in language
and thought are not the reflections of distinctions in reality, but the
70 Jainism is a liberation school, contemporary with, and in origin akin to Bud-

dhism, but it has a much more materialistic metaphysics. For more information

one should consult e.g. the works of Von Glasenapp and Schubring.
71 T. R.V. Murti, The Central Philosophy of Buddhism, pp. 129-135.
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of the subjectivity of thought. He starts his critical analysis of existing
doctrines, showing that they do not reveal reality. They are based on
human judgement, and this is nothing but human choice, human de-
termination, whereas the real in itself must be independent of human
choice. Doctrines are nothing but human ideas, human fancies, hu-
man decisions superimposed on reality.

Whereas the world in which we are actually living, acting, and
thinking is of our own making, reality itself is not conditioned by
human endeavour and activity. It is not stained by the activities of
the mind, which difterentiate practical life. The active mind, trying
to satisfy its needs, sends its rays of attention, coloured by its present
objectives, to elicit some object out of the unity of universal being, to
incorporate it into the limited unity of the ego. The object is taken
out of its rest into the subjectivity of a plan, a program; it loses its
fullness, and becomes a mere utensil devoid of proper essence. The
hammer I hold in my hand, is not a being to be treated with respect,
but a tool for realizing my wishes. It is taken out of the realm of na-
ture (svabhava), rest, and space into that of appearance, turbulance, and
time. In this turbulance not only the object, but also the mind itself
becomes divorced from the universal unity of nature, and becomes
an individual creating its own fancied world. The spontaneity of the
mind should be brought to rest, so that the succession of intentions
or thought-forms may come to an end. The mind then is no more
thinking, fancying, willing, grasping, but tranquil and perceiving. It
does not place the present in the perspective of a goal in the future,
but, on the contrary, is fully absorbed in what is there. It is reunited
with the universal. This state is called ‘wisdom’ (prajiia), and in it the
mind is not any longer separated from reality, but it has become its
subjective reflection. This is not anything besides reality, but to be in
union with it. This unity of wisdom and reality is also called body of
dharma (dharmakaya).73

SUBSTANCE OR FLEETING EVENTS? The Madhyamika criti-
cizes the idea of the Abhidharmist, that the self is nothing else but a
stream of momentary events of different types in conjunction, viz. a

73 Ibid., pp. 121-143.
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stream of intellective and conative events, with their objects, forms,
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the events. It is not even a true reality. It is merely thought to exist ow-
ing to thought-construction. And it has only empirical value. The self
1s neither identical nor non-identical with the events. The self is the
egoity reflecting in the changing events, enjoying a semblance of in-
dependence, identity, and permanence. It is thus a construct (vikalpa)
read into the manifold phenomena. If the self were a real entity, there
should be agreement about it. On the contrary one’s self is non-self
for another and vice versa; and this should not be the case if it were an
objective reality. The relation of self and events cannot be formulated
in any conceivable manner.

But if the self is not a real entity, who then is the mover of the body?
But how can an immaterial principle activate a material thing like the
body, or the sense organs and mind etc.? Changeless and all-pervasive,
the self is not active (niskriya); and without action this self cannot be
an agent (kartr). It cannot even co-ordinate and synthesize the differ-
ent events into a unity. On this condition too moral and spiritual life
becomes impossible. An unchanging self cannot benefit by spiritual
discipline. And in progress the self cannot be identical at any two
stages of its development. Phenomenal life is product of the imagin-
ing function of the mind (kalpana). The real is beyond our conceptual
patterns. The self has no meaning apart from the events and mental
activity. The two are mutually dependent and hence unreal.

In spite of this, the combination-view of the Jains and Sarhmatiyas,
viz. that the self is both permanent and impermanent, also is rejected.
The individual is neither identical with, nor different from the states,
says the Madhyamika, thereby inconsequently taking up the fourth
position of the tetralemma. It is admittedly difficult to formulate a
conceivable relationship between the self and the changing events. It
can only be said that there is mutual dependence, which means that
there is no identity or difference.

After an examination of the several views (drsti) with regard to the
self, Nagarjuna concludes: ‘The self is not different from the events
nor identical with them: (there) is no self without the events, nor is
it to be considered non-existent. There is neither self nor non-self,
since these are subjective devices. The real as indeterminate (Siinya) is
free from conceptual construction. It can be approached in number-
less ways owing to the capacities of the aspirant for liberation. The
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wisdom’. This wisdom is the mind freed from conceptual restrictions,
it 1s the mind-essence, the precondition of all conscious functioning.
The discovery of this essence at the same time frees man from suffer-
ing, since it destroys ignorance, the basis of the afflictions (klesa) of
desire and aversion, which form the direct cause of suffering.

The highest wisdom is knowledge without the distinction of sub-
ject and object, it is truth as such, in which knowledge is not distin-
guished from its object, and essence not from existence. It is intuition
without the differentiations of reason. It starts with the consciousness
of illusion, and ends with the negation of this illusion. This illusion is
the total and persistent conflict of reason, the interminable opposition
of viewpoints:

‘As the several philosophical views are views of reality, the Madhyami-
ka in being aware of the illusoriness of the views, is aware of the illuso-
riness of the world which is characterized by these views. For instance,
in rejecting the different theories of causation, the Madhyamaka has
rejected causation as a constitutive factor of the real’7>

Nature of wisdom.

The highest wisdom is a kind of intuition, but not a sensory one. It
is not transitory, as it is the nature of all things. Though realized in its
pristine form in the highest transic states, it is not a special faculty with
a limited scope: it is the basis of all things (prakrtir dharmanam). It is the
invariable form of knowledge of which other modes of apprehension
are the species.

Dialectic removes the screen of thought-constructions, the obstruc-
tion and limitation obscuring intuition. In liberation there is thus only
epistemic, but no ontological novelty. It is not gained by a special fac-
ulty, but by freeing the mind from its natural disposition to bifurcate
and to conceptualize.

The highest wisdom is contentless intuition. There is nothing op-
posed to it. It is non-dual, not-bifurcated (advaidhikara). The absolute,
the entire reality is its content, and not any particular limited ob-
ject. It is unfathomable (gambhira), immeasurable (aprameya), infinite

75 Ibid., p. 216.

184 Example © 2015 Abraxas Publishers, Zuider-Amstel



Madhyamaka

(asaritkhyeya), inexpressible, too deep for words, too universal for dis-
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‘Of constructive imagination are born attachment, aversion, and per-
plexity, depending (respectively) on our good, evil, and stupid atti-
tudes. Entities which depend on these are not anything by themselves.
The affects are unreal’77 ... ‘Freedom (moksa) is the cessation of karma
and afflictions (klesa); these arise from thought-construction (vikalpa);
this ceases with the knowledge of their falsity (sinyata)’78

Openness 1s the antidote for all afflictions. When the real is not ap-
prehended as an ens or a non-ens, there is cessation of imaginative
projection (kalpana). There can be no gain or loss, elation, or depres-
sion. The Dhammapada says:79

‘Desire, know I thy root; from imagination (sarikalpa) thou springest;
no more shall I indulge in imagination; I will have no desire any more.

The problem is essentially one of knowledge, insight into the nature
of the real. The supremacy of the intellect, and its absolute power to
control and eradicate the afflictions, is the rock on which the Madhy-
amika spiritual discipline is built. Not the will, but the intellect is the
supreme faculty to which others are subordinate. Truth is the highest
value. Openness (Siinyata), as the dissolution of the conceptual func-
tion of the mind, is freedom.8°

ABSOLUTE AND PHENOMENA. The Madhyamaka distinguishes
between the absolute and the phenomenal. Corresponding with this
distinction is the one between the highest truth and the empirical
truth, the practical truth of daily life. The absolute is non-becoming
and non-ceasing. We would call this ‘eternal,’ although this should not
be conceived as the subsistence of an entity. The phenomenal is by its
nature subject to birth and decay. Now there is really one reality, one
truth, the absolute, the phenomenal is ultimately not a reality at all.
Why then consider it? Because we are entangled in its illusion! Deny-
ing this would force us to take the illusion that we live in for the truth.

77 Madhyamaka-karika, 1.2, quoted by Murti.

78 Madhyamaka-karika, 5, quoted by Murti.

79 Dhammapada, quoted in Madhyamaka-karika, quoted in Murti, pp. 350, 45I.
8o Murti, pp. 238-242.
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Why call our daily reality an illusion? Because it is composed of
our own thoughts and imaginations. In reality we make distinctions
between substance and quality, cause and eftect, the one and the many.
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goes further than the Abhidharmika, for he even rejects atomic events,
just because these would tend to become substances. But on the other
hand, we cannot maintain that something originates and decays if we
do not presuppose that it endures in the meantime. Without the dura-
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tion of the changing, the very notion of origination and decay would
lose its meaning, for if there does not originate something which en-
dures, nothing originates, nothing changes, nothing dies. But this is
exactly the point where the Madhyamika wants to have us. Really
nothing originates and nothing dies. But once you accept origination,
change, decay, you implicitly accept duration, permanence. When you
accept process and development, progress, decline, you also accept its
causes and conditions. In the world of becoming, everything is a result
that has a cause, and everything is a cause which will yield its conse-
quence. Everything is caught up in a web of causal relations, nothing
can stand by itself. At the same time every quality implies its opposite.
Something can only be light because its environment is dark etc. But
just because of this unbreakable causal interrelationship of things, we
are able to view them in a different way. Because a thing is nothing
in itself, but gains meaning because of the whole of the relations in
which it stands, a thing can be taken as the whole of its implied refer-
ences. Viewed like that, the thing is the whole of its implied causes
and effects, the totality of its relations, and because nothing in the uni-
verse can be sundered, it is simply the whole of all relations given in a
particular time and place. To view something in the perspective of the
whole is to see its truth. Let’s make this clear. A man is born and dies.
In the meantime we may say that he exists. Before and after he does
not. But although, the man is born and dies, the truth that he is born,
and has died, does not perish with him. Although a man’s existence is
temporal, the truth of his existence in time is not temporal. And so it
1s with the truth of everything whatsoever. But then, do many truths
exist coeternal? Can the truth of my existence be separated from that
of yours? It seems not. A fully defined truth cannot be a limited state-
ment, but implies the whole universe. Let’s take the following exam-
ple to make this clear. We can say that the English politician Churchill
lived from 1874 untilig6s. We can take this for a truth, but it would
be equally true to say, that he lived from 1849 until 1895. All truths
that can be formulated are true within the context of a common uni-
verse of understanding. When I say ‘Churchill, most people will think
of Winston Churchill, but more than a century ago, they would have
thought of Randolph Churchill. When I speak of ‘1965, I mean the
year of the Christian era. All points on which we fix the truth are rela-
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tive. To make these truths more stable we should specity them, specify
Winston, specify the Christian era. But even such specification would
not be understandable to any cognlzer whatsoever, not to one living
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and its knowledge being co-finite, that’s the truth. As knowledge it
is wisdom, as the whole it is suchness (tattva or tathata). This is what
the Buddha experienced at the moment of his enlightenment. It is
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said that then he discovered the law of dependent origination; a lucid
theory, thought Ananda, his disciple. Not lucid, said the Buddha, deep
and abstruse! For in enlightenment one does not discover an abstract
law, but the causal interrelationship is experienced in its unique con-
creteness. If the Buddha saw, that from ignorance arise the inclina-
tions, from inclinations consciousness, from consciousness form ...
until old age and death, it means that he saw that from this ignorance
arose this inclination, from this inclination this consciousness etc. The
realization of the universal interrelationship is not the general insight
that things are interrelated — we may accept that as a platitude —, but
the realization of the unique way in which they are interrelated. It is
not just because of making the enlightenment more interesting, that it
1s said, that it is anticipated by the remembering of previous lives, by
the insight into the lives and rebirth processes of others. All this points
to the utter concreteness of the experience of truth.

As truth 1s without birth and decay, it is simply there, but it is not
realized, because it is covered up by our thoughts, imaginations, cat-
egories, and ideas. This covering can be summarized under the head-
ings of the ‘mental faculty’ (buddhi) and ‘ignorance’ (avidya). Normal
lite (vyavahara) is the truth, but covered up (sarivrta) by ignorance or
mind. It is nothing apart from the truth, but the truth veiled, dis-
torted, broken up, truth in the carnival mirror. To find the truth, you
must remove the covering of ideas and fantasy, empty yourself of illu-
sive meaning, and plunge into it. Thus freed from impediments (klesa),
the truth bursts forth into the remotest corners of life. Its like the
untying of a knot in a rope. The knot is not something difterent from
the rope, but still it makes the rope less usable.

The absolute is known as the reality behind the phenomena, it is
not itself phenomenal. It is the implicate of all things. It has no con-
notation but only denotation. The outward appearance shown by the
phenomena obscures this true inner essence. By discovering, remov-
ing the superimposed character of phenomena, the true nature of the
absolute is revealed. Technically this is called ‘adhyaropapavadanyaya,
the method of the removal of the ascription. Phenomena are used
as devices (upaya) to reach the unconditioned (paramartha), which is
their end (upeya). This is the only means of expressing the absolute.
Although an ascribed characteristic may not constitute the real, yet

190 Example © 2015 Abraxas Publishers, Zuider-Amstel



Madhyamaka

it can indicate it as its ground. The absolute is the only real; it is not
truly difterent from the phenomena. The difterence is only epistemic,
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Tivo truths.

The Madhyamaka makes a distinction between the truth and the phe-
nomena, between what is true in itself and what is true to the percipi-
ent. These two truths are called ‘highest truth’ (paramartha satya) and
‘covered’ or ‘conventional truth’ (sarivrtisatya). The first is knowledge
of truth without distortion, the last reality as viewed through the veil
of our ideas and categories of thought. The first only is truth in the
ultimate sense, but the latter is not totally to be disregarded, since the
practical life, that always forms the point of departure of the liberation
path, is governed by these ideas and categories. Categories of thought
and points of view distort the truth, which itself is nothing but the
absence of thought, and the object of the innermost experience of the
wise. It is so intimate and integral that we cannot be self-conscious of
it. Conventional reality covers the truth, makes it appear otherwise.
All things have two forms, according to the manner of apprehension:
they can be apprehended as they are (fattva) or wrongly (mithya). There
1s difference in quality but not in quantity between the absolute and
the phenomena.?3

FREEDOM. In the Madhyamaka, as in all Buddhism, freedom,
identified with nirvana, is not freedom of action, but freedom from
pain and suffering. Since suftering is ultimately due to ignorance, it
also consists in a being free from all illusion. This means for the Ma-
dhyamika: being free from all perspectival viewpoints, doctrines, and
categories of thought, being free from all ideas, imaginations, and
thought-constructions (vikalpa, kalpana). It is thought and imagina-
tion (which forms the basis of all thought and language), that projects
worlds in consonance with our desires, or worlds that threaten our
comfort. It leaves us with the hopes and fears, desires and aversions,
that blind us to the truth of the world that is really before our eyes,
and within the reach of our touch. It makes that we really see our own
projections, and reality only as subservient to these. The world, not
willing to submit to our desires, causes that we suffer from them. If we
do not accept the presence, but always want something else, live with

83 Ibid., pp. 228-255.

192 Example © 2015 Abraxas Publishers, Zuider-Amstel



Madhyamaka

our thought in something else, life must always be unfulfilled, and this
1s painful. Do away with your imagined projections, then you will be
freed from your desires. Freed from your desires you will be free from
trated will. Freedom is the
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Chapter 7

Idealism

two differ 1 tual outlook — we have been treating the lines
of thought in Buddhism who had specialized themselves in
the logic of] m. Now, in dealing with the system of idealism,

also called , we find the thought of those who had special-
ized themse he practice of yoga and meditation. The name
“Yogacara’ of yoga) seems to make thimperfectly clear. In

dialectic rob

tive affirmation o cara we meet with
a shift from logic to experience, and 1n this field, not in the way of
ratiocination, but in that of description of experience, of its structure
and condition, something positive can be said.

The Yogacara as a school of idealism, is said to have begun with
Asanga, the brother of a Vasubandhu, in the 3d or 4th century, dur-
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ing the Kusana reign. It originated later than the Madhyamaka of
Nagarjuna. The central theme of this idealistic Yogacara is, that in the
depth of meditation, when, the passions are conquered, and the world
1s abandoned, there still remains something to be aftirmed, conscious-
ness in its most pure and undifferentiated form. And this untainted
consciousness, as the ultimate base and residue of all variety, is the
matrix from which the world with its distinctions of time, extension,
and relations springs. These are all painted on the canvas of pure con-
sciousness, they cannot be without it. The purity of primeval con-
sciousness 1s soiled by the distinctions of the world, created by the
strokes of imagination. These distinctions do not represent real things
— the only real thing being the canvas — but they are mere cognitions
(vijiaptimatra). They can, and should be cleansed away to return to
original purity.

A second thought peculiar to this early form of idealism is that
of the potential mind, the storehouse of consciousness (alaya-vijiiana).
This thought was probably derived from the Vaibhasikas (Sarvastiva-
dins). As we have seen, these, distinguished between the actual appear-
ance of a phenomenon (dharma), which is momentary, and its eter-
nal nature (svabhava). The store-consciousness of the early Yogacaras
now can be considered as the sum-total and unity of dharma-essences,
which are potentialities for life’s appearance. The blank canvas of con-
sciousness 1s not only a reality in itself, but also so many potential
paintings. It contains, as it were, the seeds of possible occurrences,
which always take the form of particular cognitions. Life lies dormant
in this potentiality, which may be considered as a being, subconscious,
awaiting the conditions on which it can manifest itself in one form
or another. Time unfolds it. It also can be considered as the whole of
dispositions (vasana) left over by the former acts of a stream of con-
sciousness, which forms at the same time the potentiality for its future
appearance. Later in the development of idealism, the term ‘store-
consciousness’ was abandoned. We do not find it any more in Dignaga
and Dharmakirti, although these thinkers still hold to the idea of a
body of subconscious dispositions, which, in fact, is the same thing.

For the Yogacara, the absolute, as a universal consciousness cleansed
of all distinctions, can be known by inner experience. It usually is
called ‘parinispanna,) and it is the realization. the apprehension of things
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as figments of the mind. As a rule, it is not possible to rise above the
acceptance of the reality of the imagined (parikalpita) and dependent
(paratantra) existence, the common world of daily experience, which
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Besides the Ratnagotravibhaga and the Ornament of Clear Insight
(Abhisamayalankara), possibly from the same writer, there are the works
of Asanga, and his presumed younger brother Vasubandhu, who 1is

sometimes distinguished from Vasubandhu the Sautrantika, who, ac-

ential thing out of
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cording to Frauwallner, lived a century later.7 Asanga must be placed
in the third or fourth century, and Vasubandhu, if he be his younger
brother, accordingly, not much later. Works of Asanga are: the Com-
pendium of the Abhidharma, Section on Dharma and Dharmahood, Section
on the Mean and the Extremes (maybe of Maitreyanatha), Ornament of the
Mahayana-siitras, Summa of Mahayana, and Tieatise on the Stages of the
Yogacara. Vasubandhu seems to have written a commentary on the Sec-

87 It was Prof. E. Frauwallner who put forward the hypothesis of two Vasubandhus

in On the Date [... | of [ ...] Vasubandhu (Serie orientale, Roma, 1951). After
initially having given credit to this hypothesis, I seriously have come to doubt
it. A reason for this is that the development of logic in Buddhism, from Dignaga
onwards, seems to be an elaboration of thought found in the works of Vasu-
bandhu the ‘Elder’, the said brother of Asanga. Now, it is held by Frauwallner
that Vasubandhu the “Younger’ wrote the Abhidharmakosa, and that the same was
the teacher of Dignaga. It is a strange phenomenon then, that Dignaga for the
development of his thought should have taken recourse to another Vasubandhu,
stranger yet, that he as pupil should not have distinguished between his teacher
and the old Master, not even seems to have been aware of this distinction. A like
mistake 1s not plausible in the relationship master-pupil, Ascribing the logical
works of Vasubandhu the Elder to Vasubandhu the Younger does not solve the
problem. For why is there so much affinity between the thought of the logician
Vasubandhu and the older Yogacarin?
It is said that the younger Vasubandhu was a Sautrantika, the elder a Yogacarin.
But this looks over the fact that the Vasubandhu of the Kosa speaks with due
respect about the Yogacara masters. Moreover, the tradition following Dignaga
fuses Sautranrika and Yogacara ideas, and will later be named Vijianavada or
Yogacara-Sautranrika. Will it then be absurd to suppose that the master on whom
this tradition rests, Vasubandhu, was himself a Yogacara-Sautrantika, fusing Sau-
trantika and Yogacara thought? By the way; in Die Philosophie des Buddhismus
Frauweallner makes clear, that he does not believe in his own hypothesis. On
page 110 he introduces the Paficaskandhaka-prakarana as a work of Vasubandhu
the younger and remarks that it is really a Mahayana treatise following the Yo-
gacara of Asanga. But this was a mark of Vasubandhu the elder. In treating the
Virmsatika and the Trirmsika under the heading of Vasubandhu the elder, on page
351 he says: ‘Meiner Ansicht nach ist Vasubandhu der Jiingere ihr Verfasser,
doch kann diese schwierige Frage hier nicht weiter erétert werden. (According
to my opinion V the younger is their author, but this complex question cannot
be treated here). Stefan Anacker, in his Introduction to Seven Works of Vasu-
bandhu, pp. 7-24, also defends the identity of the said two Vasubandhus. Com-
pare also what I have said in note 15 of Ch. 2 of the present work. If the above
hits the mark. some adaptation of the chronologies in this book will be needed.
But, since I am not yet certain as to the most plausible chronology, I maintain
the present provisional one.
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tion on the Mean and the Extremes, and the so-called collections of the
Tiventy Verses and the Thirty Verses. He perhaps also wrote a work on
logic, the Exposition of Speech, but those who accept two Vasubandhus
e Sautrantika.
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latter wrote independent works: the Critique of the Means of Knowledge,
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ness. We also should mention again Santaraksita and Kamalasila, along
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date AD

250 ad, Maitreyanatha, Saramati

250 ad

290-360 Asanga

(Maitreyanatha)

400, Vasubandhu

450, Sthiramati
500-550, Dignaga
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with Haribhadra, who were mentioned earlier as Madhyamikas, but
who really represent a syncretism between the Madhyamaka and ideal-
ism. Last should be mentioned Prajiakaragupta and Jianasri from the
School of Bengal, but then we are already in the tenth century.®®

DIGNAGA. Dignaga was born in the Pallava country in the far south
at a place called Sirhhavaktra near Kanci. He became a monk and
joined the Vatsiputriya-school. But its doctrine of the ‘person’ seemed
unintelligible to him. He therefore left the Vatsiputriyas to study under
the Sautrantika master Vasubandhu, probably in Ayodhya. The great-
est part of his life he lived in a rock-dwelling in Kalinga (Orissa), but
he often visited the university of Nalanda. There he found his students
and taught new doctrines on the theory of knowledge, and through it
became the founder of a tradition. In the solitude of Kalinga he is said
to have written his major work, the Compendium of the Valid Means of
Knowledge. After its completion, he again travelled through India, but
in old days he returned to his remote forest dwelling.

