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PREFACE TO FIRST INDIAN EDITION

. It is with great pleasure that we have welcomed the
opportunity to offer Dr. Takakusu's study of Buddhism to &
new part of the world and to new readers by the publication
of this first Indian edition of the book. Since this edition 1s
to be printed by letterpress process, the editor have been
enabled to undertake a rather comprehensive re-editing of the
volume and to correct a few errors agd a number of question-
able words or passages and to make other improvements in the
text. Chief among these has been the inclusion of all
diacritical marks in the text as well as in the index. In the
preceding editions diacritical marks for Sanskrit words were
omitted from the text and included only in the index. That
situation was necessitated by financial limitations, and the
editors are happy to have the opportunity to prepare the volume
for this edition with complete accuracy in this phase of the
work.

The Chinese and Japanese characters which were included
in the first two editions of this book so as to give the Chinese
and Japanese equivalents of all names and practically all
concepts included in the book have been omitted from this
edition. It is felt that this is a justifiable modification of
Dr. Takakusu’s original text Because this edition is intended
primarily and almost exclusively for those who are acquainted
with English and Sanskrit and who have no knowledge of
Chinese and Japanese. For this reason the inclusion of
Japanese and Chinese characters might well be an inadvisable
source of confusion as well as a very great additional expense
to th@publisher. The previous editions were published primarily
for use by those who are acquainted with Chinese and Japanese
or both and it was therefore advisable to include the characters
so as to clarify the meanings of numerous Sanskrit names and
terms in Chinese and/or Japanese equivalents.

While the editors did not assume the liberty of changing
many of Dr. Takakusu’s words or phrases in the first two
editions, it has been considered wise to make some changes in-
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this edition where greater clarity was needed and' could be
provided by a revision of English terminology and sentence-
structure. In no case, however, has Dr. Takakusu’s treatment
been changed in any substantial way ; .the book 1s still
fundamentally as Dr. Takakusu wrote it.

One type of correction which was felt to be advisable has
not been made, primarily because it would 1nvolve many
changes in the text and might lead to more confusion than
clarity. This has to do with Dr. Takakusu’s use of Japanese
names for Chinese Buddhist writers and also for schools of
Buddhism which were 'originally developed in China and
therefore should probably be cited by their Chinese names.

There are a few places in the text where the precise mean-
ing which Dr. Takakusu irkenmded: to express is still somewhat
uncertain, but in such cases, because of the doubtful meanings
involved and because of the possibility that changes might
distort Dr. Takakusu’s meaning, no changes have been made.

Dr. Richard A. Gard of the Asia Foundation ; Professor
Johannes Rahder of Yale University, and Professor C. W. Taam
and Professor Yukuo Uyehara of the University of Hawaii
rendered invaluable aid i1n re-checking this entire volume for
its first Indian edition. Deep appreciation is hereby expres-
sed for this invaluable assistance.

WING-TSIT CHAN
CHARLES A. MOORE

Honolulu
January 28, 1956



EDITORS’ PREFACE

- For several decades prior to Professor Takakusu’s death
in June, 1945, the English-speaking world knew him as an
author, editor, and translator of monumental sworks on Bud-
dhism. In this book, Dr. Takakusu’s only major work iIn
English, the summation of his lifetime study ‘of Buddhist
philosophy is presented. Dr. Takakusu prepared the material
in Tokyo and in 1938-39 delivered it,as a series of lectures at
the University of Hawaii, where he was a visiting professor. In
the summer of 1939, philosophers from several parts of the world
gathered at the University of Hawaii, for an- East-West Philo-
sophers’ Conference, and they used this text as one of the books
in their discussions. The results of this conference are presen-
ted in Philosophy—FEast and West, published in 1944 by the
Princeton University Press.

Before Professor Takakusu returned to Tokyo, he autho-
rized us to publish this text and to make minor alterations with-
out consulting him. 'We have made some revisions, but, in order
to avoid the possibility of altering the meaning, we have revised
the English only where we felt that a change was essential.
The text gives basic Buddhist terms in English, Chinese, and
Sanskrit, and the index gives the diacritical marks of the Pali
and Sanskrit. Dr. Takakusu employs irregular Sanskrit forms
at times 1n order to avoid confusion on the part of the reader.
As an aid to students, we have inserted references to important
texts of all major Buddhist philosophical systems.

This work represents the conclusions of a Buddhist scholar
whose renown i1s attested by the academic and honorary degrees
and &ther honors conferred upon him. Among these were :
M.A., D.Litt. (Oxon.), Dr. Phil. (Leipzig), D.Litt. (Tokyo),
Ehren Dr. Phil. (Heidelberg), Member of the Imperial Aca-
demy (Japan), Fellow of the British Academy. At the time
of his death he was Professor Emeritus of Sanskrit at Tokyo
Imperial University.

Some readers may believe that Japanese Buddhism has
been overstressed in this volume, but, as Professor Takakusu
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states, it is justified—or necessitated—by"the fact that in Japan
‘“the whole of Buddhism has been preserved,” as well as the
fact that, in Japan, Buddhism is the living and active faith of
the mass of the people.