Dignaga developed the logical ideas of Vasubandhu into a critique
of knowledge. You cannot make progress in the truth unless you have
ascertained what the means of valid knowledge are. The theory of
knowledge therefore replaces the old Abhidharma, and becomes the
basis of all study and practice. Even the siitras cannot be accepted with-
out question.’?

The reality of the external world.

In the Critique concerning the Basis of Apperception, Dignaga touches
upon the problem of the reality of the external world. It is in this
work, that he comes closest to the idealism (yogacara) of Asanga. The
work starts with an examination of the realism of the Vaisesika which
accepts indivisible atoms as the building bricks of the agglomerates
that constitute the things of the visible world. Now Dignaga holds
that an external thing must be either an atom, or an agglomerate of

88 Cf. A. K. Warder, Indian Buddhism, pp. 423-523.
89 Ibid., pp. 449-459.
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atoms. If it can be proved that neither of these.can exist, it is proved
that external things are not realities but ideas in the mind.

Firstly the idea of the atom as an infinitely small indivisible entity
cannot be upheld. Althoug gnino seems not quite clear, the
idea 1s like this: ap ust be divisible,

te? That at
t would that not be
ocodile in a cloud, and a that the cloud
in itself is a ? But admitted, that a configuration of atoms is
the cause of ehending things in a certain manner, this does not

ect (visaya) of my apprehension or apperception.

thing in the way it is apprehended, and not its
se. The object, accordingly, in any way is an idea,
nsciousness. But since it w: ady proved that

meaningless
sense data, provided*8 ed spontaneity, in
such or such a manner. The WhoI€ 0T these dispositions is the whole
of the traces left in the subconscious, and constitutes what the earlier
Yogacaras called the store-consciousness. It is the law of Karma which
accounts for the regularity of the world, not natural law. The object of
cognition (apperception or apprehension) is, accordingly, something
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experienced inwardly by consciousness, in introspection. It is nothing
else but a figment of consciousness. Subject and object are both inter-
nal, they are distinctions within consciousness. There is no difference
between the blue object and the sensation of blue. The same idea can
be regarded as a cognized object and as the process of cognition.9°

Theory of knowledge.

Dignaga has become famous not because of his metaphysical insights,
but because of the way in which he developed his theory of knowl-
edge on the basis of it. The thinking about knowledge (jfiana) tradi-
tionally constituted one of the concluding sections of the Abhidhar-
ma. For Dignaga it is the most important section of it, so important
that he makes it the sole object of his investigations. Knowledge is the
basis of all successful practice, also of the liberating practice. Therefore
the theory of knowledge is preliminary to the Buddhistic way. The
defence seems pragmatic — indeed it is — but this does not mean that
knowledge in itself is defined pragmatically by Dignaga. Truth is not
defined as success, but rather as knowledge in accordance with real-
ity, or as the exclusion of what is not in accordance with it, viz. all
conceptualization.

In contrast to the epistemology of the Nyaya9', Dignaga accepts but
two sources of valid knowledge: sensation (pratyaksa) and inference
(anumana). Religious authority (Sabda) accepted by the Nayayikas is
not an independent source of knowledge, even the Buddha cannot
be trusted on his words. As every other information, the words of the
master should be tested in experience. ‘Comparison, also accepted by
the Nayayikas, is no independent source of knowledge either, since
it can be reduced to inference. The two ways of gaining knowledge
correspond to two basic functions of the mind: pure experience and
imagining (vikalpa). In fact, sensation is no means of knowledge at all,
since it 1s identical with it (jiiana avikalpa), which means, that sensation

9o Cf. T. Stcherbatsky, Buddhist Logic (vol 1), pp. 519-52T.

91 The Nyaya is the brahminical counterpart of Buddhist logic. It is based on a
much more realistic metaphysics. In addition to e.g. Dignaga, it takes as valid
means of knowledge ‘analogy’ (upamana) and scriptural authority (Sabda). Bud-
dhism rejects scriptural authority. (certainly brahminical scriptural authority),
and thinks ‘analogy can be reduced to ‘inference’.
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as such cannot err. But sensation is seldom given as such. Most often
it 1s blurred by the imaginations superimposed on it, which, again,
are aroused by our desires. Pure sensation is really what remains when

all imagining is removed glsarkalpanapodha). It is What you see

ce, based on langua
rience, veile nation to pure, unveile ence of truth.
For in Dign ion, experience without implicit judgement is
not just a ch pressions without order and meaning, as it would
be thought Kantian tradition, but on the contrary, reality in
its most int orm, not cut into pieces by intellectual distinc-
i does not constitute our reality, but obscures it.
not nothingness but given

ed in words, s
general charactg

fact whethe

I can be overwhe

what kind of waterflowers are Dcfore me, even forget about flowers
at all and just see, smell, and hear; feel the wind or heat or whatever,
experiencing suchness. I can approach the experience in language,
especially of the poetic type, or by rendering it through any other art,
but this remains a simulation, it cannot render the fullness, it is not the
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true thing, the thing in itself, i.e. in the way as it is given in its entirety
in experience. For the thing in itself is here not something beyond
experience but just the totality of the experience itself. Any remem-
bering of this thing itself is just a faint image of the sensation, it is an
echo, a picture. What is remembered is just the significant aspect of it.
Really all our experiences — as long as they are not of the overwhelm-
ing type — do not present the fullness of experience but just significant
selections from it. I shall give an example. I recently visited with my
little daughter of three years old, and not able to read, an astronomi-
cal museum. There were at the spot several computers for the sake of
testing the knowledge of whoever touches a button. A screen presents
a question with three possible answers. You choose A, B, or C, and the
computer answers with RIGHT or WRONG. After playing a while and
asking my daughter to answer A, B, or C, another girl came asking for
our place, and started again pushing buttons. My little daughter look-
ing over her shoulder enthusiastically cried WRONG, WRONG! I
was really a little perplexed; where had she learned to read? Well, the
answer was simple, as she later explained to me: a RIGHT screen has an-
other colour than a WRONG screen. But in selecting just the linguistic
aspect of the experience, this totally had escaped my notice.

Sensation can be of difterent types. In the first place it can be the
givenness of the data as presented by the five senses. For sensation is
defined with reference to the sensory material and not with reference
to its cause or object, for the latter is only an object of apprehension
with its implied judgement, and not of sensation as such. In the sec-
ond place there can be sensation of inner phenomena, such as feelings
and mental acts as such (e.g. a phantasy conceived as phantasy and not
as its objec). In that case the thing in itself and its object, its reference
(alambana), coincide.

Inference.

We have seen, that there is the thing in itself, the unique concrete sen-
sation as such, and its ‘external’ reference, that of which it is the sensa-
tion. This object of sensation, this reference, can never be given, it is
always inferred, which means that at best it can be constructed out of
abstracted sensory material. The inferred object therefore has no real
existence. At best it is useful to guide experience in a good direction.
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Imagination, conceptualization, language, and judgement are the
pillars on which the process of inference rests. Inference in Indian
thinking is a process which concludes from particular to particular: ‘I

see smoke over there, therefore t be a fire” But this process

of inference is o
When you de
of fire,

ness of concrete ex
discourse is almost tota
characterize respectively wholes (in space), series
ons (avastha) [in space-time]. All these constitute
tullness of concrete sensation and experience. If

(in time),
abstractions
these abstra ve no real reference, but are based on mere imagi-
s their function? Well, they have the function of
eans be a way to

xcludes a vast

nations, wh

limitation. tter a sentence, this can by

indicate a co irical situation, but it ¢

ncrete sensatig

aspects, and beside
tion of these:
the fullness of possiB 2
and reality. Words, which imply classitications, make dichotomies in
the totality of knowledge. Though they do not relate directly to ob-
jects, it may be allowed, that they exclude a part of the totality, negate
a part of it. The meaning of a word, the relation between words and
objects, therefore, may be defined as ‘the exclusion of what is other’

on between words
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(anyapoha). So by negation it is possible to bridge the gap between the
universe of sensation and the unreal universe of imagining.92

Imagining is uniting something with a name, a class, a quality, an
action, or a substance. It is the combined function of abstraction and
representation. It represents abstracted aspects of fullness, and in doing
so projects these on full experience itself. And so we create a future
and a past consisting of non-existing things, we talk about things that
are not present, see ourselves surrounded by existences to which we
ascribe independence, while in reality there is no such independence.
All the practical impulses of daily life are based on such illusory pro-
jections. The things of this world are conceived as logical subjects
endowed with fixed amounts of qualities; they can be discretely ex-
plicated, while in reality it is the sensory field (gocara) that exists as
filled with sense data, while the ascription of these to logical subjects
rests on mental acts, projective fancies. These ascriptions can only take
place on the screen of sensation, and are nothing apart from it.

Inference, based on the imaginative function of the mind, accord-
ingly, does not yield truth in itself. A general conclusion never can
be true, but it can close (wrong) roads of experience, and so guide to
tuller experience, which is pure sensation.

DHARMAKIRTI Dharmakiti was, just as many others of the impor-
tant thinkers, born in the south. He was from Trimalaya (maybe Ti-
rumalla). Born in a Brahmin family, he had received a corresponding
education. But he was interested in Buddhism, and became a lay ad-
herent. He wished to receive instruction from a direct pupil of Vasu-
bandhu. There only was left the old Dharmapala from whom he took
the vows. He was much interested in logical problems, and therefore
went to Dignaga’s pupil Isvarasena, because he was a direct pupil of the
deceased master. He became the greatest interpreter of Dignaga’s sys-
tem. Even Isvarasena conceded that Dharmakirti understood Dignaga
better than he himself did. This understanding became expressed in
a great commentary on Dignaga’s Compendium of the Means of Knowl-
edge. Dharmakirti’s life passed as do the lives of Buddhist philosophers,

92 Cf. A. K. Warder, Indian Buddhism, pp. 456, generally on Dignaga: pp. 447-
465.
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‘composing works, teaching, public discussion and active propaganda.
He died in Kalinga in a monastary founded by him, surrounded by
his pupils.’93

But Buddhism was alread
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s world who would be a easily to grasp
1l be absorbed by, and perish in my own person,
is absorbed and lost) in the ocean’9% He only
essor in his pupil’s pupil Dharmottara. Afterwards
ated by Tibetan Mahayanism, and to a lesser de-
d Burmese Theravada.95

Tivo levels of truth.
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the following, in
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ontradictions, and
accept ideali
external stimuli,
the first place attention will be gIver
epistemology, and only at the end, the final interpretation of the facts
will follow.

93 T. Stcherbatsky, Buddhist Logic (vol 1), p. 35-36.

94 Ibid., pp. 35-36.
95 Ibid., pp. 35-36.
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Ontology.

Dharmakirti is just like Dignaga in many respects a Sautrantika rather
than a Mahayanist in the line of Asanga. He makes a distinction be-
tween the object as it is given immanently in consciousness and the
external cause of this object. There seems to be a reality outside the
person, which makes that in the mind a picture is formed. This pic-
ture, however, is not a copy of what is there outside. The mental pic-
ture presents a whole, while the cause consists of what could be called
sense quanta or stimuli. These quanta or stimuli consist of the mo-
mentary flashes of e.g. colour quanta, having an impact on the sense of
vision. One quantum cannot be noticed, but when a certain swell-
value is reached the sense-organ is activated. There are perceived sense
data of certain colours and shapes, and finally these are apprehended
by consciousness. These apprehensions as particular wholes or things,
extended in space and enduring in time, are nothing but constructions
of consciousness; they are not the things as they are in themselves, but
things constituted in and by consciousness itself. The real things are
the flashing quanta that exist for one moment, but not without trans-
mitting their activity to another quantum in the next moment, until
by close vicinity this transmits its activity to a perceiving conscious-
ness, which by the energy of these impulses creates its constructions:
things, ideas, desires, great dreams, and illusions.

The minds themselves consist of series of apprehensions, being mo-
mentary flashings not unlike those of the quanta by which they are
influenced. When not barred by external influences each one mo-
ment of apprehension transmits its activity to the next one, which
therefore will be a consciousness-quantum very much similar to the
one by which it was occasioned. This transmitting of impulse, pro-
duces the illusion of continuity and time. The senses and other organs
are, as functions of the mind, rooted in it. They too exist as quanta to
be influenced by other quanta, transmitting their impulses. They grow
out of the stream of mind-quanta like branches and twigs from a tree.

Momentariness.

Concerning the momentariness of phenomena Dharmakirti has the
same thought as his Sautrantika predecessor Vasubandhu. A quantum
or event vanishes the moment after it appears, while things taken as
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substances do not exist at all. But, if nothing interferes, in the next
moment a similar event is reproduced as was given in the previous.
Destruction has no external cause, but is inherent in appearance. What
hat in the next moment not

iais with everything
. then how

is called ‘destruction’ is, that

a similar, but a dif}
that can be

1tself 1s influe
side-effects 1
in the next

n to its mere self-reproduction. The appearance
therefore, always deviates somewhat from that in
re will be some other appearances besides. Noth-
olation; everything stands in a network of causal

influences. single appearance there are to be found echo’s of
the remoter

There 1s a

he universe.
of causes (hetusamagri).
ingle event. It belo
o different di

erges from

er with other ev

cenesis. One
tction. No two can
exist at the same time. For 1 they could not influence one

96 Cf. T. Vetter, Erkenntnisprobleme bei Dharmakirti, pp. 14-18 (Wien 1964, Her-
mann Bohlaus) Taken Vetter’s facts on Dharmakirti for granted, his work is fol-
lowed here, although by taking a different viewpoint, some of his information
will appear here in a somewhat different light.
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another, i.e. they would not appear, be no event at all, but timeless
potentialities, virtualities, in other words: mere ideas.

The accumulation (saficita) of events is the object of perception.
The number of what in Whiteheadian terminology could be called
‘throbbing actualities, represents the ‘swell value’ that stimulates the
sensorty system, which in turn is he condition for the apprehemsion
of an object, i.e. of its mental presentation. It reveals in an image the
attack of amassed events on the sensory system. When the image aris-
es, the sensory stimuli have already vanished; when the stimuli arise,
the bombing of events has already passed. The mental image presents
what is no more there.

The main effect of a cause is not its perfect copy, but something
similar but nevertheless different. There is a series of events, that is
selected as such from ‘eventual chaos, just because it presents a suc-
cession of sameness of appearance with only slight modification.
Any previous event of such a series is called immediate antecedent
(samanantara-pratyaya). A series of such events is called born out of the
same (sajatiya), and as a whole is termed ‘stream’ (sariitana, sarirtati).
Dharmakirti even calls the immediate antecedent with the Sarhkhya
term upadana (what is assimilated, incorporated, apprehended, i.e. the
material cause).97

Mind,

Just as sensory events, the mind forms a series of events. It is the ul-
timate medium of actuality. Its true nature is counteracted by igno-
rance, acts of volition, and desire. It is the purpose of Buddhism to
free its true nature, its virtues, such as faith, compassion, friendliness,
and wisdom. This can only be done by mental training in which the
root of all vice, ignorance, is attacked. This ignorance is the misplaced

3

acceptance of an ‘I’ the futileness of which must be realized in the
concept of I-lessness (nairatmyadysti). Then, together with ignorance,
thirst is removed, and the veil consisting of all vices taken away from
the mind, leaving it in its pristine purity with all its emanating virtues,
such as compassion and wisdom. In principle the roots of rebirth are
then destroyed. But motivated, not by desire, but by duty, by the vow

to save all beings, the mind can remain qualified by pure volition, and
97 Ibid., pp. 18-25.
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enter rebirth again, not because of unfree passion, but by free choice.
This is the way of rebirth proper to the bodhisattva. In this respect
Dharmakirti is a Mahayanist, although in many other respects a Sau-

trantika.9®
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98 Ibid., pp. 25-27.
99 Ibid., pp. 27-41

215



Idealism

Perception.

Perception is presentation free from imagination and without error.
It yields the proper, unique, and individual nature of things (visesa)
without the interference of the conception of general characteristics
(samanya). General characteristics are not something real. They are
nothing else but the similarities given in the representations of mem-
ory and expectation. They are the vague ideas that form the objects
of our words and not the distinct givenness of actual perception; they
are not immediate presentations, the individuality of which can never
be rendered in words.

But although true perception 1s distinct, not all that 1s distinct is
true. Ordinary perception functions as an instrument of action. It may
deceive us, as e.g. in the case of the rope mistaken for a snake. It is
the practical test that must verify perception. What guarantees truth?
Firstly, a real thing is always object of more than one sense, and besides
it can serve an objective aim, and it can be the point of departure of
the realization of further aims.

Error not based on imagination mingled with perception, can be
based on defects of the sense organs.

There are four kinds of perception: sensory, mental (paragnostic),
the appearance of mental phenomena [feelings, acts of will, and so on
(in which case the object is given in its entirety)]|, and yogic percep-
tion (in which things are seen which are not present before the sen-
sory perception). The last kind of perception creates its own object. In
that sense it is akin to imagination, but it is distinct from imagination
because it is not vague.'?°

Inference.
There are three elements contained in every inference: the reason (or
cause) [hetu], the predicate, and the (logical) subject. In all cases the
predicate is the implication (vyapti) of the reason, and the cause the
implication of the effect: if the reason is true, then also the predicate is
true; if the effect is there, than also the cause is to be found.

There are three types of inference: (1) those inferring essence or
implied quality, called ‘reasons of essence’ (svabhavahetu); (2) those in-
ferring a cause, called ‘causes of effect’ (karyahetu); and (3) those in-

100 Ibid., pp.37-4T.

216 Example © 2015 Abraxas Publishers, Zuider-Amstel



1 Buddhism in India

ferring the non-existence of something (the logical subject) from the
absence of something (an effect or property), called ‘not having expe-
rienced’ (anupalabdhi). A little confusing is, that the word ‘hetu’ 1s used
" and that of ‘cause” When
ands for that which
ond type of

here in two different senses

the three types of inference clear, we give an exam¥
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There (s) is smoke (e),
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P11 | see the posture,
am mistaken, when I see the rope,
I conclude to the snake. But I can also reason from the effect to a sub-
sidiary cause, as I do when concluding from smoke to fire. '°*

I conclude to the man, and, wher

o1 Ibid., pp. 28-31.
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Buddha.

As a further means of knowledge the word of the Buddha is intro-
duced. It is not an unquestionable authority. No one can be trusted
just on his word, not even the Buddha. Firstly his way of life must
make it probable that he does not lie, and secondly it must be asserted
that he has something to say that is not evident to everyone. Only a
man like that can be expected to reveal the highest goal of action, for
only to such a one it is accessible. Once the highest goal is attained,
action may come to an end, unless another aim is set, not that of the
liberation of the self but of the whole of suffering mankind. And that
was the aim of the Buddha’s actions. Through these the world is in-
structed concerning the means of liberation, since, having reached the
goal himself, the Buddha knows how to achieve it, and he can teach
others about the way leading to it.

As all knowledge, also that accepted from the Buddha should always
be validated in practice. Its instruction should be precisely followed,
and, only when it is seen that this leads to the goal of liberation, its
truth is to be aftirmed. The knowledge concerned is about what to
do and what to avoid. This knowledge is born from the Buddha’s
great compassion (mahakarund), and this compassion is at the same
time the guarantee, that his teaching is not born from selfish interest.
This compassion was acquired by long training through innumerable
births. Because of all this the Buddha is considered as a means of
knowledge."°>

Goal and practice.

Intuition, perception (pratyaksa), is the goal of all action. The ultimate
perception is the immediate vision of what until then was merely un-
derstood, the four noble truths. Then the ignorance causing depen-
dent origination is overcome, and there is realization of the ‘not-1. In
the work of Dharmakirti this notion of ego-lessness generally takes
the place of the noble truths as the ultimate realization of insight. This
ego-lessness is also called ‘emptiness’ (Siinyata). The vision of empti-
ness only then makes an end to rebirth when it is practised until the
wiping out of the last trace of an ‘I, which comes to the same as the
eradication of ignorance.

102 Ibid., pp. 31-34
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But not only the error of the acceptance of an ‘I’ is abandoned. All
things are now cognized according to truth. Ignorance takes things,
as we imagine them, for existent, but they are not the way we present
them. Although not absolute ; we misrepresent them.
That wrong idea Q hich is knowledge
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transceg
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ectation. And the real appearance of a thing in
e must be distinguished from its vague represen-
‘fulfilment’ of experience, from moment to mo-
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this situation of partial fulfilmen projects the final goal. It seeks to
procure desired perception and avoids the opposite. In the process of
inference it is a means of knowledge, i.e. when used in a regular and
not in a random way. Therefore, perception and inference (using lan-
guage and imagination) are useful as long as the final end of intuited
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integrity has not been reached. These useful means stand apart from
the sheer deception that never leads to verification, and does not still
the passions.'®3

Understanding

There is a cleft between intuitive perception, the goal of all activity,
and rational thought. Intuition presents reality, thought copes with
mere ideas, fancies, representations. These are the things on which
both language and thought are based. Thought, therefore, is not di-
rectly in touch with reality, with truth. Intuition is forceful, represen-
tation is faint, the first is unique, individual, the second general. One
should say, the two have nothing in common. But then, inference
was accepted as a valid means of knowledge, which means that it can
learn us something about reality. If there is, however, an unbridgeable
gap between between reality and thought, how can the latter learn us
something about the former?