« As Director of the University’s Oriental Instltute (now the
School of Pacific and Asian Studies), Mr. Gregg M. Sinclair
arranged for Dr. Takakusu’'s engagement as visiting professor
at the University of Hawaii, and as President of the University
since 1943 he has kept alive the plan for publishing this book
at an appropriate time.

The project has received generous financial assistance from
Professor Takakusu's friends in Hawaii, especially through the
co-operation of Mr. Eimu Miake and the Reverend Kenju
Ohtomo. Thanks are also due to Professor Yukuo Uyehara
for his assistance in planning and effecting publication of the
volume, to Professor Johannes Rahder for invaluable assistance
on the proofs and index, and to the Reverend Iwasaburo
Yoshikami for help on the index. Special appreciation i1s here-
by expressed to Mr. Richard A. Gard for his very generous
assistance 1n checking the entire manuscript with Professor
Takakusu after the latter’s return to Japan from Hawaii in
1939, and working out with the author many important changes
in the text. Mr. Gard deserves thanks also for similar assistance
in connection with Professor Takakusu’s chapter in Philosophy
-—Fast and West, which includes, 1n essence, the same material
as found i1n Chapter III of this volume.

WING-TSIT CHAN
CHARLES A. MOORE



EDITORS’ PREFACE TO SECOND EDITION

The enthusiastic reception of Dr. Takakusu’'s presentation
of the basic principles and schools of Buddhist Philosophy led
to the early depletion of the first edition and has been inter-
preted to mean that the book fills a substantial need in the
field of technical secondary literature on the subject. A second
edition, therefore, seemed desirable to the editors and to those
who first published the book, namely, the University of Hawaii
and friends of Dr. Takakusu in Hawati.

In presenting this second edition, the editors have main-
tained the policies stated in the preface to-the first edition ;
that is, they have not considered it their privilege to change
the text materially. A few changes have been made for the
sake of greater clarity, however, and minor errors have been
corrected.

The editors wish to express their great appreciation for
generous assistance in making these revisions to Professor
Johannes Rahder, Yale University ; Professor Sitaram Tripathi,
Banaras Hindu University ; Professor Yukuo Uyehara, Univer-
sity of Hawai ; and Mr. Richard A. Gard, Ontario, California.

WING-TSIT CHAN
CHARLES A. MOORE

Honolulu
May 1, 1949
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I. INTRODUCTION

(1) How 10 DEPICT BUDDHISM

A discourse on Buddhist philosophy is usually "begun with
the philosophy of Indian Buddhism, and in this respect it 1s
important to trace the development of Buddhist thought in
India where it thrived for 1,500 years. It should be remem-
bered, however, that before Buddhism declined in India in the
eleventh century its various developments had already spread
far into other countries. Hinayana Buddhism, or the Small
Vehicle, which emphasizes individual salvation, continued in
Ceylon, Burma, Siam and Cambodia. Mpystic or esoteric
Buddhism developed as Lamaism in Tibet. Mahayana Bud-
dhism, or the Great Vehicle, which emphasizes universal salva-
tion, grew in China where great strides in Buddhist studies
were made and the different thoughts in Mahayana schools
were systematized.

In Japan, however, the whole of Buddhism has been
preserved—every doctrine of both the Hinayana and Mahayana
schools. Although Hinayana Buddhism does not now exist in
Japan as an active faith, its doctrines are still being studied
there by Buddhist scholars. Mikkyo, which we may designate
as the Esoteric Doctrine or Mysticism, is fully represented in
Japan by Tendai mysticism and Toj1 mysticism. The point
which. Japanese mysticism may be proud of is that it does not
ocontain any vulgar elements, as does its counterpart in other
countrles, but stands on a firm philosophical basis.

The schools which were best developed in China are Hua-
yen (Kegon, the ‘Wreath’ School) and T’ien-t’ai (Tendai, the
‘Lotus’ School)., When the Ch’an (Zen) School is added to
these two, the trio represents the highest peak of Buddhism’s
development. These three flourished in China for a while and
then passed away, but in Japan all three are still alive in the
people’s faiths as well as in academic studies.
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A rather novel  form of Buddhism is the Amita-pietism.
It 1s found to some extent in China, Tibet, Nepal, Mongolia,
Manchuria and Annam; but it flourishes most in japan where
it is followed by more than half of the pepulation.

I believe, therefore, that the only way to exhibit the entlre
Buddhist philosophy in all its different schools is to give a
résumé of Buddhism in Japan. It is in Japan that the entire
Buddhist literature, the Tripitaka, is preserved and studied.

The great Tripitaka Literature,® which is chiefly in Chinese
translation, was brougkt to Japan from China in the T ang
(618-907) and Sung (960-1279) periods. It consisted then ot
5,048 volumes, all of which have been preserved in Japan
although many were lost in China. In Japan, the Tripitaka
Literature has been published at least four times, each edition
adding new volumes. Recently it became my responsibility to
complete its latest publication, which contains the Chinese and
Korean compilations as well as texts newly discovered in Central
Asia and Japan—a work of thirteen years—comprising 13,520
chiians or parts in 100 bound volumes of about 1,000 pages
each.?