The way to solve the problem, is to range thought under action.
Therewith, admittedly, it lies outside the realm of intuitive truth, but
still it has a pragmatic value. Thought yields conclusions. These can-
not be taken as truth without any further inquiry, they must stand
the practical test. They must lead us to our aims or else be rejected.
However, used with precaution, inference indicates the right direction
of practice.'®4

Apoha

Things as given in perception are unique and individual. As such they
cannot be classified, but according to their function, they can. For
although things do appear differently in every perception, and not
even one thing does appear twice in the same manner — let alone that
different things could be given as identical — they do perform the same
functions, serve the same aims. On the ground of sameness of func-
tion classes or categories of things can be sundered from other classes.
A ‘category’ is not something in itself; like all concepts it performs
a function, which is selecting a group of particulars fit for a certain

103 Ibid., pp. 34-37.
104 Ibid., pp. 41-63.
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purpose. This process is called apoha (sundering or selection). And so,
although things are unbridgeably separated in their individual unique-
ness, they are grouped in conformity Wlth the function and destiny,
that constitute their meaning os are separated from other
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o5 Ibid., pp. 47-63.
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perceptive content, and acknowledge that it is a projection. The first
way of avoiding error, accordingly, is a clarifying of thought.'®®

Representations
Action is aim-directed. Aims as not yet realized are represented in
images. Such images differ from the concrete impressions of percep-
tion in not being detailed but schematic. They leave out the unique-
ness, and in doing so, they are able to represent some species. They
form moulds which can contain different specimens of the same type.
This fact makes, that representations (schemata) can be associated with
words. The representations are a special sort of mental phenomena.
They constitute the ever changing forms of the mind. They are the
mind-matter, evolving without beginning, but their forms and sche-
mata are stamped by ever new impressions: Impressions leave a schema
(idea: vasana) in the mind, which after vanishing from the present be-
comes latent, and is thus preserved (i.e. renewed) until it is re-enacted,
be it in a conscious memory or in the recognition of a new impression
of something similar. In the last case, the schema may be adapted. In
this way, the representation is the mediator between the general con-
cept and the concrete impression. Being always a representation of a
goal, the schema aims at realization in a corresponding impression. It
is like a seed (bija) which ripens into the actual fulfilment of the de-
sired sensation. The fulfilment is not possible if principally the idea has
no corresponding impression. Ideas can match an impression, as the
idea of water and the concrete sensation of it, or they may not, as e.g.
in seeing water in a mirage. But there are ideas which are completely
baseless, such as the figments of metaphysical speculation, as e.g. the
idea of primeval matter (pradhana). The water of the mirage cannot
stand the practical test: it cannot quench thirst, and besides, it cannot
be given to more than one sense; but for the speculative fancies there
1s not even a test.

Ideas based on impressions and stimuli yield practical understanding
— although they cannot copy real experience in its uniqueness — for
they can serve to distinguish one thing from another. Every real expe-
rienced thing serves an aim. E.g. a cow gives milk. The individuality
of each particular cow is irrelevant to this function. ‘“The idea itself

106 Ibid., pp. 47-49.
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does not fulfil the aim ... but the aim is connected to the image, and
it can be fulfilled if the image sprouts from an impression, and fits in
with the schema of an already ex1st1ng idea.’'®7 Such a representa—
berefore called ‘real as covering’
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107 Ibid., pp. 49-59.
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water, and the range of phenomena covered by the now specified
idea of water, becomes smaller. For only the overlap of say the idea
of ‘water, ‘blue, and ‘salty’ presently covers the subject of experience.
But even these qualities that actually come to experience in a cogni-
tion, do not render the uniqueness and individuality of the reality
before me. For this reality is not a combination of different general
ideas, of which each can be sundered apart, but a singularity of which
there is no second. Besides the three qualities mentioned, it has infi-
nite distinctions that escape any particular cognitive act. But although
escaping judgement and the projection of meanings, it is this which
constitutes the perceptive element in every cognition. Judgement, by
projecting a schematic idea, sunders the perceptive content accord-
ing to its criteria. According to human aims, the same stone can be
classified as a hammer or as a grinder. The same piece of wire can be
used either to conduct electric current or as a rope. This process of
sundering or sorting things according to our practical categories is
called ‘apoha’. It takes the form: ‘“This (idam) is “P” Here ‘this’ is the
mental representant of the thing categorized, and ‘P’ is the category
predicated. Such a judgement (i.e. a projection of meaning) contains
a truth and a falsity; a truth insofar as it sets apart the thing from other
things that cannot fulfil my aims (in this sense the nature of the thing
provides the reason for my judgement), a falsity insofar as the thing in
its uniqueness and individuality is more than a mere expedient, viz. a
fullness that cannot be exhausted in any finite process of imagination

and nomenclature.*°8

Word and sentence

Words represent meanings and judgements in language. They are only
meaningful in the arrangement of a sentence. The purpose of spoken
or written language is to rouse the corresponding representations in
the mind of someone else. And these lead the person adressed to the
thing intended; it makes him do or understand something. Language
does not represent a system of self-contained meanings (connotations),
but is merely denotative. Its main function is to select possibilities.
This negative process of sundering out, excluding, what is not de-
sired, creates the illusion of a positive meaning, but in reality it is

108 Ibid., pp. 54-59.
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only a selection-criterium, since the meanings stand for the select-
ing schemata that guide the mind by limiting its scope and direction.
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109 Ibid., pp. 59-63
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abandoned. There is no object transcending the immanent content of
perception. At the same time the idea of truth as the correspondence
of idea and reality must be given up. And no longer can subject and
object be considered as two.

Knowledge now springs from the inner conditioning and spontane-
ity of the mind itself. But if such is the case, the theory of causality
requires a reinterpretation. Up to now, schemata, representing aims,
were explained out of the latent imprints of past impressions. These
imprints are to be considered as the sunken worlds of countless lives,
lying outside the rays of present attention. Actual representation then
is the re-enactment of these imprints in a schematic form. With one
stamp can be made many prints, which all differ somehow in in-
dividual character. The working of experience is exactly opposite:
out of many imprints, i.e. latent impressions of experience, is made
one schematic representation. These representations, selecting aims
according to function, guide our action in the world. Perceptive ex-
perience, itself cause of the imprints, and the retribution of deeds,
were explained in the Sautrantika view — which is Dharmakirti’s own
prima facie view — by the causality between entities in the real world
outside, and by its impact on the particular stream of mind. As now
this external world has dissolved in immanence, actual (perceptive)
experience, and retribution of deeds, must be explained within mind
itself. This means that, besides representations, also experience and
retribution are conditioned by imprints instead of being conditioned
by external factors.'*®

three aspects of consciousness

The act of knowledge has three facets: there is not only the distinction
between knowledge and the known, the object, in which knowledge
is conscious of a certain shape attributed to something; there also is
the fact that the act is selfconscious. Neither the selfconsciousness nor
the object are something apart from the knowing act. Already early
Buddhism renounced the idea of a knower beside the act of know-
ing. However, the Sarvastivada and Sautrantika had introduced the
external object in the form of ephemeral atoms into Buddhistic epis-
temology. This object, moreover, is at best cause of the form cognized

r1o Ibid., pp. 63-71.
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in consciousness. The appearing form does not mirror it and must be
attributed to the projective faculty of the mind. But why then accept
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111 Ibid., pp. 71-77.
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The pure light of true knowledge

When there is no real world outside the mind, the whole process of
liberation becomes an interplay between truth, or true knowledge
(that pervades everything) and ignorance. Ignorance hides and covers
the true nature of the mind, which in reality itself is truth. Mind is
bound by inner confusion and mental blockings, unaware of its own
nature, but freed by the practising of the Buddhistic path, it displays
its innate happiness and truth through the whole of space, be it, that
by sheer compassion a free mind, a bodhisattva, can choose to take on
new bodies for the sake of guiding the world to the ultimate goal,
1.e. freeing all minds from the illusion of oppressive objectivity and
externality.' "2

The problem of intersubjectivity

Dharmakirti wrote a work on the repudiation of solipsism (sarittanantara-
siddhi). He was therefore aware of the problem which the interpreta-
tion of intersubjectivity yields in the context of idealism. He solves the
problem by stating that the representations of our own body, feelings,
thoughts etc. differ from those of the mental life of others. The first
have the form ‘I speak’, ‘I go’ etc, the second the form ‘he speaks, ‘he
goes’ etc. Just as the form of the first points to my own experience,
from the form of the second we must conclude to the experience of
other streams of mind. The establishment of others, accordingly, is
similar as in realism, only making a shortcut. The reasoning of the
realist concludes from another body to another mind, the idealist con-
cludes from a different form of representation to a different will. These
different wills all have their own workings and the collectivity of these
workings constitutes the intersubjectivity of our world. That different
minds can share their illusions is like people suffering from the same
eye-disease, who share each other’s optical distortions of vision.

But what sets one stream of mind apart from another? We saw it was
will. But if will, and its workings, as the principle of individuation is
set aside, then mind is no longer characterized, it seems, by different
individual appearances. Therefore in the final knowledge, when there
is no more ego, no more desire, the idea of plurality must vanish from
the mind. As long as there is a world constituted by collective aims and

112 Ibid., pp. 83-88.
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works, there must be assumed other minds, but if there is no longer
a diversity of willing, and no more limitation of knowledge, idealism
cannot any longer establish plurality. It also does not want to do so.'*3

113 Cf. T. Stcherbatsky, Buddhist Logic (vol. 1), pp. 521-524..
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Part 11

Buddhism In China
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Daoism, that especially favoured the spread of this type of Buddhism.
But Mahayanism, it must be stressed. does not reject the classical Three
baskets. It took them over from the Sarvastivadins and the Dharma-

guptakas, and the resulting Chinese Tripitaka, called in Japanese the
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Taisho-tripitaka, 1s more voluminous than any other. It even contains
many classical Theravada works. Until the rise of the Song dynasty
(about 1000 AD) Buddhism became the major intellectual force.”

1 Cf. Fung Yu-lan, A History of Chinese Philosophy, Princeton 1953/1983. Here
part 11, pp. 239-240. My exposition of Chinese philosophy is much indebted to
this work of Fung, especially to Ch. vii of part 11 of this great work (using the
translation of Derk Bodde). I felt the need of including something of Chinese
Buddhism also in this work. Here thorough work already been done, I made
ample use of it and spared my energies for the scrutiny of those parts of Buddhist
history less well systematized. In the following, text between square brackets are
my additional remarks.
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3) School of matter as such (Jise¢)

4) School of non-being of mind (Xinwii)

5) School of impressions (Shihan)

6) School of phenomenal illusion (Huanhua)
7) School of causal combination (Yudnhui)

The school of original non-being was founded by Dao’an (312-385).
He wrote a work called Xingkong liin (Treatise on the emptiness of the
nature of things), now lost. What we know about the work is, that
it defended the idea, that the five groups of elementary phenomena:
consciousness, conation, sense data, feeling, and apprehension (the so-
called skandhas) have no true reality. Their nature is empty (Sinya,
kong). It therefore taught the early Mahayana doctrine of the non-
substantiality of phenomena (dharma), also called in Sanskrit dharma-
nairatmya. The second (variant) school was headed by Fashén (286-
374). He said that all things have evolved from original non-being. It
seems that here the idea of the voidness of the elementary phenomena
is dressed in a more Daoist terminology.

The third school is that of matter as such. It teaches that sensory
things are empty, 1.e. that they lack a permanent nature of their own.
It does not accept that the atomary basis of this matter is empty too.
The idea seems to be, that sensory forms are necessarily related to
consciousness. The mind imposes the perceptible form on the cause
of perception, the invisible atoms which activate the senses. What is
perceived therefore is not real, but its causes, the atoms, are. The idea
expressed here, accordingly, seems to be akin to that of the Indian
Sautrantika.

Also reckoned to this school, is Zhidun or Daolin (313-366), but
his teaching is really different. It is again Mahayanistic. Mind and mat-
ter are ‘empty’ in the sense that they only exist in dependence on
something else. They exist only as a result of causation and not in
themselves. But as such, as caused and dependent existence, there is
no place where they do not exist. But the cause of matter is not an
atomary matter in itself, but probably antecedent matter which-itself is
again dependent on its antecedents.

The fourth school is that of non-being of mind. It was developed by
the teacher Zht Faweén. It does not want to deny the reality of things
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as such. But when there is no clinging to things, the mind is empty of
their apprehension, i.e. the mind does not conceptualize the world.
Other schools considered this doctrine to be a heresy.
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3 Ibid, p. 257.
4 Ibid. pp. 239-58
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SENGZHAO. In Buddhism there is a fundamental contrast between
nirvana and samsara. It is the contrast between the absolute (bhiitata-
thata, zhénri) on the one hand and time on the other. Thinkers of the
period of disunity equated this contrast with the Daoist one between
non-being (wit) and being (you), quiescence (jing) and movement (dong), be-
tween non-activity (wiwéi) and activity (youwéi). In this period we find
more than a mere stressing of analogies, we find original thinkers, of
which Séngzhao (384-414) is one of the most important.

He was a poor monk from Jingzhao. He lived as a copyist and from
this he derived his learning. He was attracted by mysticism. Hence
came his admiration for Laozi and Zhuangzi. But he lacked something
in them, which he found in the Vimalakirtinirdesa siitra. After reading
it, he said: Now I know where I belong. He thereupon became a
Buddhist monk, well versed in the Tripitaka, but with a special fond-
ness for Mahayana, esp. of the Madhyamaka type.

Zhao was a contemporary of Kumarajiva and worked together with
him at the translation of the Paficavimsati-sahasrika-prajiiaparamita.
Kumarajiva praised him for his understanding and his style. His
works are gathered in the Book of Zhao.

Movement.

We shall say something on Séngzhao’s affinities with the Madhyamaka
and on his concept of wisdom.

As regards the first, we find, that, similar to Nagarjuna, Séngzhao
analyses the notions of movement and rest, and of existence and non-
existence, choosing for a middle way between the extremes of inter-
pretation.

Zhao’s idea of movement is that of the movement of time. Reflect-
ing on it, he contends that no thing from the past comes into the pres-
ent and that the present never changes into the past. Things past are
immutable. The truth of their being such and such, their particular sit-
uation at their specific moment, is there for ever. Likewise, the actual-
ity that is the present is there for ever as actuality, as spirit (shén). Truth
and spirit are beyond change. Only seemingly the present transforms
into the past. Therefore, change, movement, is only illusory appear-
ance. But that illusion 1s the world of time to which our notions refer.
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The fact 1s, that there is no permanent identity. The thing now is
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ment remains in place at its ition in time or history. It can
never fail to be cQa ment and to condi-

ot fail to be

tion by itsel
conditig

ay also be said that pheno

In appearanc eing quiescent.

Existence.

1l things are really in one way non-existent and
on-existent. Because of the er fact, though
he latter fact,

Séngzhio
in another

ey are not existent. Be
existent, they are n

ive towards each othe

coming to D® of things.
The being of thing
fested in forms, and is, therefore,
The popular view of being as ‘being there, and of non-being as ‘be-

ing absent’ is accepted by Zhio. But what is there is not (ultimately)

=being is still mani-
N0t absolute either.

5  Fung Yu-lan, History, partii, p. 262.
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real. Things exist in one sense, but not in another. If 'being’ does not
mean that things are real, and 'non-being' does not mean that they are
obliterated without trace, the being and non-being, though different
terms, express the same basic meaning.” Being and non-being are not
antithetic but complementary. Things neither exist nor do they not
exist, or, they are both, existent and non-existent.

Wisdom.

Zhao interpretes wisdom (prajiia) as sage-wisdom. If this sage-wisdom
may be ranged under knowledge at all, it 1s a very special kind of it.
For in ordinary knowledge, there is a distinction between the know-
er and the known and such distinction is absent in sage-knowledge,
which culminates in the highest truth (paramartha-satya, zhendi), and
this can never be objectified as some particular entity to be known.
In On Prajiia not being Knowledge Zhao writes: ‘Because wisdom is as-
sumed to know what is to be known, and to apprehend the qualities
(of things), it is said to be knowledge. But since absolute truth inher-
endy lacks any phenomenal qualities, how is it to be known?’8

Knowledge and the known are relative terms, and what is relative is
also conditioned. Relative and conditioned existence cannot be abso-
lute, and therefore ordinary knowledge cannot entail the truth. Some-
thing becomes ‘known, and therefore objective, because of the ob-
jectivating activity of the mind, and, inversely, the knowing act arises
because of the something being given to it. Both, the knowing and the
known, cause each other mutually.

But truth is something uncaused, and this it is, that wisdom is con-
cerned with. It is not a something which can be apprehended in a
concept. ‘Hence real knowledge, when it regards absolute truth, never
apprehends what is known (as does ordinary knowledge). Since it does
not do this, how can such wisdom know?’9 Therefore ‘wisdom’ could
be better called the absence of knowledge. ‘“The sage, by means of the
Prajiia, which has no knowledge, illumines the absolute truth which
has no phenomenal qualities.”? ‘Void and unmoving, it (prajiia) has no

7 Ibid,, p. 265.
8  Ibid,. p. 266
9 Ibid., p. 267.
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knowledge, yet knows everything.9 In wisdom the mind is not fixed
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1o Ibid., p.268: from On Prajiia not being knowledge (Zhaolun, pp. 71-72, p. 109 of
translation Liebenthal).

11 Ibid., pp. 268-69 (Zhaoliin, Liebenthal p. 73.)
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By not knowing the sage has insight into everything, and by not act-
ing intentionally, he accomplishes everything, guides events to their
proper solution.'?

DAOSHENG. A contemporary of Séngzhio was Dioshéng (360-
434), like the former a pupil of Kumarajiva. He was a quick-witted
man from Juld. On coming in contact with a Buddhist monk, he
himself became converted to the monastic life, and travelled to Chang’
an, where he met Kumarajiva.

His understanding is said to have penetrated beyond words. Words,
as symbols, according to him, have the purpose to lead to an under-
standing of ideas, but once these are understood, words are no longer
of any avail. By approaching texts too philologically, you often be-
come blocked in your understanding of their meaning. You should
forget about the fish-trap and catch the fish.

Shéng’s cherished doctrines were, that good deeds do not entail ret-
ribution, that Buddha-hood is achieved by instantaneous enlighten-
ment, and that the nature of enlightenment is hidden in every being,
and can be realized even by unbelievers.

Retribution.

There is only indirect evidence of Shéng’s ideas on retribution. We are
told, that Shéng held, that good deeds do not entail retribution. The
idea behind this must be the old Buddhist thesis, that the one proper
way to behave is by disinterested action. Action that is not motivated
by desire does not result in karmic retribution, just as water does not
stick to a lotus leaf. It is the action of the enlightened one, of the one
who has come to awakening.

Besides this general insight in Shéng’s ideas on the matter, which is
suggested by Indian Buddhist tradition, the only thing that may eluci-
date more particularities of Shéng’s lore is a treatise by Hulyuan (334-

12 Cf. Fung Yu-lan, History, pp. 358-270.
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416): On the Explanation of Retribution, which possibly is inspired
by Shéng. We will quote here a part of this work, given by Fung:'3
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13 Fung Yu-lan, History, pp 272ff., following the Collected Essays on Buddhism,
compiled by Séng-you (Héngming ji, in Taisho no. 2102, vol. 52, pp. 1-96.
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By considering the opposite of this and examining its operation (in
life), we can understand retribution. By pushing into affairs and seek-
ing their underlying meaning, we can talk about punishment. Let me
try to describe these. The effects of causation and products of change
follow a definite course. Ignorance is the course of the net of delusion.
Greedy love (raga, tan’ai) is the storehouse for the various (mortal) ties
(léi). The following of these two principles obscures the functioning of
the spirit, and it is because of them that good and bad fortune, blame
and calamity, operate. Because ignorance beclouds the understand-
ing, feeling and thought become clamped to external objects. Because
greedy love saturates the nature, the four elements cohere to form the
body. By their cohering in the body a boundery comes to be fixed
between the I and the not-I. By the clamping of feeling an agent of
good and evil arises. If there be a boundery between the I and the not-
I, the body is then regarded as belonging to the I, and thus cannot be
forgotten. If there be an agent of good and evil, a greedy love for life
results, so that life can no longer be sundered. In this way one becomes
willing to sleep in the great dream and be blinded by delusion. Doubt
is hugging to the breast during that long night and there is nothing
but attachment. The result is that failure and success push after one
another, and blessing and calamity follow on each other’s heels. With
the accumulation of evil, divine retribution comes to itself. With the
committing of sin, hell meets out its punishment. This is the unavoid-
able fate without a shadow of a doubt...

Thus the retribution of punishment or blessing depends upon what are
stimulated by one’s own (mental) activities. They are what they are ac-
cording to these stimuli, for which reason I say that they are automatic.
By automatic I mean that they result from our own influence. How
then can they be the work of some Mysterious Ruler?’

Instantaneous enlightenment

For Shéng’s idea, that Buddhahood is attained by instantaneous en-
lightenment (diin wii), we again, have no direct information. We know
about it through a work of a contemporary, the Discussion of Essentials
(Bian zong lun) by Xi¢ Lingyun (385-433).
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The basic idea is, that there are two concepts of enlightenment, the
one — instructed (according to these thinkers) by the Buddha himself —
teaches it is achieved gradually through learning, the other — brought
forward by Shéng and, Xi¢ Lineygma=savs that, as truth is one, whole,
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14 Fung, p. 279: from Discussion of Essentials (Bian zonglin by Xié Lingyiin).
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may be truly called the height of blasphemy. How then, can (such faith
as this) act for daily advancement?’'5

Xi¢ Lingyun quotes Shéng as having replied to this objection in
favour himself and Xi¢. This is the only thing that we have of him on
the subject verbatim, provided Xié quotes him correctly:

‘Examining what Xi¢ Yongjia (Lingyun) says, I find myself in com-
plete agreement. It seems to be wonderfully good, and I cannot but
quote it with joy. The problem raised by you is vitally important and
I hope you will understand (Xi¢’s meaning) after thinking the matter
over carefully. Now I myself should like to try to outline the ideas I
have derived from his statements, in order thus to express my joyful
feelings. He maintains that there cannot be.faith without knowledge;
in fact, the faith derived from instruction is itself knowledge. The
truth obtained through this knowledge, however, remains external to
the self. Even so, by utilizing (such knowledge), it (truth) may be ap-
proached by the self. Hence, why should not the (knowledge in ques-
tion) help to induce daily advancement? On the other hand, since such
knowledge is not an integral part of ourselves, how can there through
it be any partial entry into illumination? Since truth is seen (even) in
something external, this means that there is no complete darkness. But
since the knowledge does not lie within us, this also means that it can-

not yet produce illumination.'®

THE IMMORTALITY OF THE MIND. There have been preserved
some collections of polemical debates concerning Buddhism: the Col-
lected Essays on Buddhism (Hongming ji) compiled by Séngyu (445-518),
and the Further Collection of Essays on Buddhism (Guang héngming ji),
collected by Daoxuan (596-667). These debates are for a large part
concerned with the clash between the traditional Indian and Chinese
ideas about the nature of the soul, spirit, or mind. Indian thought in
general, and also Buddhism, embraces the idea of the transmigration
of the soul, or, what may be slightly different, of rebirth. For the Chi-

15 Ibid., p. 281 (from Bian Zonglin).
16 Fung, pp.280-81 (from Bian Zongliin; entire chapter of Fung on Shéng, History,
part 11, pp. 270-284.
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nese mind this life on earth is more decisive. Not denying completely
the existence of an afterlife, the idea of a return of the personality on
earth for penance or further perfection is generally absent. This life

i peated over and over again.

and that of gradual

fragment of in the Héngming ji in which he tries to repudiate

‘A questi say: ... The endowment of the vital force (qi) is
confined le life. With the termination of that life it melts
ere is nothing left but non-bgaae. Thus soul (shen)

a mysterious thing, isa p the evolutions

¢ intelligence

cen received returns

to the great origin. With that eXtinction, there is a reversion to noth-
ingness. This return and reversion to the final end is a natural process.
Who is there to make it thus?

But suppose that they (body and soul [mind]) are originally different
from one another. Then it is simply a case of different vital forces com-
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bining with one another, and having combined, of evolving together.
In this way too, the soul [mind] finds a place in the body, as fire does in
wood. During life it can be sustained, but with the final desintegration
it must perish. According to this principle, with the departure of the
body the soul dissipates, no longer having a place in which to live, just
as with the disintegration of the wood the fire becomes quiescent, no
longer having anything on which to support itself.

Even supposing that it is obscure and difticult to decide whether (body
and soul [mind] are (originally) the same or separate from one another,
(irrespective of which theory is correct), the doctrine of being and
non-being can be sustained only on that of coalescence and dispersion.
‘Coalescence and dispersion’ is the inclusive term applied to the evolu-
tions of the vital force and to its myriad fluctuations between birth and
extinction. Therefore Zhuangzi says: “The life of man results from the
coalescence of the vital force. Its coalescence is life; its dispersion, death.
If then life and death are but consecutive states, what have I to grieve
about?” The ancients who were skilled in talking about the course (of
nature) have surely been able to arrive at the truth. If it is really as (I
have described it), the highest principle is that of concentration (of the
vital force) within a single life. With the conclusion of this life there is
no further evolution. This theory is possible to investigate.'7 In reply
I say: What is the soul [mind]? It is a spiritual something of the finest
essence. Being of the finest essence, it cannot be portrayed by the lines
of the hexagrams (of the Book of Changes). That is why the sages speak
of it as a marvelous something, whose aspect cannot be determined,
nor its deep meaning plumbed, even by persons of superior wisdom.
Yet those who (now) talk about it use ordinary knowledge to create
doubts, causing everyone to become equally self-confused. The mak-
ing of such false statements has already gone far...

Zhuangzi has uttered a profound statement on the Great Origin when
he said: “The Great Lump (the universe) toils me through my life and
rests me in death Again he says that life is man’s halter, and death is
a return to the real. From these statements we may know that life is
a great calamity, and its absence is a return to the origin. Weénzi has
quoted the Yellow Emperor as saying: “The body sufters destruction
but the soul undergoes no change. With its unchangingness it rides

17 Fung, pp. 286-7 (Huiyuan in Héngming ji).
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upon change and thus passes through endless transformation.” While

Zhuangzi says further: “To have attained to the human form is a source

of joy. But in the infinite evolution, there are thousands of other forms

that are equally good. Frog tements we may know that life

is not something

its real chaf9

An attack on Buddhism 1s tound 1n the work of Fan Zheén: Essay on

ansformation and
of existence.

come to an e

on of the fire and the woo
s. However, you have lost its correct outline and

forward unclearly without proper investigation ...

study it from the point of view of fact. The trans-
uel is like the transmission of the soul by the body,
mitted to another bundle of fuel just as the soul is
er body. The earlier bundle | is not the same
rom this we may underst

the Extinction of the Soul (also contained in the Hong Ming Ji).

18 Ibid., pp. 288-9.
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“The body is the substance of the soul; the soul is the functioning of
the body ... The relationship of the soul to its substance is like that of
sharpness to the knife, while the relationship of the body to its func-
tioning is like that of a knife to sharpness. What is called sharpness is
not the same as the knife, and what is called the knife is not the same
as sharpness. Nevertheless, there can be no knife if the sharpness is
discarded, nor sharpness if the knife is discarded. I have never heard of
sharpness surviving if the knife is destroyed, so how can it be admitted
that the soul can remain if the body is annihilated?’'9

Fan Zhen further says, there is no distinction between body and soul;
man is but one substance, not to be dissected into independent parts.

World-denial and the state

The reasons for this criticism of the Buddhist conception of the mind
were not only theoretical. The other-worldliness of Buddhism in-
duced people to depreciate civil-life, the state. It might easily lead to a
neglect of civil-duties, of which the discarding of family life was seen
as a prominent example; and this might do harm to the state. Bud-
dhism from the outset was critical against worldly rule and might be a
potential menace to established authority.>®

19 Ibid., p.290 (Fan Zhen, Shén Mié lun in Hong ming ji).
20 Cf. Fung Yu-lan, History, part 11, pp. 291-2 on Fan Zheén’s motivation.
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e influence of Bud
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said to be of Turkestan ancestry, but was actu-
. When he grew up there, he came into contact
became a monk. He wrote many works, among
on the Madhyamika Sastra
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The Double Truth exists on thtce levels. “The first explains that
to speak of being (you) is mundane (shi) thruth, but of non-being is

Absolute (zhén) Truth.

21 Fung, pp. 293-299.
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The second explains that to speak either of being or non-being is
to fall into the two (extremes), and so is mundane truth. To speak
of neither being nor non-being is to avoid the two (extremes), and
so is Absolute Truth...’?* About the third level the following is re-
marked.?3 ‘At this point, to say that there either are or are not two
(extremes) is mundane truth; to say that there neither are nor are not
two (extremes) is Absolute Truth’

The three levels of double truth have in common that they aim at
renouncing ordinary believes. Ordinary people take the dharmas for
existing, but these have no cause of existence and are empty. In re-
nouncing ordinary believes, people are led from the mundane into the
real, so that one may become a sage.

On the first level the ordinary idea of existence is renounced, on the
second the idea, that the denial of ‘being’ is ‘non being’ is renounced,
and it is pointed out, that truth never can reside in the extremes.
Permanency and impermanency, sarisara and nirvapa, are all extremes
to be transcended. Here accepting one of the extremes is embracing
mundane truth. The rejection of both extremes is the middle path lead-
ing to the highest truth.

Speaking about the third level Jizang continues:*#

Yet in this assertion [viz. the rejection of the extremes on the second
level| there still lie two extremes. Why? (It has been said that) the two
(extremes) are both one-sided, and that what belongs to neither of
them, is the middle path. (In actual fact, however) one-sidedness is one
extreme, but centrality is another. Thus one-sidedness and centrality
still result in two extremes, and this being so, (in the third stage, the
belief in either of them) is called mundane truth. But the denial of
both, one-sidedness and centrality, constitutes the middle path which
is the highest truth. All the teachings made by the Buddhas to cure the
ills of sentient beings, never go beyond these concepts. Therefore they
expound the Double Truth according to these categories.

22 Fung, History, part ii, pp. 294-5: from Jizangs Essay on the Double Truth.
23 Ibid,, p. 295.
24 Ibid., p. 296.
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When the idea of the double truth is pushed to the extreme, even
emptiness and nirvana cannot stand, for also these appear as extremes
that have relative existence only.

‘Emptiness, and bes W to sentient beings,
and therefg on? Because

ia of the Tathagata would be gained. But now it is
ereas, when there is life and death (sarisara), there
soon as there is no life and death, then there is also

and death and nirvana are equally illusory, whereas
life and death and nirvana is called the Real State.25

he way is opened for th
omena are the sa

returned :
657 Buddhi ompleting 75
translations.

Xuanzang was especially 1ntere in the work of Vasubandhu and
his commentators. This interest gives his work — in contrast to that of
many other Chinese Buddhists — a very Indian character. He is espe-
cially known for the translation of an idealistic work of Vasubandhu,

25 Ibid., 297-8.
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the Tririsika’ (Weéishi sanshi lun, Treatise in Thirty Stanzas on Mere Ide-
ation), and its commentary by Dharmapala, the Vijiaptimatrata-siddhi
(Chéng wéishi lnn, Establishing of the Doctrine of Mere Ideation). Xuan-
zang’s work was not confined to mere translation, for his translations
also imply elaboration with the help of commentaries.

All is relative to the mind.

According to Vasubandhu and Xuanzang, there are two fundamental
errors, the believe in an independent ego (atman, wo), and that in the
independence of existence (dharmas, fa). The School of Mere Ideation
(Weéishi) wants to destroy these errors by pointing out, that both are
baseless or hollow (siinya). Ego and world have no existence apart from
the mind. Their appearances are all mental representations dependent
upon the evolutions of consciousness, which can be equated with
mind, conscious as well as subconscious.2® Ego and dharmas are all
products of consciousness.

Consciousness comprises eight kinds of activity, falling under three
categories: ‘maturing consciousness’ (vipaka-vijiiana, yishiishi, intellec-
tion (manyana, siliang), and ‘representation’ (vijiiapti, lidobié¢). Here the
maturing consciousness is the eight kind of mind-activity, intellection
the seventh and representation includes the other six: the five types of
sensory perception, and their mental coordination as the sixth.

Seeing that ego and dharmas are dependent on consciousness, and
that they are without nature (svabhava) of their own, one understands
the unsubstantiality of the soul and its objects (pudgala-nairatmya &
dharma-nairatmya). But, because the consciousness on which they de-
pend is real, they cannot be said to be altogether unreal or ‘hollow’
(Siinya).

With this doctrine, two current ideas in Buddhism should be set
aside, one — maintained by e.g. the Sarvastivadins — holding that the
external world is real, and the other — put forward by the Madhyamikas
— saying that the mind itself is as baseless as anything else, declaring
everything to be ‘hollow’ (Siinya). By asserting the substantiality of
things, one transgresses their actual givenness in consciousness, and by
denying consciousness, one denies the very actuality of experience.

26 Fung., p.300.
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By avoiding these two errors, one breaks away from rebirth.?7
The Chéng wéi shi lun here tollows a middle path for which even the

middle way of the Madhyamika is an extreme.
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things are not sepaf4
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27 Ibid,, p.301

28 Ibid., p. 303: from Xuanzang’s Completion of the Doctrine of Mere Ideation (Chéng
weéishi lun) / Vijiaptimatrata-siddhi [being a translation of the work of Dhar-
mapala, which is itself an elaboration of Vasubandhu.
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within consciousness and are not entities existing outside — and inde-
pendent from — consciousness. Only the inner consciousness, which
causes the appearances with their inherent polarity, is real in the true
sense.

Store-consciousness.

According to the Chéng weishi lin, the substratum of all actual mani-
festations of consciousness, is the store-consciousness (alaya-vijiiana,
zangshi). This store-consciousness is the same as the maturing con-
sciousness (vipaka-vijiiana) mentioned before. This and the defilements
of existence condition one another.

Here, under the ‘defilements of existence’ we must understand the
sensory impressions with their corresponding feelings and cognitions
— pertaining to the normal life of desire — which can be beneficial or
non-beneficial. Such impressions, with their mental digestions, do not
pass without a trace when they vanish from the present, but are re-
tained in an all-encompassing — and partly non-actual-consciousness,
called ‘store-consciousness, which may be translated by ‘memory’ in
a very broad sense — i.e., it is more than actual remembering, a kind
of reservoir from which actual rememberings are re-enacted. It might
also be termed ‘subconscious, or — to use a term of Anagarika Govin-
da — ‘subliminal consciousness, but it also includes actuality. Xuinzang’s
idea is, that it is a kind of spiritual matter, which becomes impregnated
by the impressions, feelings, and cognitions (phenomena, dharmas) of
actual experience. When the store-consciousness is called the eighth
consciousness, then it is impregnated by the other seven conscious-
nesses, viz. ‘mind-consciousness’ (on which later), and the sensory
cognitions.

The impregnations (vasana), the retentions of actual experience, char-
acterize their particular streams of consciousness, and provide them
with dispositions of their own. These dispositions are like seeds, which
develop under the influence of new impregnations, until they bear fruit
in the actual facts of a particular life. Bad dispositions result in misery,
and good ones in a happier life. Therefore the store-consciousness is
also called ‘maturing consciousness.” Because it is conditioned, im-
pregnated, by various impressions, it also develops in a variety of ways,
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in accordance with the quality of the ‘seeds’ it is carrying. This devel-
opment is a process of continuous causation: every impregnation by an
impression is cause of a development 1 1ssu1ng in an effect, which again
has the nature of an 1mpress op again, causes the substrate-

consciousness to bg gew development,

e seed to ripen and another to remain barren.
the Sautrantikas — holds that the seeds themselves
he impregnations, and therefore are not innate;
ird theory holds that both kinds of seeds do occur.
ems to hold to the third opinion.
Seeds can, ore, be divided into ‘pur ‘impure’ ones.
The impure the stream of consciou
ones cause the strea

But, as moH 1dual learn-

ing process, how 8 on world; how can
there be intersubjectivity?

Men are born in intersubjectivity, because of a similarity in their
karmic merits. To be born as a man on earth, requires seeds and im-
pregnations of a certain type. E.g. most men are disposed to desire
women, and therefore they have been born in a world that may gratify
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this desire. The seeds of mountains and rivers are in all of us, for, if
not, we would not have been born in this world, but in one in which
there are no mountains or rivers. The more similar the karma, the
more closely will physical conditions after birth resemble, and this
resemblance constitutes the commonness of our world. The people
whom we frequently meet, are those placed closest to our own condi-
tion, and therefore with them we can most easily communicate. But
note, that it is comparatively easy to come to a global understanding
of each other’s environment but difficult when you want to get into
the particular details.?9

The seven active forms of consciousness.

The store-consciousness is what is impregnated by — and stores the
impressions of — the other consciousnesses. It seems like a female prin-
ciple that produces according to the seeds by which it is inseminated.
It 1s the living matter that gives birth to all the variety of existence.
It is the dim background of daily consciousness, carrying in itself the
hidden motives and dispositions issuing in a particular form of practi-
cal life.

[t 1s active, intentional experience which conditions the growing
forces of unconscious life. This active consciousness is of seven types,
falling apart into two main groups, on the one hand, understand-
ing, intuition, or reason, on the other, sensory discrimination. Sen-
sory discrimination provided by the sensory functions is called ‘gross,
while understanding and the store-consciousness are called ‘subtle’
The gross functions operate inconstantly, conditioned as they are by
various factors, but the subtle forms of consciousness are always pres-
ent, since their conditions are generally fulfilled.

[t is understanding (manas) which effectuates self-identification. It
considers the store-consciousness (falsely) as an identity and holds it
for an ego (atman). As such, it clings to it. In this clinging we see the
understanding under the influence of four afflictions (klesa’s): ego-
ignorance, ego-belief, self-conceit, and self-love.

‘Ego-ignorance means lack of understanding. It is to be ignorant of

the (true) nature of the ego, and deluded as to the principle that there

29 Fung, part 11, pp. 304-312.
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is no ego. Ego-belief means the clinging to (the principle of) ego. It
wrongly imagines certain things to be an ego when they are not so. ...
Self-conceit means pride. Basmg itself on the belief in an ego, it causes

the mind to assume a high a 3 . Self-love means a greedy

develops deep at-

rdinates the various sensory data into a coherent
stinction between the outside world and its own
e, it identifies the latter as its ego, forms a defi-
clings to that image, considering it to be the ego.
ation is not present without interruption. When
y defect or in sleep the pr tion of sensory

forms of the'8 erally called
‘ego’ and ‘dharmas 4 ore-consciousness.

They have no separate existence.

nc¢ mistaken belief in such separate

existence causes the clinging to such imagined existences, which can

30 Ibid., part i1, pp. 312-3: from Chéng wéishi lnn.

31

Ibid., p. 313.
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take the form of ego-clinging or dharma-clinging. The Chéng weishi
liin says:32

‘The ego-clingings are, generally speaking, of two kinds: (1) that
which is innate, (2) that which results from mental discriminations.
The ego-clinging which is innate, is perpetually present in the indi-
vidual, owing to the internal causal influence of its false perfuming
[impregnations] which has been going on since beginningless time.
Thus, without depending on (external) erroneous teachings or dis-
criminations, it spontaneously operates. That is why it is called innate’

But the innate clinging again is of two kinds: (1) the identification of
the understanding with the store-consciousness, and (2) the identifi-
cation of thought and understanding with the psycho-physical frame,
both of which have been mentioned already above. The clinging due
to mental discrimination, on the other hand, depends on external fac-
tors and is due to wrong instruction.

Also the external world has no existence independent from the
store-consciousness. But the belief in such an existence also here
causes a clinging to it. Also this clinging is partly innate and partly
taught. And this clinging is differentiated in a similar way as the cling-
ing to the ego.

In all this the understanding takes the individualized mental im-
ages arising from the store-consciousness and considers them to be
true ego and true dharmas. In the same way, thought makes that the
psycho-physical complex also can be held for the ego and external
phenomena for an objective world.

All consists of the mind’s immanent differentiation.

Understanding, and sensory perception, although in reality not dif-
ferent from the one basic consciousness, are called ‘evolving, because
they both display a subjective and an objective aspect, the so-called
perceived part (laksana-bhdga), and the perceiving part (darsana-bhaga).
When we examine perception, then the perceiving part is called
‘thought’ or ‘discrimination’ (vikalpa), and its object is that ‘what is

32 Fung, part 1, p. 316
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thought’ (vikalpita). Both, the thinking and what is thought, are no
real and separate entities, but are aspects of the one act of conscious-
ness. In other words, the subject and the object are both immanent in
consciousness, their transcend onsciousness-sphere is only

tions, dharmas,
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2) the nature of imagination (parikalpita-svabhava, bianjisuozhixing),

33 Ibiyd., p. 318.
34 Ibid. p. 318-9
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3) the nature of ultimate reality (parinispanna svabhava, yuanchéng-
shixing).

The first nature presents reality as it is given in naive experience. The
facts of life are given in a conditioned way, but are not reflected upon.
They just keep the minds of people conjured up by their incantation.
They suggest an existence that is not really there. But although exis-
tence 1s suggested, it is not randomly given, it is conditioned by all
the factors that constitute one of mind’s moments. Here, everything
that is given, is so, because it is conditioned (paratantra) by other phe-
nomena. It is not something in itself, it is only what it is, because of
its relation to other things and moments. But this spell of existence
develops into an opinion, stating that the phenomena of life are not
there because of their dependence on other phenomena, but that they
are the expression of the confrontation between a real existing ego
and things existing in themselves. This opinion, accordingly, projects
imperceptible entities, substances or essences, behind the perceived
facts of experience. Such opinion consists of mere mental constructs,
and is therefore called ‘imagined’ or ‘mentally constructed’ (parikal-
pita). This nature of things is that of a mistaken reflection. To come to
the insight, however, that such independent essences, entities, or sub-
stances are not required to uphold phenomena, and do not even exist,
constitutes the right knowledge concerning reality. It recognizes, that
in truth there is no independent subject behind, and apart from, the
processes of seeing, thinking etc., and no independent objects behind,
and apart from, the being seen in the process of seeing. One knows
now, that ego and substantial things are but ‘hollow’ concepts, mere
words without a real reference. This double ‘hollowness’ of reality,
the hollowness of the ego (pudgala) and hollowness of phenomena
(dharma), constitutes the highest truth (parinispanna). Reality — subjec-
tive and objective — is seen then as relative to, and as evolved from the
mind.

Up to now, the three natures were related to the subject-object
character of experience, that suggested real entities and a real ego,
although these notions have practical reality only insofar as they are
conditioned by causation. They are false insofar as they are considered
to be substantial (i.e. unconditioned), true, however, only if seen to
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be devoid of substantiality. The subjective and objective aspects of ex-
perience were considered to be the mere presentations of the mind.

As such, mind, at least, seemed to be truly existent. But mind itself
is nothing apart from the s its phenomena, and so it too
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35 Fung., p. 328-332.
36 1Ibid., p.332.
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abandon our wrong habits and inclinations, and purify our feelings
and desires. Only in this way, mere knowledge can become wisdom,
1.e. truth as practised.

The transformation-process needs discipline and cultivation, and
these proceed in five steps or stages:

1) The first step is making preparations (saritbhara). According to
Xuanzang, the keeping of the eightfold path is preliminary even
to the intellectual understanding of the phenomenality of the
world and the self;

2) The second step is that of intensified effort. It means, cultivating
oneself to the point, that one is able to decide and to select;

3) The next step is that of unimpeded understanding. As a result of
eftort, practical life becomes transparant to the intuition. It is the
insight into the truth held by the bodhisattvas;

4) The fourth step is called exercising cultivation. It is the practical
application of the insight won at the preceding stage.

5) The last step is that of final attainment. ‘It is abiding in the unsur-
passed perfect wisdom (bodhi)3’

The road to wisdom requires so much eftort, because of the ‘impreg-
nation’ of the store-consciousness. In other words, one’s physical and
mental deeds have endowed one’s personality with a habituality of act-
ing that cannot easily be altered. Our habits — especially our bad ones
— stick to us, and cannot simply be cleansed away. Such vices are called
klesa, and they are a barrier (klesavarana) to the true way of life. In the
same way our habitual way of looking at things forms a barrier to true
understanding, the so-called jiieyavarana (veil of knowables). The two
barriers correspond to the ideas of ‘ego’ and ‘world. Believe in the
ego means, being ruled by its desires, and its corresponding pernicious
habits. Belief in an independent, objective world, means belief in the
food for these desires. Belief in an ego and in the world, are, therefore,
not merely intellectual positions, rather they are the implications of
normal, daily, social life, which rule all human relationships; they are
even its condition. To break away from it, is nothing less than a com-
plete conversion. It needs the intensified eftfort of the second stage,

37 Fung. p.333.
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which in practice means the Buddhist course of studies, a philosophi-
cal investigation into the ‘names’ and ‘essences of things.” In this way a
man discovers, that the things he takes for granted, are merely his own
mind, that, since ‘what is taken’
objects exist apart

gnsciousness

supposmons and also it co

usness of thing
eat conversion

e insight into the
the fourth stage results 1
dically changes one’ life, disposing of the veils of
wledge. By removing the vices, nirvana is gained,
knowledge, enlightenment (bodhi) is experienced.
ge of final attainment is reached. All pollution is
untainted harvest of religious life is gained. It is
r, and it 1s called storehouse The eight con-
have been transformed 1

(bhiitatathata),

or ‘metanoi

vices and of

daily drudgery — until all are saved

38 Fung., p. 335
39 Cf. Fung, History, part 11, pp. 299-338 (On Xuanzang).

265



Example © 2015 Abraxas Publishers, Zuider-Amstel



Chapter 10

Three Schools
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— the intricacies of the relation between matter and form. In this way
it was said — was born his Essay on the Gold Lion. In it, he explains ten

principles:
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1) Origination through causation,

2) The emptiness of ‘matter,

3) The three natures,

4) The revelation of what is without quality,
5) Non-generation,

6) The five teachings,

7) The mastering of the ten mysteries,

8) The embracing of the six qualities,

9) The achievement of ‘bodhi,

10) The entry into nirvana

1. Origination through causation.

Fazang makes a distinction between the gold, from which the lion is
made, and its form. The gold is compared to the true being of the
world, the imperishable nature, the unborn ‘realm of principle. (The
lion-form, on the contrary, which is compared to the phenomenal
world, is entirely dependent on causes (here the work of the artist),
and is nothing in itself. The gold is the ‘dharma’-nature, which lies
within the womb of the Buddha (Tathagata-garbha). It is in its own nature
complete, self-sufficient, clear, pure, perfect, and brilliant. It is for
ever unstained, beyond the processes of pollution and purification:
aloof, but at the same time omnipresent. It is the one truth behind the
variety of appearances; it is the substantial cause of all that exists, but
its forms of appearance need secondary causes, just as the gold needs
the artisan to form the lion. This truth is also to be compared to the
one nature of ocean-water, and the phenomena to its surface-waves,
not differing from the water in substance, but only in aspect and con-
cept.*°

2. The emptiness of ‘matter’

The idea of the ‘emptiness of matter’ does not refer to ‘matter’ in the
Western sense of the word. Meant is the Indian word riipa, which
points to anything phenomenal or aesthetic. Its ‘emptiness’ means,
that the outer aspect of the lion is void, while only the gold of which

40 Cf. Fung, History, part 11, pp. 339-42.
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it is made, is real. ‘Matter’ here, accordingly, refers to the form, and

not to the gold that we would designate as ‘matter.
The phenomena of the world are all manifestations of illusion (maya,
huan). Lacking an 1nherent N2 are empty, but inasmuch as

ness is as the gold, which, although genuinely
ust assume some phenomenal appearance, while
tself has no substantiality whatsoever. ‘For emp-
matter (form) becomes complete annihilation,
separated from emptiness becomes something

rom (the poi
s (character [nat

41 Fung, History, part 11, pp. 342-43: from Xin Huayan aozhi wangjin hudnyuan guan
(Cultivation of the contemplation of the mysterious meaning of the Avataisaka,
for the extinguising of false thought and returning to the origin).

42 Ibid., 342-43.

43 1bid., Essay on the Gold Lion (Jin shizi zhang).
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tence to the lion, is the nature of sole imagination, the acceptance of
its practical and relative existence is called its nature of dependency
on others, and the immutability of the gold stands for the underlying
nature of the mind, which constitutes ultimate reality, and to which the
lion in ultimate analysis should be reduced. But for Xuianzang even
the mind proved at the end only to have relative existence; Fazang’s
ultimate mind, on the other hand, proves to be genuinely ultimate,
not to be dissolved again by further analysis.4+

4. Revelation of what is without quality.

Concerning this principle Fazing continues: This means that the gold
completely includes the lion, for apart from the gold, the lion itself has
no qualities (laksana) that may be seized. This fact is therefore called
that of the qualityless.#> And also he says: To contemplate the quality-
less is (to complete) the fact that the qualities of the tiniest particle of
matter (guna) arise out of the evolutions of the mind. Their position
1s false and has no reality, so that when seizing them one does not get
them. From this we may know that the qualities of matter are void
and non-existent, being products of the mind and completely lacking
any inherent nature of their own. This fact is called the qualityless.4®
Because things have no substance, they also cannot bear qualities; these
too are projected by the mind.

5. Non-generation.

The Gold Lion says, concerning this principle: “This means, that when
we see this lion as something that has been generated (shéng), it is only
the gold that has generated it. External to the gold, there is nothing
else. Thus, whereas the lion undergoes generation and destruction,
the gold itself incurs neither increase nor decrease. This fact is there-
fore called that of non-generation’47 In another work, the Hundred

44 Ibid., pp. 342-3.

45 1Ibid., p.344 (Jin shizi zhang).

46 1bid., pp.344-345: from Hundred Theories in the Sea of Ideas of the Acatariisaka
siitra (Huayan jihai baimén).

47 1bid. p. 345 (Jin shizi zhang).
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Theories in the Sea of Ideas of the Avatariisaka-siitra, (Hudyan jing jihdi bai-
mén), Fazang makes himself more clear. He says, that mind is the cause
of qualities (guna), which are its mere pI’OJCCthIl But this elementary
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5) The petfect teaching of the One Vehicle (ekayana). In the previous

48 1Ibid, p. 345.
49 Ibid., pp. 346-47
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stage, the individual mind has abandoned the question as to its
own existence and non-existence. But one must know, that,
after all, it is mind — now not individual but absolute mind —
which, as an all-pervading light, manifests all things.

7. The mastering of the ten mysteries.

This seventh principle constitutes one of the most abstruse aspects of

Fazang’s teaching. In it, he enumerates ten theories or mysteries, all

elucidating a side of the Avatarhsaka lore. In general, these ten mys-

teries try to inculcate universal relativity, but two types of relation are
central: that between the subjective mind and its objects, the phenomena
— which relate as the container and the contained — and that between
whole and parts. These relations are elaborated in the first six ‘mys-
teries. The last four mysteries cope with the problems of (7) infinite
regression, (8) the revelation of truth by means of the phenomenal, (9)
the continuity of time, and (10) absolute mind.

Here follow the ‘mysteries’ under their original names:5°

1)

Simultaneous completeness. Here Fazang treats the relativity of the
lion’s gold and its form. The gold is the subjective intelligence,
the form the phenomena of which it is aware. Both should not
be considered as different parts of the absolute mind, but each of
them presents this absolute in its completeness. The subjective
covers the whole of existence, and, at the same time, the objec-
tive covers the same whole.

Pure and mixed attributes of various store-houses. The whole of the
absolute mind is differentiated in various individual streams of
consciousness (store-houses). Each of these individual streams
implicates the whole of existence (absolute mind). While thus
comprising the infinite, it still remains a finite and limited ex-
istence. While having in itself the pristine, pure, unstained, and
undifferentiated mind, it still is an individual limited by its im-
purities and characteristic dispositions.

5o Ibid., pp.349-355.
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3) Mutual compatibility between the dissimilarities of the one and the
many. Mind and phenomena both cover the whole field of being

(1), yet they do not mingle or 1nterfere with one another. They
represent the same whg erent sides.

aduals consti-

ecomes indefinite. you globalizg
order to catch both sid are given in a
eness and articulation.

ibility of the minute and the abstruse. Here the same

nder (5), but now applied to the relation between
rts. Although (the) all is present in everything,
at a time can lead attentio

8) Relying on phenomenal things in order to elucidate truth. By recog-
nizing that it is ignorance which projects phenomenal reality, in
this démasqué of phenomena, truth is revealed.
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9) Variable formation of the ten aspects of time in sections. Everything
phenomenal is momentary. Its existence lasts but a moment.
Each individual moment has a past, present, and a future. Again,
each of these have their own past, present and future, so that
these nine aspects of time together with their unity in the mo-
ment, constitute ten aspects of time. The nine divisions of the
moment form a single sequence. They are not separable parts of
time, but relative distinctions, which mutually permeate each
other.

10) Excellent achievement according to the evolutions of the mind only. Nei-
ther the subjective intelligence, nor the objective phenomena
have any nature of their own. They are both, in their relativity,
evolutions of the absolute mind which is beyond the distinctions
of whole and part, and of subject and object.

8. Embracing the six qualities.

Again, here something is said about the relation between whole and
parts. The lion, as a whole, is said to have the quality of generalness,
the five sense organs, as parts of the whole, that of particularity. But,
because whole and parts arise from the same cause, they have some-
thing similar in common, the quality of similarity. On the other hand,
the fact that they do not overlap in function is their quality of diversity.
The combining of the several organs into a whole, is their quality of
integration, but their occupying distinct positions, is their quality of
differentiation.>"*

What 1s said about the lion and its organs, can be said about any re-
lation between whole and parts, and with respect to any phenomenal
thing whatsoever.

9. The achievement of bodhi

Fazang equates bodhi with the ‘“Way’ (Ddao) and enlightenment (jué).
It means that all things, even before being composed, have been in a
state of ‘calm extinction.” ‘By avoiding both attachment and renun-

51 Fung, p. 355
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ciation, we gain the road to bring us to the sea of Omniscience.

Comprehension of the fact that from time without beginning all the
illusions have fundamentally no reahty, is called ‘enlightenment’. The
final embodying of all wisdom he achievement of bodhi.5>> It
1s like the awakening is nothing real, no

solid reality. L

: snake and

understoo

10. Entry into nirvana.
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52 Ibid., p. 356 (Jin shi zhang).
53 Ibid., pp. 355-6.

54 Ibid., p. 356 (Jin shi zhang).
55 Ibid., Hudydn yihai bdaimén
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Epilogue.

One of the fundamental insights of Fazang is, that the subjective and
objective both cover the whole field of existence, without barring
each other’s spheres or conflicting with one another. This is only pos-
sible, when both, the subjective and the objective, are not separate en-
tities, but different modes of apprehending the same underlying being.
This thought became standardized in the formulation of Chéngguan,
the fourth patriarch of the Huayan school (ca. 700), who said that the
Avatamsaka-siitra speaks of four kinds of dharma-containers (dharmad-
hatu, fajie), those of phenomenon, of noumenon, of unimpededness between
noumenon and phenomenon, and of unimpededness between phenomenon
and noumenon.

A second important aspect of Fazang’s thought is, that he, unlike
Xuanzang and most earlier Buddhist schools, adopts the idea of an
absolute mind as contrasted to the individual mind. Fung5® interpretes
this as an adaptation to the Chinese mind, but this change to an ob-
jective idealism can better be interpreted as Vedantic influence upon
the Buddhism of the Awvatansaka-siitra, which was already there be-
fore it came to China. It is striking that, as contrasted to the work of
Xuanzang, we here find — in the context of the interpretation of the
Avatamsaka — introduced many Vedantic terms and similes.

THE FAHUA, OR LOTUS SCHOOL FROM THE TIANTAI
MOUNTAINS. Whereas the Huayan school follows the Avatariisaka-
siitra, the Tiantai school highly estimates the Lotus-sutra (Saddharma-
pundarika, Lotus of the Good Law). Its third patriarch was Zhikai (538-
597), who lived in the mountains which gave the school its name,
and who followed Huiwén (550-577) and Huisi (515-577) as leader.
Zhikai himself wrote many works on meditation techniques. The phil-
osophical tenets of the school are laid down in the Mahayana Method
of Cessation and Contemplation (Dachéng Zhiguan Famén), ascribed to
Zhikai’s predecessor Huisi. But actually it must be a work from after
the 8th century. The following exposition is based on it.57

56 Ibid., p. 359.
57 CE Fung, History, part ii, pp. 361-62: from Mahayana Method of Cerssation and
Contemplation (Dacheng Zhiguan Famén),
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Absolute mind.

The school of Tiantai adopts — even with more emphasis than the
Huayan school — the 1dea of an mind, which is known under

two names, which bata (zhenni, genu-
the Thus-

reality they one single mind only. The Awakening of Faith,
ascribed to a, and quoted in the Mahayana Method, says about
this: “That 1 ngs, which for all time has been independent of
speech, ter ental causation, and which in the final analysis is
everywhere , undergoes no change, and cannot be broken or
one mind, which is therefo ed the bhitata-

‘Buddha-womb, on the

derives from Dams
everywhere undifferentiated

and reality, but in its functions (yong) it is diverse and implicates the

58 Fung. History, part 11, pp. 361-62: from Mahayana Method of Cessation and Con-
templation (Dacheng Zhiguan Famén).
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natures and manifestations of the variety of things. So there lies differ-
ence in what is without difference.>9
The Method says with regard to this:

‘How can I say this? What I mean is that it is not like a lump of clay,
made up of a large number of particles of earth. How so? Because this
lump of clay (regarded as an entity), is false; it is only its particles of
earth that are real. Therefore, whereas each such particle has its own
distinct substance, it is only through their combination that the lump
of clay becomes formed, and thereby comes to contain all the distinc-
tions of these many particles.

Such, however, is not the case with the Tathagata-garbha. How so? Be-
cause the Tathagata-garbha is something genuine and real, a perfectly
harmoniously undivided whole. Hence the Tathagata-garbha is, in its
totality, the nature of a single hair-pore that belongs to a single sentient
being; (at the same time) it is, in its totality, the nature of all the hair-
pores of that sentient being. And as in the case of the nature of the
hair-pore, so in that of the natures of each and every other thing that
there is in the world. As in the case of the nature of a single sentient
being, so in that of the natures of all sentient beings of this world, and
likewise of all the Buddhas who transcend this world. They are (each

and all of them) the Tathagata-garbha in its totality.®°

Three natures.

Practical life is explained by the theory of karma. The store-conscious-
ness becomes impregnated by impure deeds, and this creates a condi-
tion of ignorance. In this ignorance, the seeds of the impure deeds
bear fruit. This whole process evolves within the single mind, which
1s its only substance. This substance is the highest nature, comparable
with the highest nature of Xuianzang. Likewise the two other natures,
already found in Xuinziang and Fazang — designating various degrees
of reality — are accepted: the dependent nature (paratantra) and the nature
of discrimination (corresponding to that of sole imagination of Xuanzang).

The highest nature, called ‘nature of reality, transcends all limita-

59 Fung, pp. 361-364.
6o Ibid., p. 364
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tions, but, being bound by the impurities of life —i.e. conditioned by
time — it is called ‘store-consciousness’ (alayavijiiana). This is the na-
ture of dependency (paratantra). The world as apprehended by the six
senses and the thinking mind2
These three naturgs sonship comparable
to that of w3

nature of sole discrimination.
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to forms — has a pure and an impure aspect: di-
t is pure, given to vices it is impure. Likewise also
crimination has a pure and an impure aspect.
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If all beings
they experience sO
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why then do
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mon to every individual being,
which is responsible for the common elements in experience, but at
the same time, beings differ among each other, because their respec-
tive streams of consciousness are characterized by the ‘impregnations’

61 Ibid., pp. 365-69.
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caused by their particular deeds. The kind of deeds common to the
history of all people, constitutes the common world of mountains,
rivers etc. in which we live. But those deeds which are characteristic
of particular beings and mark their individual history, ripen into the
particular characteristics of the different lives of particular beings. The
line between common and individual karma is also that which forms
the barrier between the world outside and that inside, between the
experience of the so-called objective world and that of one’s own
body, feelings, and mental phenomena. The first is there for all, the
latter can be experienced only by one’s own inner sense. Each type of
conduct makes a hidden nature, resting in the absolute, reveal itself to
common or individual experience.®?

The integration of all things.

All things are connected in a relation of mutual compatibility. The
absolute comprises the eternal essences of all things, but hidden from
manifestation. As these are all integrated in the one essence of the
Buddha-nature, their evolution in time and space, in the realm of sen-
sory experience, also cannot cause contradictions regarding particu-
lar manifestations. Each nature within the Buddha-nature would be
nought if this Buddha-nature would therein not be present in its en-
tirety. Likewise in each manifestation of such a nature the universal na-
ture is present as a whole. There can be no phenomenon in which the
single mind is not given uniformly and integrally. The difterences pre-
sented by these diverse phenomena have relative existence only. They
are in the way as they are given in a single mental act. Phenomena
belonging to different acts, cannot be brought into a direct relation-
ship with one another. We can talk about ‘large’ or ‘small, ‘long’ or
‘short, but these have only subjective and relative existence. We may
experience a mountain as big, and a mustardseed as small, but both
can in the experience of a single man be made to look small or big.
Only in their relative existence in the single act, the one is big and the
other is small. And in that act, the ‘small’ and the ‘big’ are abstractions
from the full mind that is present entirely. It lies in the nature of the
mind that it can only represent the compatible, that it can only act by

62 Fung, pp. 365-69.
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unifying. Therefore it harmonizes all things. ‘Each and every particle
of matter is a manifestation of all the Buddha realms of the ten direc-
tions.” “The three ages and, in fact, the totality of time, become, when
understood a single instan can be integrated, because
but are dependent
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63 Ibid., p. 374 (Dachéng zhiguan).
64 Ibid., pp. 370-375.
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absorption, like the voyager, who, having come back from a marvel-
ous country, describes to others the way that he once went himself.%5

In cessation one loses all sense of plurality. One becomes the one
mind and assumes all sentient beings as a perfect body. There is the
‘calm limpid purity’ of inner silence. ‘It functions without appearing
to function, and acts without appearing to act. All things are originally
everywhere the same, and so too is the nature of the mind. This then
is the profound nature in its essential substance.®®

‘The achievement reached by contemplation is that of manifesting the
essential nature of the mind so that it functions without interference
with the world of physical things, and spontaneously emanates the
potentialities of all things, both pure and impure... because of the
achievement of cessation, one is not polluted by the world. Yet be-
cause of the achievement of contemplation, one is not restricted to
silent inactivity. Or, finally, because of the achievement of cessation,
one functions yet remains ever still. But because of the achievement of

contemplation, one stays still yet remains ever functioning.®7

In this concept of liberation, the world as such is not set aside: ‘Only
eliminate the ills, but not the things. The ills consist in the sensory
clingings, but not in the great functioning self’ ... Although we know
that the existence of things, is not (real) existence, we also know that
this does not prevent their non-existence from existing.®® When the
mind is purified from its attachments, it can enter the world without
being soiled by it.

Pure and impure natures.

The universal mind contains in itself all natures as potentialities for
manifestation, the pure as well as the impure. Now, the substance of
all beings, ordinary living men and animals, as well as Buddhas and
bodhisattvas, is nothing but this universal mind, and therefore all be-

65 Fung, pp.375-378

66 1Ibid., p.374 (Dachéng zhiguan)
67 Ibid.

68 Ibid.
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ings contain in themselves both natures, the pure and the impure. One
cannot make or destroy the innate natures, neither the pure nor the
impure, but one can make them manifest by either performing good
or bad deeds. By doing wrong
by bad karma, andd
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conditioned — like all other mundane acts — is called ‘nature of de-

and fears. He must @

69 Ibid., pp. 378-380.
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pendency’ in its pure aspect. Because it is — like actions motivated by
desire — purposive, it is called ‘nature of intentional thought’ in its
pure aspect. In this way a Buddha partakes of all the three natures, also
the lower ones, but in acting in the world, he is motivated in a way
diametrically opposed to the motivation of ordinary beings; while the
latter try to satisfy their desires, the Buddha only acts to save others.
He does not aim at his own well-being, since all his wishes are already
stilled and fulfilled. He knows, and in this knowledge lies the ultimate
satisfaction. Being in the world, he never abandons enlightenment.
He possesses the wisdom by which he is always aware of the pureness
of the inner mind, and this awareness, again, is nothing else but the
pure mind being aware of itself. So it is in the Buddhas, that the uni-
versal mind comes to know itself.7°

The intellectual position of the Tiantai school

The teaching of theTiantai school is influenced by the thinking of
Xuanzang and the Huayan. In all these forms of thinking the mind
constitutes the ultimate principle. But from Xuanzang onwards, there
1s a progressive shift from subjective to absolute idealism. For Xuan-
zang the seeds of things were contained in the store-consciousness.
But of these there were many streams, corresponding to the multitude
of living beings. The seeds in the different streams were the outcome
of different types of ‘karma,” and the ‘karma’ was conditioned by dif-
terent seeds. Here we find a philosophy of process. The actuality of
our world is not something pre-established, but is nothing but the ho-
rizon formed by the similar perspectives held by consciousness-streams
conditioned by similar deeds. The world is more or less an accidental
outcome of the merit of our deeds.The world does not have a hard
kernel; it is nothing beyond the floating phenomena of life. In the
Huayan we find a universal mind as the functioning principle in every
particular mind. Every mind has individual being by virtue of this
transcendental mind, which is waiting to be discovered by religious
searchers. Here something divine enters the Buddhist scene. The ac-
cent on this universal mind is even stronger in the Tiantai school.
Here the universal mind is called the womb of the Buddha (fathagata-

70 Fung, pp. 380-83.
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garbha). 1t does not carry merely particular potentialities, but, as an
absolute mind, it carries the entire realm of possibility. All is contained
in its all-embracing nature, which, at the same time, 1s hidden in each
and every being. Good and e established in it, and are the
unavoidable chara gc_drama. Even the
Buddhas cag selves from

the absolute, in it, by being containe

The utter ence of this thought was brought forward by
Zhanran (7 He says, that the universal mind is not only pres-
ent in livin but also in the constituting particles of inanimate
matter. The -nature is in every particle of dust. Thus, mind is
no longer rinciple of life, but also of existence. The nature
of all, of th is present in the minutest For the

that it was br@ 1, who alleg-
edly worked in CT or Wu (502-549).
Between him and the Buddha ™= 0ni¢ says — there was a continuous
line of patriarchs, transmitting their esoteric teaching without words
from mind to mind. There is no evidence for such a tradition — but
how could there be for a tradition without spoken or written expres-

71 Ibid., pp. 383-86.
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sion? Leaving the historicity of Bodhidharma for what it is, we do
better to seek the real roots of Chan in the Chinese tradition itself.
We have seen, that Chinese Buddhism had an early and a later start.
In its early phase it was brought into connection with Daoism. This
phase culminated in thinkers like Séngzhao and Daoshéng, of whom
the first made much of equating the Buddhist principle of relativ-
ity or emptiness (Sinyata) with the Daoist ‘non-being’ (wii), and the
second stressed another principle, also of Daoist origin, viz. that of
instantaneous enlightenment (diin wii). Both these principles play an
important role in Zen.

The later start of Chinese Buddhism inaugurated with Xuanzing,
who was a faithful representative of the Indian Mere-ideation school
of Vasubandhu. Here there is much less Daoist influence. While the
Huayan and Tiantai schools are more or less free interpretations and
elaborations of the idealist principle, the Chan school takes up the line
of the earlier tradition of Chinese Buddhism, influenced on the one
hand by the Madhyamaka tenet of relativity, interpreted as ‘emptiness,
and on the other by the Daoist idea of the sudden break-through of
wisdom.

A line of patriarchs is said to have handed down the meditative
practices of Chan (which is the Chinese rendering of Indian dhyana
or ‘meditation’). The first is the Bodhidharma already mentioned,
the second Huiké (487-593), followed by Séngcan (?-606), Daoxin
(580-636), and Hongrén (602-675). After that the school split into
a northern and a southern branch, the former headed by Shénxiu
(ca. 600-706), and the latter by Huinéng (638-713). Especially in the
southern school much emphasis was laid on the doctrine of instanta-
neous enlightenment. This southern school continued the Zen-tradi-
tion, while the northern school fell into oblivion.72

Wisdom

As with Séngzhao, wisdom (prajiia) is a kind of knowledge that is not
knowledge; it is the intuitive certainty in following the right path, and
— being identified with the real thing — a knowing of the real quality
of things. It is the same as emptiness, nirvana, and enlightenment.

72 Fung, pp. 386-88
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There are no gradations in this enlightenment or wisdom, once
gained it 1s gained completely. It is complete identification with truth.
What is this truth? There are two interpretations: one says that it is
nothing at all, something comple ithout quality and undefinable;
1 ain which all things

everything

the other interpre
arise, witho
: 180 called ‘original natt

rst principle is inexpr

cultivated.

much in the Buddhist teaching.
r and chopping wood: therein lies the wonderful Dao.

The highest truth is inexpressible.

\(ia-paramita tradition, in
n be objectified; th
th is som

and [ will tell you.74.4d M answer

and should

73 Ibid., pp. 388-90
74 Fung, pp. 390-93; op. cit., p. 393.
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2. Wisdom cannot be cultivated.

There is a poem by Huinéng that runs as follows:75

Originally there was no ‘Bodhi-tree,
Nor was there any mirror.
Since originally there was nothing, Whereon can the dust fall?

The poem must be read in the light of the following story:

‘Mazu (Daoyi) lived in the Chuanfa monastery on the Southern
Peak. There he occupied a solitary hut in which all alone he practised
meditation (chan), paying no attention to those who came to visit him.

One day Huairang kept grinding a brick in front of the hut, but
Mazu still paid no attention. This having continued for a long time,
Mazu finally asked: “What are you doing?” The teacher (Huiirang)
replied that he was grinding to make a mirror. ‘How can a mirror be
made by grinding bricks?” asked Mazu. Replied the teacher: ‘If a mir-
ror cannot be made by grinding bricks, how can a Buddha be made
by practising meditation?”’7%

The gist of all this is, that since the state of freedom is radically and
totally different from the state of bondage by works, it is impossible
to gain this state by means of works, that is, by conscious effort. For
conscious effort is a form of attachment, albeit an attachment to the
highest good, and freedom is only to be gained by an abandonment
of all attachment, a letting loose of all fetters. Freedom is the absence
of any object (body, Bodhi-tree) and of any self (mind, mirror). In that
case there is nothing to be purified by conscious eftort. Liberation is
always there for the one who is prepared to see it, it is not something
to be made or to be accomplished by ‘angry preparations.” Because
there is in liberation not something that comes to be, there also is no
gradual emancipation. One cannot be partly in bondage and partly
in freedom. Freedom is realized all at once. This is what is meant by
‘sudden enlightenment.

75 Ibid., p. 391: from Siitra spoken by the sixth Patriarch, Teacher of the Buddhist Truth
(Linzu dashi fabdo tanjing).
76 Ibid., pp. 391-92: from Recorded Sayings of Ancient Worthies (Guiziinxu yilii)
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What 1s this state of freedom? Is it a state of real nothingness, as may
be suggested by the fact that in it there is an absence of objects? No,
this is not meant. In freedom one still goes on living, for how could
one to be free? The absence

there be freedom in the abse

ind cannot any longer be distinguished fro
e mind is not filled with the virtual reality of so
ike to know or is really filled w18

ocking enlightenment or freedom. It is just tak-
s of life without hurry or worry77 Xiyun said:

this, what need to be driven hither and thither?
be done is to rid yourself of your old karma, as

and not create more from ich will flow new

a.cnter the state of com
deliberate

Again, Huaihai says: ‘“To have a polltiting love for either the sagely or the
mortal spheres is to have emotions, and thereby to lack the Buddha-na-

77 Ibid., pp.393-399.
78 Ibid., p.393 (Guzinxu yili)

79 Fung, p.394.
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ture. But if, vis-a-vis these sagely and mortal spheres, including all things
existent and non-existent, you have no mind that selects or rejects; if, in
fact, you do not even have the idea of selection or rejection — this is to
lack emotions and thereby to possess the Buddha-nature. It is called lack-
ing them simply because one is not tied to them. This is not the same as
the absence of the feeling of a tree, a stone, the empty air, a yellow flower,

or the blue-green bamboo.®°

The wise stays in the midst of the world but is not stained by it, be-
cause he is not in the state of affliction (klesa), but in that of bodhi. He
does good deeds, but not with an eye on the good result. Not that for
him causality does not operate, but in his state there is nothing that
can contribute to his well-being. Therefore, although things appear to
him, there is nothing he acquires; he is already one with all.

3. In the last resort nothing is gained.

Achieving enlightenment is not gaining something. What one was de-
luded about before is the same as what one is now enlightened about.
Before entering the Path, mountains were mountains and rivers rivers,
and after enlightenment, again, mountains are mountains and rivers
rivers. And just as the common man ‘wears his clothes, eats his food,
relieves his bowels, and passes water, so does the sage.®' Searching
enlightenment is like riding an ass in search for the donkey. Qingyuan
said: ‘There are only two diseases: one is riding an ass to search for
the ass; the other is riding an ass and be unwilling to dismount. One
should not search for the ass at all. Thus the deluded state of mind
ceases to exist. But if, having found the ass, one is unwilling to dis-
mount®2, this disease is most difficult to cure. I tell you, do not ride
the ass at all. You yourself are the ass. Mountains, rivers, and plains are
all the ass. Why do you ride on it? If you ride, you cannot cure your
disease. But if you do not ride, the universe in all directions becomes
one wide expanse. With these two diseases expelled, nothing remains

8o Ibid., p. 394
81 Ibid., p. 4o1.
82 Ibid., p. 400.
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to affect your mind. This is spiritual cultivation. You need do noth-
ing more.

‘Before enlightenment there is no spiritual cultivation that can
be deliberately practised. bere is no Buddhahood to be
achieved’®3 Dioyis ment in contrast to

enment also

etimes des
t Qingyuan said: B
it is comprehended, it is ordure. Chan
nothing fantastic, nothing secret or abstruse. It is
the Buddha had a secret doctrine, but that his pu-

not keep the secret. According to Daoying (gth

that: As long as you do not understand, it remains

a secret of t -Honoured One (the Buddha); but once you do

understand, es the unkept secret of Ma syapa.®5 If there
i secret.

¢ regarded in

Id be done a

tom there 15

Transmission of the ¥8a1d not only of the
Buddhism of Huangbo, but o

83 Ibid., p. 400
84 Ibid., 400-1
85 Ibid., p. 402: from Transmission of the Lamp (Chudandeéng 1)
86 Fung, p. 402: from Transmission of the Lamp (Chudandéng i)
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In carrying water and chopping wood: therein lies the wonderful Dao.

The mind of the sage is not different from that of ordinary men. For
the ‘ordinary mind is the D30.87 Enlightenment is nothing else but a
re-entering ordinary humanity. It is even a transcending of sagehood.
After coming to understand the other side, you come back and live on
this side, tell the Sayings of the Ancient Worthies.33

The sage does not act in another way than the ordinary man, but
since he left ordinary life to go to the other side, and returned again
from there, to him his acts have a different significance. What before
enlightenment was lust and anger, after that is called Buddha-wisdom.
The enlightened do not act different, they are different. To have unpol-
luted wisdom one must simply empty one’s mind. Huaihai says: Daily
go out, stay at home, or sleep, but in every word you say, do not attach
yourself to the things of purposeful activity. Then, whatever you say
or wherever you look, all will be unpolluted.®9 In the work of Ping
Yun we read: ‘Spirit-like understanding and divine functioning lie in
carrying water and chopping wood.®9

Although doing the same acts as ordinary men, the wise do not
evoke retribution. This is because their acts are done without selfish
interest. Of acts in themselves it cannot be said whether they are sinful
or not.

‘“Whether there is sin or not, depends on the man. If he be greedy
for all things, both ‘existent’ and ‘non-existent’; if his mind be set on
selecting and rejecting; and if he be unable to pass beyond the three
phrases [i.e. ‘being, ‘non-being, and ‘neither being nor non-being’]
— then it may be positively stated that this man has sin. But if he go
beyond the three phrases, if his mind be like a void emptiness, and if
he not even think about this void emptiness, then it may be positively
stated that this man is without sin. 9°

“To eat all day yet not swallow a grain of rice, to walk all day yet not
tread an inch of ground, to have no distinction during that time be-

87 1Ibid., p.403

88 Ibid., p.405.

89 Ibid., (Guziinxu yiili)

go Ibid., p. 404 (Chuandéng In)
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tween object and subject, and to be inseparable from things the live-

long day, yet not deluded by them: this is to be the man who is at ease
with himself’9*

He is amid the phg scenomenal. For the

d his opposition to his nature. Neither the man as
ironment are gi ide towards onese

o1 Ibid., p. 404
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and Kegon. Chan is known under the name Zen. Important for Japan
are also the Pure Land Jodo) sect and the Mantra sect introduced by
Kukai. Also these sects were already known earlier in China, and even
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in India, although we have not mentioned them. But in the Japanese
situation they have become of particular importance.

Although Zen is not the only form of Buddhism known in Japan,
and one of the latest to be introduced, the Zen way of life had so
much impact on Japanese affairs, influencing the aesthetics of poetry,
tea-ceremony, flower-arrangement, garden-architecture etc., that we
will here mainly pay attention to Zen Buddhism, and especially to a
Zen master who gave to Chinese Chan a specific Japanese flavour.
This master is Dogen, whose Shobogenzo (The Eye and Trasury of the
True Law) is a work of considerable influence. In 1227 he introduced
in Japan one of the two Zen schools that are still important there
today, viz, the Soto school, which is based on the teaching of Xingsi
(677-744). The other branch of Zen is the Rinzai school, which fol-
lows the teaching of Huairang (?-775) and Yixuan, who is also called
Linji (Rinzai in Japanese).

As an example of this school we will say something about Hakuin
(1685-1769).

Common in both these schools is the quest for enlightenment or
the natural and unfettered way of life. This is called safori in Japanese.
The difference between these two schools 1s as Alan Watts! remarks,
that the Rinzai school seems to strive after satori, and it seems that this
means that the intensity of it is proportionate to the feeling of doubt
and seeking that precedes it. But this characteristic renders the Rinzai
school vulnarable to the reproach of the Soto school, that such a satori
which is relative to a doubt cannot be ultimate and must retain some
dualistic character. The Soto school, on the other hand, seems to em-
phasize mere motiveless action. This is based on the knowledge that
the Buddha nature is not something to be searched for, but is an ever
present reality which only should be recongnized. We might say that
this latter conviction is the more philosophical in character, and it can
be no accident that the most philosophical of all Japanese Zen masters,
Dogen, introduced it.

1 Alan Watts, The Way of Zen, Penguin 1962, p. 130
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Chapter 11
The Character of Japanese Buddhism

thinking ; — are an inclination
akamura® ¢ orientation towards the human nexus;
1.e. thinking t to be universal but is centred around the partic-
ular conditi e Japanese situation and society. The love for the

concrete an menal expresses itself e.g. in the lack of abstract
endency to translate the abstract into the concrete
cenery in poetry or painting. A striking example
a Chinese philosophical po Kukai is given
hinese version reads:

(blosoms } are scatteres

For everyone life is impermanen
This morning I crossed the uttermost limit
A shallow dream I will not dream, nor will I become intoxicated.

2 Hajime Nakamura, Ways of Thinking of Eastern People, Honolulu, 1964, 1985,
ch. 35, passim
3 Ibid,, p. 499.
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The connection of Buddhism with the Japanese social nexus is exem-
plified in the way in which it was introduced in Japan. The original
Buddhism was far from a state religion. Kings were placed in the same
category as robbers. And people were advised to avoid them as much
as possible, and, if they cannot escape them, be on their guard. But
in Japan Buddhism was introduced as a present from the Korean king
to the Japanese emperor and it was at first the religion of the nobility.
Around the middle of the 6th century, the king of Packche (in Korea),
Syong Myodng, sent a mission to Kimmei (the emperor of Japan) with
presents, among which an image of the Buddha and several siitras.
He praised these highly, saying that even Confucius did not reach the
knowledge contained in it. Especially the sculpture of the Buddha was
highly admired by the emperor and his court. Traditional Japanese
religion did not know works of art of this type. It contributed to the
acceptance of Buddhism in Japan. At the end of the 6th century Japan
lost much of her domains on the Korean peninsula, also the allied
kingdom of Paekche. Many Korean refugees fled to Japan and took
with them their Buddhistic culture.

[t was prince Shotoku (574-622), who saw in Buddhism the moral
base on which to build the Japanese state. By the time he undertook
the service of the imperial throne in AD 593, Buddhism in Japan only
spread among immigrants, tradesmen and members of the royal family.
The royal family thought that the idea of one truth might contribute
to the consolidation of their sovereign power. Instead of taking refuge
in the ‘Dharma’, Japanese Buddhism paid homage to the eternal Bud-
dha. This Buddha was brought into connection with ancestor and em-
peror worship. This Japanese stress on the Buddha as the eternal aspect
of sovereignty, made Buddhism much more nationalistic in character
than in India or China, where much more stress was laid on ‘dharma’
(law) and the community (sarigha). So it was said by Shinran (founder
of the Shin sect of Jodo Buddhism) that Shotoku ‘found in Buddhism
a universal basis for the relationship between the ruler and the ruled.
His inspiration helped in achieving national unity and in subduing the
clannish spirit under it’4 For this aim of achieving national unity, Sho-

4  Shoson Miyamoto, The Relation of Philosophical Theory to Practical Affairs in_Japan:
in The Japanese Mind, ed. Ch. A. Moore, Honolulu, 1967, p. 6.
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toku also used Confucianist ideas. He accepted the Doctrine of the
Mean and also the yin-yang dichotomy of later times. The idea of the
mandate of heaven was used to establish the central authority of the
court. He omitted, however, ine found in the Mencius, that
heaven can withd i

and bestow 4

to be tormented by clan feuds. This is why Shotok®
fered as the father
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Buddhist Sects

hotoku had a sectarian. soon two typ
predominant in cir court and th¢
nobility, viz. Nara-period
(710-784) al gon (Hudyan) sect became quite influential. The
Kegon phil owever, will not be dwellt upon here, since no
substantially velopment is seen in Japan beyond the Chinese

original.

[t seems een the esoteric character of the Shingon sect,
accept the traditional go apan, including
erasu — from which the is said to be

nese called t sect are the

same as already discH8 a1 was spoken of. It
1s stated that only a Buddha can'1calize the true state of all ‘dharmas’
(here ‘objects’ or ‘things’) as they are, i.e. their ‘thusness’ or ‘such-
ness. In experience, this thusness is manifested in various modes. But
these modes belong to the realm of relativity. They can be changed
and expressed in words. But the thusness (the o #/,” the essence) es-
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capes verbal determination and change. Now, it seems, that only an
indirect knowledge of this essence is possible, viz. by completion of
the knowledge of its relative expressions. In fact this completion actu-
ally 1s the essence of things. And so essence as such is ultimately not
something in itself.

This is the highest truth. All things have in themselves this refer-
ence to an ultimate end, although they are in various modes of actual-
ity. In their limited actuality they are, so to say, pregnant with truth,
and only because they incorporate truth they can be passing into and
from actuality.

The world of living beings is divided into several realms, from the
lowest inmates of hell to the Buddhas (the enlightened ones). But
what has been stated above about the completion that constitutes the
essence of things, indicates that these realms are not separate. In each
thing the natures of all others are present, although in varying de-
grees of actuality. The all is the one and the one the all. Because of
this, all beings have the potentiality to become complete, to become
Buddha(s) (although this may require many incarnations). This Bud-
dhahood can be contained in one thought (or flash of consciousness),
which, spreading through the universe, awakens all things, so that they
may enter existence.5 The distinctive feature of Japanese Tendai now
seems to be its concern for the protection of the Japanese state. Ac-
cording to Nakamura there exists in Japanese thinking in general a
tendency of substituting the real for the ideal. The Japanese state, with
its emperor, seemed suited to take the place of the absolute. So it was
already Saicho, who coined the term ‘Dai Nippon’ (Great Japan). But
it was Nichiren (1222-1282), the founder of the new ‘Hokke’ sect,
who further elaborated the Tendai doctrine into a more national way
of thinking. The Buddhist thinking was simply transformed in a way
of worship and salvation. This was one aspect of the process of making
Buddhism spread among the people in the Kamakura period, the time
of the decline of the power of the nobility and of the rise of the war-
rior and lower classes. The more populist version of the Tendai doc-
trine now told that it was enough to recite the title of the Hokke-siitra,
in Japanese ‘Namumyo Horengekyo, and to worship the guardians

5  Shinsho Hanayama, Buddhism of the Great Vehicle, in The Japanese Mind, pp. 36-
37
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of the four quarters, with among them, besides the founders of the
Tendai sect, also the sun-goddess and ancestor of the imperial house,
Amaterasu Omikami.

The Shingon sect was in
‘Kobo Daishi” It d
the School g

and that they
zana-gi and Izana-mi, th rs, the parents
re the origin of the entire universe. Amaterasu
is the sun-g ervading with her rays the entire universe, and
she stands 1 t blood-relationship to the imperial house. This
point is of 1 ce, because it provides the clue to the fact, that
Kukai’s late sm was brought into connection with the impe-
rial house a anese state. It is said that 1 ream Kukai was
ummoned t e Mahavairocana siitra, po i
the Dainichi
e siitra to the
e that as a sun

under a Tantric nia & welcomed him as
his successor. Under him he's anskrit and the arts for thirty
months and then went back to Japan loaded with mantras, mandalas,
siitras, and the attributes needed for esoteric practice, as the 8th patri-
arch of Shingon Buddhism.
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Kukai’s thinking has developed a reputation for being inaccessible,
esoteric. This is true, however, only in a certain respect. The man-
tras and mandalas used for meditation in Shingon are only transmitted
from master to pupil and are not made public in print or any other
form. In this respect one may speak of a secret doctrine. But this
secrecy does not mean that Shingon in its essence is irrational or fol-
lows blind authority, and that its mysteries cannot be corroborated by
experience. On the contrary, experiential ‘verification’ is extremely
important. The difference between the so-called exoteric teaching
and the esoteric teaching of Shingon is the following. The exoteric
teaching proceeds from the incarnate historical Buddha, and is ad-
dressed to an audience with physical ears, but the esoteric teaching
proceeds from the ‘Dainichi Nyorai’ (or Mahavairocana Buddha), which
1s a spiritual entity permeating the whole universe as a kind of light. Its
teaching goes without words or speech, without any material interfer-
ence. It speaks, so to say, directly to the heart, though this heart should
first be opened by the meditation on mantras and mandalas. Another
difference between the esoteric and the exoteric way is that in the
latter emancipation is a gradual process, sometimes only fulfillable in
many incarnations, whereas in the former all beings are able to realize
enlightenment immediately.

The ‘Dainichi Nyorai’ preaches and teaches the dharma. This means
that by his all-pervadingness he reveals the truth in every experience.
In everything he is immediately present. This revelation of truth also
can be considered as the grace (kaji) of the ‘Dainichi Nyorai. By his
meditation the monk can partake of this grace and truth, which of-
fers itself in the symbols of deeds, words, and representations, more
specifically: handpostures (or miidras), mantras and mandalas (or regular
patterns). The ‘Nyorai’ in truth penetrates the transparant universe.
But to one, who has not yet realized this transparancy, it communi-
cates in symbols. Thus the Buddha enters in me, and I enter the Bud-
dha. Then Buddhahood is obtained in this very body and the mind
has become its clear mirror.

The obtainment of Buddhahood is in last analysis no obtainment at
all. Since in truth the ‘Nyorai’ pervades all, also man’s nature, and that
of all sentient beings, is in truth already enlightened. All things ‘abide
in the great enlightened mind. All sentient beings are innate bodhisat-
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tvas. They only have been bound by greed, hatred, and delusion.®
More than an acquisition, enlightenment is rather a recognition. It is
the meditating on Shingon symbols that can lead to this recognition
and free men from the attachmen
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6  Y.S. Hakeda, Kiikai, Major Works, p. 86, quoted in D.E. Shaner, The BodyMInd
Experience in_Japanese Buddhism, New York, 1985, p .78.

7  D.E. Shaner, The BodyMInd Experience in Japanese Buddhism, a phenomenological
study of Kiikai and Dagen, New York 1985 (SUNY), pp. 68-77.

8 H. Nakamura, Ways of Thinking of Eastern People, p. 566
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his master, who still made it a rule to invocate the name of ‘Amida’
70,000 times a day. If you believe in the ‘Amida-Buddha’ you need
repeat his name only one time, and you will at once be reborn in the
Pure Land, and not at the moment of death, as Honen and his Chi-
nese predecessors would have it. The presupposition of this view of
Shinran is, that paradise is already present in this world of impurity
and delusion. It is — to use a biblical phrase — in this world, although
not of this world. A further difference between the old form of Pure
Land Buddhism and the new form is, that the older form recognized
a distinction between being born in Pure Land and entering ‘nirvana,
but for Shinran both are one and the same thing. And so by the grace
of ‘Amida, he maintains, amidst the impurity of this world, ‘without
being delivered from afflictions, one attains nirvana’® One becomes
absorbed in the boundless compassion of Amitabha.

Man was considered to be of evil nature, in the sense of not being
able by himself to do the right thing. Only by grace he can be saved.
Although it was already accepted that even sinners could be saved,
Shinran even stated, that as even the good man could enter the Pure
Land, how much more the sinner. For this reason the sect was even
persecuted, being considered as anti-social for going sofar as almost
praising wrong-doing.

Sofar we have spoken mainly about the religious side of the Pure
Land movement, but the more philosophical side is not absent. Shinran
considered himself as the transmitter of an outstanding philosophical
tradition. He had a high esteem for Nagarjuna, Vasubandhu, Tanluan,
and Shandao. And in Jodo in general the doctrines of the relativity of
all existence, of the nexus of cause and effect, and of ultimate reality
(dharmata-yukti) were tully developed.

The inability of man to save his own soul, places him in a posi-
tion of dependency and humility. But this is made into a structure of
being. Existence in this world is being completely dependent upon
others, 1.e. all things are mutually determined in a causal nexus. There
are two kinds of causes, the direct, or material causes, such as the
seed is in relation to the plant, and adventitious causes (amongst oth-
ers the effective causes) such as the water and sunshine that help the
plant grow. All these causes are themselves determined by yet other

9 Ibid., p. 5o1.
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causes in an infinite succession. So a plant like rice is determined by a
chain of causes filling the whole universe, and that is why the whole
universe can be said to be contained in one grain of rice or in one
particle of dust. Man, again,d gt on rice, and so the whole
universe supports_las i

ay on it. The work 1
. Therein he makes a s of the idealist
thought of’ u and the Madhyamaka of Tanluan (Donran).
It is not by s design, but by the vow of the Buddha that one
attains to th e realm. By virtue of this absolute, which is form-

less, and kn omething existing by itself, all things come into
being. It is s by which we know what reality is by itself, a
realm of me meaning.'

10 Shosan Miyamoto, The Relation of Philosophical Theory to Practical Affairs in_Japan:
in The Japanese Mind, pp. 13-14.
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oneself. Then at the same time all particular limitations of the original
ego are transcended.

Zen posits the correlation between subject and object (or ego and
world). A change on the subject side always corresponds with one
on the object side, and vice versa. But in this correlation the subject
1s always the determining factor. A particular existential mode of the
subject actualizes the world in a particular mode corresponding to it.
The structure of the subject determines the structure of the world of
objective things. When, accordingly, man feels that the world of his
experience is not the true reality, then some change on the subject
side is required to re-establish this truth. We first must get awake to
see the things as they really are.

What is this awakening? It consists — as was already alluded to — in
the giving up of the notion of the self-subsistence of things and of
myself as something subsisting among those things. Thus the origin of
this life, and of this world of things, the actuality itself, is discovered.
This actuality is like an act of perception, the subject and the object
of which are not separated from it. These are, as it were, withdrawn
in original experience. In this experience no conscious identifications
take place. This experience is often called ‘wisdom’ (prajiia). It is con-
trasted with normal cognition or vikalpa which is characterized by acts
of identification, combination, and differentiation.

To see a thing as this particular thing, is from the outset seeing it un-
der the limitation of a particular essence, e.g. its ‘appleness.” But since,
as in all Buddhistic thinking, a thing in Zen is seen as determined
by its relations to the myriad of other things, all the essences of all
other things are involved in the this-ness of this apple. Taking an apple
is taking the whole world in the form of an apple. An apple is not
merely an apple. It is now seen as an apple because consciousness pos-
its it thus. To see the apple in its original indetermination, one must
inhibit the positing function of consciousness. This is also described as
looking at it with no-mind (wi xin Ch.). Then, after the sublating of
all essences, the reality (Dharma) lights on. This kind of consciousness
Zen wants to have as the normal state. It is also called the ‘non-abiding
mind’ (aprasthita citta). It is not a state of unconsciousness, it is a fluid
and unscattered consciousness in a state of vigilance.'"

11 Cf. T. Izutsu, Toward a Philosophy of Zen-Buddhism, Boulder 1982, pp. 1-17.
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Tbe universal and individual aspects of consciousness.
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315




11 Buddhism in Japan

discovered. Here all limitation of essence is lost sight of. Life is not
anymore looked upon through the veil of essences or conceptual de-
termination (mdya), it rather takes it own course as such, unhampered
by wilful thinking or practice. Life like this is called wisdom (prajiia).
It 1s an ever lucid awareness of a fluid unbroken reality in pristine pu-
rity. It 1s a light that illuminates all. This sea of actuality is in Zen, as
already said before, often described as Mind (xin). This is not an ideal-
ist view which reduces everything to thought or ideas. This Mind is
the world of experience before it is broken up into the so-called mind
and thing, prior to subject and object. And this, again, is synonymous
with wii xin or ‘no mind’. This mind is also called xin fa (Ch.) (mind
reality). Mind in the ordinary sense is but an abstraction. So all things
are but one mind. Out of this reality emerge subject and object. The
Self sees its own self reflected on all things as two mirrors facing each
other without being between them even a shadow of a thing.> One’s
own subjectivity is actualized in the objective world and the objective
world is actualized in the subjectivity. The whole correlation of the
subjective and the objective is one single perceptive act. And this is
considered as the self-manifestation of the cosmic Mind. But there is
no manifestation, no factual concreteness, outside individuals.

Linji (J. Rinzai), the founder of the Zen school named after him,
says: '3

“What do you think is reality? Reality is nothing other than the Mind-
reality. The Mind-reality has no definite form. It permeates and runs
through the whole universe. It is, at this very moment, in this very
place so vividly present. But the minds of the ordinary people are not
mature enough to see this. Thus they establish everywhere names and
concepts, and vainly search after reality in these names and letters.

The Mind-reality actualizes itself in the individual minds of the per-
sons. ‘In the eye it acts as sight; in the ear it acts as hearing; in the
nose it acts as the sense of smell; in the mouth it speaks; in the hand
it grasps; in the foot it walks. All these activities are originally noth-
ing but one single spiritual illumination, which diversifies itself into

12 Isutzu, pp.34-35
13 Ibid., P- 39.
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harmonious correspondences. It is because the mind in this way has
no definite form, that it can act in every form’.'4
Typical of Linji is now, that he likes to present this Mind-reality as
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The Rinzai School goes back to Yixuin (or Linji, J. Rinzai) died
867). But the present form of Rinzai in Japan rather goes back to
Dahut, J. Daie) who collected ‘koans’ so that they might be used for
training the monks. In this particular form it was introduced in Japan
by Eisai (1141-1215). The Rinzai School advocates sudden enlighten-
ment and is very dynamic in contrast to the static attitude of the So6to
School. The school rejects sitting in meditation as an exclusive way
of gaining enlightenment. This is a falling into the devil’s pit. Even
meditation here is considered as dynamic. It is a turbulent activity of
the mind. A ‘koan’ (riddle) is given to the student, which problem he
should grapple with body and mind, while sitting in meditation. In
this way the meditation becomes a kind of spiritual battlefield. The
‘koan’ becomes an ‘iron ball of doubt’ and exhausts the mental re-
sources of the disciple. Suddenly the ‘ball’ breaks up into pieces and
the self-nature is realized. This enlightenment is a sudden event.®

The practice of Sotd consists in serene, quietistic contemplation.
A (merely) practical distinction is made between a surface level and
a depth level of consciousness. On the surface we find images and
concepts. It is the realm of logical and object-centred thinking, as one
experiences when one is in the normal waking state. But at the same
time the depth level remains undisturbed. The situation is comparable
to the relation between the turbulent waves and the calm depth of the
ocean. Psychic energy must attain a state of intense concentrated unity,
so that the mind might witness its own depth level which is invisible in
normal consciousness. So sit unmovingly as a rock in half or full lotus-
sit with rythmically regulated breath. Thus one must submerge in in-
ner concentration, but this has nothing definite on which to focus. It
1s not fixed on a riddle or a mandala. Only the mind sinks beyond ideas
and concepts. Dogen saw in this practice the actualization of Buddha-
hood itself, i.e. the oneness of being. For him enlightenment and the
practice of sitting meditation is one and the same thing. In it one is
aware of the utter fullness of existence. One becomes a crystallization
of universal life.

The Rinzai School regards this practice as quietistic and says that
it runs counter to the spirit of Zen. Nanyue, a disciple of Huinéng,
already warned that Zen does not consist in sitting or lying down. Do-

16 Isutzu, p. 162-3
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endowed with Buddha-nature, but cats and oxen are well aware of it
indeed.'® This answer made some impression on the young monk.
He decided to study Rinzai Zen under Eisai’s guidance. But the lat-
ter died the following year. So he had to continue his study under his
disciple and successor Myozen. But although Myozen was an honest
man, he could not teach Dogen what he did not embody himself. So
in 1223 Myozen and Dogen together undertook a journey to China
for the deepening of their knowledge of the Zen way of life. After en-
tering the harbour of Mingzhou, Myozen right away started his mon-
astery tour, Dogen, on the other hand, stayed some time aboard of the
ship, probably to adapt himself to the new environment or to recover
from his seasickness. On board he met with a simple older monk who
came to buy some Japanese mushrooms. He was much impressed by
the plain and simple life of this man. Despite his old age, the man still
worked hard as a cook. And again Dogen wondered why all this toil
was needed. So he posed a version of his old question to the cook.

‘On hearing my remarks, he broke into laughter and said, ‘Good for-
eigner! You seem to be ignorant of the true training and meaning of
Buddhism. In a moment, ashamed and surprised at his remark, I said
to him, “What are they?” ‘If you understand the true meaning of your
question, you will have already realized the true meaning of Bud-
dhism, he answered. At that time, however, I was unable to understand
what he meant.™9

Coming from the ship he went to Tiantong monastery. Here he was
again disappointed. Not only he did not find the answer to his ques-
tion, but also he was treated with discrimination, because of his being
a foreigner. He was put in lower rank than was in accordance with
his Buddhist age (the years passed after entering a monastery for the
first time). He visited some other monasteries without much benefit.
Then he returned to Tiantong, hearing that the old abbot had died
and was replaced by the then famous Rjing (1163-1228). In this man
he finally found the master he was looking for. Rjing laid great stress
on zazen.

18 Y. Yokoi, Zen Master Dogen, an introduction with selected writings, New York, To-

kyo, 1976, 1981 (Weatherhill), p. 28.
19 Ibid., p.29.
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One day he found one of the monks in the medition-hall dozing
away. Rebuking him he said: “The practice of zazen is the casting away
of body and mind, so why are you dozing?” Upon hearing this Dogen
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20 Ibid., pp. 30-38
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1s unethical. And its idea of spontaneity is diametrically opposed to the
Buddhist lore of universal causality. The works of the Chinese think-
ers are even inferior to those of Brahmanism. For while they seem to
agree with Brahmin thought in equating the Self with the absolute,
they do not accept, like the Brahmins do, the law of karma, which
implies the retribution of work even beyond physical death. In gen-
eral Dogen has very little respect for Chinese thinkers, not even for
Zen Buddhist thinkers. The only one he really respects is his master
Rujing. In his vision India is the centre of the world, Japan is but a
barbarous nation, and, what is really unfair, he even dares to call China
a ‘small’ country. It appears that Nagarjuna is the patriarch he most
often quotes with due respect.?’

Enlightenment

In the thinking of Dogen it is impossible to make a distinction be-
tween cosmological and psychological thinking on the one hand, and
thinking concerning release or enlightenment on the other. Even
less than in many forms of Indian Buddhism, it is here the intention
to outline a metaphysical structure. All attention is directed to what
might be called ‘true experience’. Such experience is simply what it
is. It is not a positing of ideas; it recognizes no distinctions. There is
no ‘me’ experiencing some ‘other’. It is just the lowing stream of life
meeting with no opposition whatsoever. One might call his thought
a ‘monism of experience. There is — and this is very typical of Dogen
— no opposition at all between mind and matter. The mind and the
world are the same entity. There is no spiritual substance that never
dies contrasted to a perishable body, i.e., there is no soul dwelling in
a corporeal frame. In a passage in the fascicle Bendowa (Story of Bud-
dhist Practice) Dogen explains himself in clear terms:

‘From the beginning Buddhism has taught that body and mind are
one, and substance and form are not two difterent things. Be certain
that this was taught in both India and China. Furthermore, in Bud-
dhism, both imperishability and perishability are not to be separated as

21 Dogen Zenji, Shobogenzo, 4 vls., tr. Kosen Nishiyama and John Stevens, Tokyo
1975, 1984 (Nakayama Shobo) part 11, pp. 21, 85ff., 96-101.
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body and mind, or as substance and form. Where does the body perish
and the mind abide? In Buddhism there is no nirvana apart from the
cycle of life and death. Moreover, if you mistakenly think the mind is
eternal and consider it to be thestaue Buddhist wisdom that is beyond
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22 Ibid, part i, p.56.
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thing is utterly transient. It is devoid of fixed essences. Every moment
of fleeting existence is just what it is. It does not transform from one
state into the next. That would presuppose an underlying and persist-
ing substance. There is only the new phase of experience replacing
the old. Every moment of experience is a new-creation. Things are
taken as they are seen from the eternal present. They are viewed sub
specie aeternitatis. When life is experienced like this, all human prac-
tice has become actualization of enlightenment. It means that one
penetrates and masters each thing. This does not mean that one can
comprehend all things intellectually. Even for the enlightened one the
world is too complex for that. It means that the things of this world are
not beclouded any more by the projection of our ideas about them.
So nothing escapes the mere ‘receptive’ perception, there is no more
distorting perception. In this sense this experience can also be called
‘emptiness, since no content beyond the actually given is projected
in what we experience. The concept forming function of the mind is
subdued, and thus it is said that one experiences with ‘no-mind.” This
attitude of the enlightened is also called ‘wisdom. In this wisdom-
experience, the seer and the seen are joined in one actuality. One is
in this experience not conscious of an ‘ego, nor is one conscious of
separate objects as independent substances. Here life is a unity: ‘body
and mind have fallen oft” And because the stream of experience is in
all of its phases as it is, pointing to nothing beyond itself, it also can
be said to be of absolute character. Dogen calls this way of experience
also hotsubodaishin (true experience of the mind). The experience of
this kind does not mean that one lives in a meaningless stream of mere
sense perception. Such a sense perception is itself a mere abstraction
from experience as lived. It is more like daily experience, in which
things simply can be called by their name. But it is a ‘daily life’ that
does not cling to the past nor grasps to the future. It is absorbed in
the present. And by this very absorption in every moment the whole
universe 1s given, including even the past and the future.? In this
way every location and time includes all the elements of existence.
This experience must be harmonized with bodily action. Not only is
life experienced as a unity, but one’s actions should also tend towards
a unity and a completeness of life. One should spread the true life

23 Sh. part1, p.13.
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among all living beings. R eceptivity and activity should melt together.
This harmonizing of the spiritual and the physical is called by Dogen
shinjitsunintai (the real body of man) 24

Everyone possesses the B
tice and training J

ime and Being.

or him ‘exis-

tence’ 1s tim d time is existence. All the elements that make

r skin, flesh, bones, and marrow, are related with,
time and causality. But this nexus of time and
causality is ete existence, encompassing the whole of time
and pervadi finity of space. We ourselves are that nexus. All
things exist s as given in time, becaus ourselves only
not different from the st t experlence

— it is not different

passing, it 1s sti
encompassing
all-pervading Mind cd with everything
in a web of mutual implications."The tree is implicated in my time,
but I am implicated in the tree’s time. And both times are but abstrac-
tions from abiding time, the time that does not move, because there is

24 Ibid., p. 13
25 Ibid,, p.19
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nothing outside itself in which it might move. “When body and mind
thus emerge, the elements are unified, and time and existence func-
tion together’2® This means that things, and we ourselves, reach exis-
tence when their duality, their being conceived as separate existences,
1s given up, and between the one and the other no opposition is seen
anymore. Then the universe is one body and mind, mind as body,
and body as mind, since, as we saw earlier, also subject and object are
abandoned as abstractions.?7

Causality.

One of the features of Dogen’s thinking is his concept of universal
causality. Causality is the endless process of transmigration determined
by acquired merit. So it is not the deterministic type of causation that
until recently was generally accepted in the West. It presupposes a
freedom to do the good as well as — of course — a freedom to do the
wrong. This concept of transmigration must not be considered as a
soul flying from one body to another. Such a concept of an indepen-
dent soul, disguising itself in difterent bodies, and finally abandoning
them all, is not accepted by Dogen. It is rather the phenomenal realm
itself that migrates from one time to another time. The phenomenal
man transmigrates from this life to the next, again into this world, or
into a heavenly world, or into hell. The whole world migrates from
one world cycle or kalpa to another. But also every change within this
life is a process of transmigration. Life is not continuous but jumps
from one moment or ksana to the next. There are 65 ksanas in the
time needed to snap your fingers and about six and a half billion in
a day. Every action in this way produces its inevitable result when its
merit has ripened, be it in this life, the next, or in one or more of the
subsequent lives. No one, not even an enlightened one, can escape this
causality. Enlightenment follows Buddhist practice as its result. There
is no opposition between a real world of enlightenment and an unreal
phenomenal realm. The causal nexus of the phenomenal world is ut-
terly real, and there is no enlightenment existing in separation from
it. Good and evil also are clearly distinguished, and there is no place

26 Sh. p. 1, p. 42.
27 Ibid. pp. 68-72
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where one can go beyond it. Every good action produces its beneficial
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This all is achieved by finding absolute quiescence through sitting
in zazen. It is not that now the whole world in its infinite detail is
brought to consciousness. This is impossible. It is just by abandoning
consciousness of the particular that one can reach this state in which
one becomes all things without consciously knowing them.

HAKUIN. Hakuin was born the 25th of december 1685. He grew
up in a simple family which belonged to the Nichiren sect. As a child
he displayed a remarkable gift of memory, learning hundreds of village
songs by heart, and remembering almost every word of a sermon on
the Lotus-sutra. After being severely shocked by a sermon about hell,
he became a truth-seeker. He requested his parents to permit him to
enter the life of a monk. Finding no satisfaction for his spiritual needs,
he wandered from temple to temple until he finally met Etan, an old
priest who in a rough manner instructed him in the wisdom of Zen.
As answer to his questions being only beaten and thrown from walls,
finally he experienced a sort of enlightenment.

‘One day, in the morning, I wandered round the town of Iiyama on
my customary alms-begging route. I was walking alone when a won-
derful idea about the Way came into my mind, of which I could not
rid myself. I became so obsessed with this idea that I did not notice
where my feet carried me. Suddenly I found myself, without know-
ing how I had come there, at the door of someone’s house where I was
begging alms. For a long time I was standing there, so absorbed in the
new idea that the master of the house who had ordered me to go away
over and over again finally in exasperation took up a writing brush and
hurled it at me.’3"

Hakuin was wounded, but remained in the state he was, until he sud-
denly clapped his hands and laughed. After relating the story to Etan,
the latter told him to take the vows and deepen his new insight.
Hakuin took his vows seriously, and eventually became ill, because
of a too harsh practising of meditation, symptoms of which are being

31 Hakuin Zenji, The Embossed Tea Kettle (O ra te gama), and other works, tr.
R.D. M. Shaw, London 1963 (Allen & Unwin), p. 17 (Introd.).
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mentally distressed and suftering from physical fatigue. He found the
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In Shoinji Hakuin remained for the rest of his life, only leaving when
invited to preach somewhere. He died January 1769. Posthumously
he was given an honorary title.

Unlike Dogen, who introduced Soto Zen, Hakuin is influenced by
Rinzai Zen. Whereas Dogen sees himself as a restorer of original In-
dian Mahayana Buddhism, and as a criticizer of syncretism, Hakuin’s
position 1s much less rigid. He does not make a secret of the fact
that he had much benefited by Daoist practice. He respected the Zen
Master Shoju as his teacher for meditation. But he was well aware of
the dangers of a too harsh meditation, that only results in an emaciat-
ing of life. Be it that you find discerning stillness, if after it you die
of exhaustion, who will benefit from it? So you have to take care of
your life by protecting the life-spirit. The preserving of the life-spirit
is accomplished by the method of ‘introspection.” This method he
learned from the master of the second half of his life, Haku-yu, an old
hermit, living, according to the description of Hakuin in a cave on a
mountain. Haku-yu’s only possessions were three books: the Doctrine
of the Mean (ascribed to Confucius), the Laozi, and the Vajracchedika
(Diamond cutter) sitra. This clearly suggests the tripod of Confucian-
1sm, Daoism, and Buddhism, which Dogen abhorred so much. The
most salient features of Haku-yu’s lore are a health therapy consisting
of a breathing technique and an inner brewing of the life-elixer, by
concentrating the energies of the body in its lower part and especially
in the abdomen. These techniques are unmistakably of Daoistic ori-
gin. Although they cannot be found in classical Daoism, such tech-
niques were developed in a later and more popular Daoism, the most
important aim of which was the acquiring of physical immortality.
As a Buddhist, Hakuin advocated the active life of Zen, teaching: no
work, no food. He severely criticized the quietistic attitude of just pas-
sively sitting in meditation in a spot far from the world. Meditation is
only genuine when it takes place in the middle of the full life, in the
very performance of one’s abilities. But this active life was backed by
a Daoistic health lore. Since without good health one cannot even
reach intelligence and wisdom, let alone accomplish some work of
importance.
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The realm of the absolute.

The fundamental tenet of Hakuin’s thlnkmg is the unity of reality. All
things, life and death, all di — also the dharmas or the ele-
i essence but one.
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he same time z
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be called the
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mind (as cort® imself with
the universal, wit *nd his own created

limitations by abandoning intentionality, such as desires and lusts, likes
and dislikes — which are the cause of his limited notions —, and work
for the good of all creatures. Then one will rediscover the eternal calm

33 Tea Kettle, p. 111
34 Ibid. p. 122
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of the omnipresent Mind. One is merged again in the infinite. This is,
according to Hakuin, ‘the casting away of body and mind’ of which
Dogen spoke.35

Hakuin makes a fundamental distinction between the Buddha-na-
ture and the non-Buddha nature. The Buddha-nature is the essence of
the unlimited Mind as we have described above. It is the realm of non-
birth. The non-Buddha nature consists of the dharmas or elements of
existence as far as they are represented in the limited, individual mind.
From this emerges the notion of a limited self. When we know, that
this self with all its objects of sense is but an offspring of our own
heart, we at once transcend the limited existence and see the eternal
in which and by which it is.

The individual mind creates itself a limited path (as far as environ-
ment is concerned) through time, of which the future is determined
by its own impulse and direction. This individual mind — because it
1s without shape — persists even after the disintegration of the physi-
cal body, which is characterized by shape. After that it creates a new
body in conformity with its choices and actions in life. This can be
a new earthly body of human or other type, but also a hellish or
heavenly one. Only when the attachments that constitute this mind
are dissolved, can liberation of the cycle of rebirth occur. This is the
attainment of nirvana. In this case the mind is said to have given birth
to a Buddha. So your mind can lead you to hell or to liberation. This
liberation is also the self becoming the ‘non-self’ And this is nothing
else but the stopping of the painful and narrow thinking.

The Buddha nature thus attained, is nothing else but the primary
essence of all sentient beings. It is called ‘the true heart, bodhi, or
nirvana. It is also the utter tranquillity that is the essence of the uni-
versal Mind, perpetual light, seeing nothing and doing nothing. It is
the ‘knowledge of the Buddha-heart.” It illumines the whole universe,
‘it sends forth the bright light of the great mirror of absolute wisdom,
so that all the chief duties of the law are exhaustively fulfilled during
the ages of illusion’3® It is immediate presence of undifferentiated na-
ture without anything inside or outside. There is not something apart
from it. It is unhindered samadhi. All good works come to an end in

35 leéa Kettle, pp. 110-128
36 1Ibid., p.116.
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it. Then the very body becomes, as it were, transformed in it. Typical
of Hakuin is also that, just like Linji, he likes to speak here about the
“True Man’ or the “True constant Man. This ‘true man’ is the man in
which the Buddha-nature is di i
one with the unives

out hindrance. It is man as

S rlgmal dlgnlty or

zal sect.37

Karma and liberation.

. What we sow in t
life, sometimes in the ne

sometimes in
which we le
Our works

, again, the life
1s a result from our work in former existences.
nwards. No one can escape from the evil he has
created by activities. ‘The seeds sown are seeds sown in the
mind, and t

s come up in unexpected places, here one, there

ch must reap the pains and grieves of eternity.3%

to a good place, bad works

Often it 1s seen tha ndividual man and

the cosmos as a whole. It 1s the

me of micro- and macrocosmos.
Hakuin sees a similar analogy, but it is peculiar to him that he sees this

37 Ibid, p.111.
38 Ibid., p.162.
39 Ibid., p.158.
40 Ibid., p.158, 163-104.
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analogy not between the individual and the cosmos, but between man
and society. Like there is in a state a controller or Lord who unifies the
country, so there 1s in man the mind that gives unity to all conceptual
and spiritual activity. With the officials and retainers of the ruler cor-
respond the mental vigours. As the basis of society there are the com-
mon people. With these correspond the vital energies responsible for
physical well-being. Now just as a state can only be sound when the
ruler and his retainers care for the well-being of the people, so medita-
tion cannot be successful when life is neglected. When the mind and
the will consume all energy, the physical frame will collapse and noth-
ing can be achieved. This is just like a nobility living in luxury, which
will eventually bring ruim to the state as a whole.4"
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Index and Glossary

bsolute 8, 13, 16, 23, 25, 29, 48,
g 110, 117, 118,

acala — 8th

157
accumulation 23, 214, 244

actuality 96, 103, 126, 213, 214,
238, 241, 255, 256, 284, 289,
304, 314, 315, 316, 324

adhicitta — tr of the will: 153

abhijia — paranoriit8 BEON, the sense organs
abhimukhi — sixth stage of the DO= with the mind: 118
dhisattva path: 154, 157 adosa — P. for advesa: 94, 96
Abhisamayalankara — Ornament of ~ advaidhikara — non bifurcated: 184
Clear Understanding, Idealist Advaita Vedanta —Upanishadic
Mahayanasutra: 202, 340, 346 school affirming there is only

353



354 Example

Index

absolute consciousness: 148

advaya — non-dual: 155, 163, 168,
183

advesa — freedom from aversion:
116

agama — any one of five groups of
canonical sermons: 157, 169

ahara — food: 99

ahetuka-cittani — mental states, not
causing retribution: 97

ahirhsa — non violence: 116

ahirika — shamelessness: 94

ahrikya — ibid. irreverence: 115

alm 24, 27, 54, 57, 58, 83, 95,
120, 162, 215, 216, 218, 219,
222, 223, 225, 252, 203, 284,
300, 313, 330

akasa — space: 102

akara — shape: 209

akasa — P. akasa: 99

akusala — unwholesome: 9o, 97,
I11

akusala cittani — unwholesome
mental states: 97

alambana — external object as cause
of perception: 208

Alambanapariksa — Examination of
the Cause of Perception, work of
Asanga: 203

alaya-vijhiana — storeconsciousness:
198, 256, 279

almightiness 136

alobha — being without greed: 94,
96, 116

altruism 243

amala — ubstained: 183

Amaravati — ancient town 1n an-
cient India

Amaterasu Omikami — Japanese
Sun Goddess: 305

Ameshapenta — saints of Zoroastri-
anism: 135

Amida-butsu — Jap. for Amithabha
307

Amitabha — unmeasured splendour,
name of the Buddha of West-
ern paradise: 135, 307, 308,

399

Ananda — disciple of Buddha: 75,
190

anapatrapya — lack of scruples:115

Ancho — Japanese monk, commen-
tator: 235, 237

Andhra — central-east part of India:
142, 146, 171

Anguttara-nikaya — Ascending
Collection of canonical ser-
mons: 77, 338

aniccatta — P impermanence: 99

animitta — uncaused: 155

anottapa — P. anapatrapya: 94

anumana — inference: 206, 215

anupalabdhi — not perceived, infer-
ring absence: 217

anyapoha — exclusion of the other:
210

Apara-$aila — early Mahasarhgha
sect: 72

apatrapya — aversion of things ob-
jectionable 116

apo — waters: 99

Apoha — epoche, abstraction: 11,
220

Apohaprakarana — Discourse on Ab-
straction, work of Dharmottara
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203 204, 212, 337, 338, 339, 341,
appearance 20, 21, 83, 90, 103, 344, 347, 349, 351

117, 119, 121, 125, 137, 158,  asarhkhyeya — innumerable: 185

159, 167, 180, 190, 191 apana — constructive: 191

213, 214, 216

asravas — the infltf€

7902, 93, 99, 101, 102, atman — self: 174, 18
258, 275

118, 204, 205
43, 114, 120,
, 186, 244, 271

184, 191,

208, 21 attha-pann

apramada ding the good: the meaning: 89

Atthasalini — The Interpreter, work
of Buddhaghosa: 78, 339, 344

:non-acquisi-  auddhatya — restlessness: 114

autonomy 24, 105, 107

avaccana — s

— graspimg of

116
aprameya
aprapti — 1

a — cessation

b

artha — me?
Aryadeva — pupil 19€
of Nagarjuna in Madhyamaka

avijja — P. avidya: 94

School: 170, 172, 173, 174, avijiapti — seed of subtle matter
193, 338, 343 that causes retribution: 104,
Asanga — Founder of Yogacara 107, 124, 125

School: 197, 199, 200, 202, avyakata — P. for avyakrta: 9o

355



Index

avyakrta —neutral, unevolved: 111

Ayodhya — town in North-India:
204

ayoni$o manaskara — distraction:
191

B

background consciousness 87, 89,
90, 97, 100, 101

Bahugrutiya — Mahasarhgha sect:
72

bahya-ayatana — outward senses:
118

Bana — poet from the time of
Harsa: 148

Benares 33, 36, 39, 40, 41

Bendowa — part of Shobogenzo: 322

Bénwi — School of Original Non-
Being: 235

Bénw yi — Variant School of
Original Bon-Being: 235

Bhadrayaniyas — subsect of Vat-
siputriyas: 72

Bhagavad Gita — Song of the Lord:
138

Bhagavata — Vaisnava sect: 143

Bhakti movement — movement of
(theistic) devotion: 307

Bhaskaravarman — king of Assam:
147, 148

bhasvara —transparent: 183

bhava — becoming: 40, 42, 154

bhavanga — Thera name for store-
consciousness: 87, 109

bhavatrsna — desire for becoming:
101

Bhavaviveka — Madhyamaka phi-
losopher: 172, 173, 174
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bhumi — stage: 152, 157, 338

bian — evolution: 255

bianjisuozhixing — nature of imagi-
nation: 262

Bian zong lun — Discussion of Es-
sentials, work of Xie Ling-yun:
244

bodhi — enlightenment: 12, 134,
154, 157, 160, 264, 265, 268,
274, 275, 283, 290, 332

Bodhicaryavatara — The Revelation
of the Practice unto Illumination,
work of Santideva: 172, 338,

339, 347, 348
bodhicitta — mindset of a bodhisat-
tva: 15T

Bodhidharma — Zen saint: 285,
286

bodhisattvas — Mahayana saints:
131, 133, 134, 135, 130, 141,
142, 146, 151, 152, 153, 154,
155, 156, 157, 159, 160, 101,
162, 169, 170, 215, 228, 204,
282, 300, 329

bondage 8, 27, 35, 40, 41, 46, 51,
82, 215, 288

Book of Changes 248

Book of Zhao 238

Brahmanism 136, 143, 145, 150,
211, 322

Brahmins 33, 181, 322

Buddha-body 158, 159

Buddha-family 156, 247

Buddhaghosa — Buddhist Hinayana
philosopher: 45, 76, 78, 338,

339, 344, 345, 346, 347, 350
Buddhapalita — Madhyamaka phi-
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losopher: 172, 173 Cedi — royal house of Ganges re-
buddhi — function of feeling, judg- gion, 2nd century BC: 9, 145
ment: 178, 183, 190 cessation 155, 181, 186, 193, 281,

C

Caitika — sg

238, 239, 241, 244, 248, 249,
ool of Mad- 257, 2603, 276, 277, 283, 285,
48, 151, 172, 304, 314, 326

41, 343, 344 Chéngguan — 4th patriarch of
Hua-yan School: 276

of the found- Chéng wéishinly

— Vijraptimatrata

Y 233
citta — mind: 52, 82, 84,
102, 110, I11I, I

cittaguninata — pue

catya — chea® Faptability of
causality 175, 176

290, 322, 325, 320, 327 cittalahuta — agility of mind: 96

causation 8, 12, 36, 41, 44, 56, citta-mahabhumika dharma — ten
57, 176, 177, 184, 236, 239, neutral mental faculties in
244, 257, 262, 268, 277, 281, Sarvasrivada: 111
326 citta-matra — mind only: 154

357



Index

cittamuduta — flexibility of mind:
96

cittani — mental states: 86, 97

cittapassaddhi — tranquillity of
mind: 96

citta-vithi — mental process: 84

cittujjukata —rectitude of mind: 96

cognition 15, 16, 44, 45, 46, 48,
49, 55, 87, 91, 92, 103, 110,
111, 205, 200, 224, 225, 227,
314

compassion 95, 96, 133, 152, 153,
155, 214, 218, 228, 265, 275,
308, 338

conation 48, 236

concentration 34, 37, 38, 61, 91,
92, 102, 111, 191, 248, 289,
318

conditioning 41, 53, 81, 83, 85,
108, 124, 128, 129, 153, 226

Confucianism 297, 321, 330

Confucius 245, 300, 330

continuity 39, 84, 85, 87, 181,
212, 272

conventional truth 166, 192

criticism 41, 120, 142, 169, 170,
174, 177, 178, 179, 183, 250

cuti — P. moment of death: 86

D

Dachéng zhiguan 2871, 282

Dacheng Zhiguan Famén — Ma-
hayana Method of Cessation
and Contemplation, by Huisi:
276, 277, 281, 282

Dainichikyo — Mahavairocana Su-
tra 305
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Dainichi Nyorai — The Great Ra-
diant Tathagata: 305, 306

Dai Nippon — Geat Japan: 304

dana — alms giving: 152

Dao — The Way: 13, 236, 243,
274, 287, 292, 293

Dao’an — founder of School of
Original Non-Being: 236

Daoism — Taoism: 233, 235, 277,
286, 297, 321, 330

Daolin — early Chinese Buddhist:
236

Daoshéng — Chinese Buddhist phi-
losopher: 11, 242

Daoxin — 4th patriarch of Zen: 286

Daoxuan — compiler of Guang Hong-
ming ji, Essays on Buddhism:
246

Daoyi — teacher of School of Phe-
nomenal [llusion: 237, 287,
288, 289, 291

Daoying — Zen Master, gth cen-
tury: 291

Daradas — Mongolian tribe, per-
haps Tatars: 148

darsana-bhaga — subjective aspect
of consciousness: 260

Dasabhtimi$vara -Mahayana work
on the bodhisattva: 152, 157

Dasabhumi-vibhasa-$astra — com-
mentary on the above, doubt-
fully ascribed to Nagarjuna:
172

Dengyo Daishi — Saicho, founder
of Japanese Tendai: 303

dependent origination 7, 21, 36,
41, 42, 43, 44, 47, 48, 61, 62,
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68, 154, 155, 169, 190, 218 School: 8, 72, 76, 77, 233
desire 35, 37, 38, 39, 40, 44, 40, dharmahood 138, 164, 166, 183,

48, 49, 50, 53, 54, 58, 59, 01, 189, 202
92, 93, 97, 101, I11, I1 armakaya — corpus of Teaching:

114, 115, 110 28, 139, 157, 162,
155, Lad

&, 242, 255,

numeration of
k of P abhid-  Dharmapala — philosopher: 7o,
174, 201, 210, 254, 255, 351
n in Andhra, dharmas — categories of being: 9,
aAgarjuna: 145, 77, 78, 81, 82, 84, 85, 98, 99,
127, 137, 138,

hidharma: 78
dharmata — dhryg

Dharmayasas — apostle of China:

276 77
Dharmagupta — founder of early Dharmadharmatavibhanga — Ana-
Buddhist School: 77 lysis of dharma and dharmahood,
Dharmaguptakas — early Buddhist work of Asanga: 202
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Index

Dharmottara — idealist thinker:
149, 201, 203, 211

Dharmottariyas, — early school: 72

dhatu — element: 97, 98

Dhatukatha — book of Abhidharma
of Theras: 77, 340, 348, 349

Dhatukaya — Corpus of Elements,
work of Sarbastivada abhi-
dharma: 78

dhyana — meditation: 6, 54, 154,
197, 267, 286, 313, 340

dialectic 10, 175, 179, 184, 197

Dignaga — epistemologist and logi
cian: 10, 70, 147, 198, 199,
200, 201, 202, 203, 204, 205,
206, 207, 209, 210, 212, 340,
342, 346

ditthi — viewpoints: 94

disposition 83, 86, 87, 89, 91,
113, 184, 197

Doctrine of the Mean 301

Dogen — Japanese Zen philoso-
pher: 13, 17, 298, 307, 317,
318, 319, 320, 321, 322, 323,
324, 325, 320, 327, 330, 332,
340, 348, 351

dong — movement: 238

Dongshan Liangjié — a founder of
Soto School: 317

Donran — Tanluan, Ch. Madhy-
amika 309

dosa — P. aversion: 94

duhkha — suffering: 37, 92

dun wu — sudden enlightenmet:
244, 286

durangama — 7th bodhisattva

stage: 155, 157
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duration 99, 181, 187, 188
Dushtin — Monk of Huayan
School: 267
Dvadasa-nikaya-$astra — Treatise on
the Tivelve Groups, doubtfully
ascribed to Nagarjuna: 251
dvesa — aversion: 94, 112

E

€go 22, 309, 40, 42, 49, 52, 152,
165, 180, 187, 218, 228, 254,
255, 258, 259, 260, 261, 262,
263, 204, 275, 314, 315, 324

ego-lessness 218

Eihei-ji — Soto temple in Japan:
321

Eisai — Rinzai monk: 318, 319,
320

ekaggata — concentration: 91, 111

ekayana — school of Buddhism:
271

emanation 139, 159, 161

enlightenment 11, 12, 36, 54,
158, 189, 190, 241, 242, 244,
245, 265, 271, 275, 283, 284,
286, 287, 288, 289, 290, 291,
292, 293, 298, 300, 307, 313,
317, 318, 321, 322, 323, 324,
326, 327, 328, 333

epistemology 15, 27, 151, 199,
200, 211, 226, 339

eérdi — double truth: 251

Erdi Zhang — Essay on the Double
Truth, Jizang 251

Essay on the Gold Lion 267, 269

event 84, 85, 86, 99, 100, 103,
125, 159, 181, 212, 213, 214,
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241, 318 Gautamiputra Satakarni — a king:

145

F Gandavyuha — part of Avatarhsaka

fa — dharma: 254, 316
fajie — dharmad

i1 — Further Col-
n Buddhism:

filial piety Gujarat 144
force 20, 3, 104, 106, guna — quality: 270, 271, 275
135, 137, 139,  Guptas — royal house: 9, 146, 147
33,234, 247, o

5, 40, 50, hadayavatt
Hakuin

hor History of
o o

27333
etu — cause, reason: 216, 217

Gandhara — region in northern In-  Hetucakradamaru — Drum of the

dia: 143, 144, 148, 149 Wheel of the Middle Term, by
Gandharva — alf: 108 Dignaga: 203
Garland-Sutra 201 hetusamagri — combination of
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Index

causes: 213

Hiei — mountain in Japan, with
monastery: 319

highest good 193, 288

highest truth 10, 12, 163, 166,
167, 173, 186, 192, 237, 240,
252, 262, 287, 304

hiri — shama: 96

Hokke-sutra — Lotus sutra: 303,
304

Honen — founder of Jap Pure Land
sect: 307, 308

Hoéngming ji — Collected Essays on
Buddhism: 243, 246, 247, 248

Hongrén — 5th Zen patriarch: 286

hotsubodaishin — true experience
of mind (Dogen): 324

hri — shame: 116

Hudirang — Zen Master: 288

huan — maya, illusion: 269

Huangbo — Zen Master Xiyun:
291

Huanhua — Zen Master: 236

Huayan — Garland School: 267,
269, 270, 275, 276, 277, 284,
285, 286

Huayan jing jihai baimén — Hun-
dred Theories in the Sea of Ideas
of the Avatarisaka Sutra, by Fa-
zang: 270

Huiguo — Mater of Mantra School:

305

Huiké — 2nd patriarch of Zen: 286

Huinéng — 6th patriarch of Zen:
286, 288

Huisi — 1st patriarch of Tiantai:
276

Huiwén — 2nd patriarch of Tiantai:
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276
Huiyuan — author of On the Expla-
nation of Retribution: 248
humanistic 313, 333
Hume 209
Husserl 8o
Hunas — Huns: 147

|

I 7,15, 16, 17, 19, 20, 21, 22, 23,
2