There is little need of describing the numerous monasteries
in Japan, which are seats of Buddhist learning. But I should
mention the fact that there are six strong universities of Bud-
dhist affiliations which make the philosophy of Buddhism their
chief subject of study. There are also many colleges and
schools of Buddhist support, and in five of the governmental
universities Buddhist philosophy, Sanskrit and Pali are studied.

In the present study of Buddhist philosophy the subject
will not be presented in its historical sequence but in an ideo-
logical sequence. This ideological sequence does not mean a
sequence in the development of ideas; it is rather the systemati-

1 This constitutes the basic literature of Buddhism comprising the
three divisions of Buddhist doctrine : the Buddha’s discoursés ; disciplinary
rules; and philosophical treatises.

2 Taisho Shinshic Daizokyo (Taisho Edition of the Tripitaka in
Chinese). Edited by J. Takakusu, K. Watanabe, and G. Ono. 100 volu-
mes. Tokyo, 1929—. Hereafter cited as Taishé.
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zation of the different schools of thought for the purpose of
easler approach.

Because of my peculiar approach to the subject, I am going
to present a classification of Buddhist thought different from
that of Professor Stcherbatsky, who made a very masterful
presentation of Buddhist ideas in his Buddhist Logic3
He divided the first 1,500 years of Buddhist histpry, dating
back to 500 B.C., into three periods of five hundred years
each, as follows : |

First Middle Concluding
Pluralism Monism Idealism
Pudgala-Stinyata Sarva-dharma-S§tinyatad Bahya-artha-Stunyata
(Denial of ‘(Denial of all (Denial of the
individuality) elements) external world)

In his table, Professor Stcherbatsky indicated the extreme and
moderate schools in each period,

Historically, Professor Stcherbatsky’s table is more accu-
rate, and I am conscious of the fact that the idealism of
Asanga and Vasubandhu * arose in reaction against the extreme
passivity of Nagarjuna’s Negativism.®* However, it being
impossible to place Harivarman’s Negativism ¢ after Nagarjuna,
I have taken the liberty of assuming the following table with
the great thinker and writer Vasubandhu as the starting point
of the development of all Buddhist thought :

8 Th. Stcherbatsky : Buddhist Logic, two volumes (Bibliotheca Bud-
dhica Vol, XXVI). Leningrad, 1932 ; Vol. I, p. 14.

4 ¢, 410-500 A.D.; c. 420-500 AD.

5 ¢. 100-200 A.D. . See 4th column of the following table.

¢ ¢, 250-350 A.D. See 2nd column of the following table.



(1) REALISM*
Hinayanistic
‘Sarvasti School

(holding that every-
thing exists)

Pudgala-sunyata
(denying individu-
ality)

Doctrine of Ens
(being)

Middle Path as the
ideal way in prac-
tical life; neither
optimistic nor pes-
simistic.

Vasubandhu
(c. 420-500 AD.)

(2) NIHILISM*
Hinayanistic (Nihilism)
Satyasiddhi School

(holding that truth is attain-
able by antithetic negation)

Sarva-dharma-sanyata
(denying the reality of all—
matter and mind)

Doctrine of Non-ens
(non-being)

Middle Path or Truth at-
tainable by the recognition of
nonentity, admitting neither
individuality (Pudgala) nor
reality of matter and mind
(Dharma). All end in Nir-
vana (Void). Nihilism as
opposed to Realism,
Hayivarman

(c. 250-350 AD.)

translation 407 A.D.

Chinese

(3) IDEALISM*
Semi-Mahayanistic
Vimaptimatra School

(holding that ideation alone
exists)

Bahya-artha-sunyata
(denying the reality of all
external things)

Doctrine of both Ens and

Non-ens

Middle Path or Truth lies
neither in recognizing the re-
ality of all things because
outer things do not exist,
nor in recognizing the non-
reality of all things because
ideations do exist.

Vasubandhu
(c. 420-500 A.D.)

(4) NEGATIVISM*
Mahayanistic (Nihilism)
Madhyamika School

(holding that truth is attainable by
synthetic negation)

Sawa-dha*rma—ézinyat'é

(denving the reality of all—matter and
mind and all attachments of living beings;
thereby striving to reach the ‘highest”
truth [Middle Path] which can be con-
ceived only by synthetic negation or the
negation of negation)

Doctrine of neither Ens nor Non-ens

Middle Path or Truth attained by either
reciprocal negation or repetitional nega-
tion; reciprocal negation being the eight-
fold denial of phenomena of being, and
repetitional negation being the fourfold
serial denial of the popular and the higher
ideas.

Nagarjuna
(¢, 100-200 A.D.)

*Each of these schools will be explained in detail later, See Chapters IV (Realism), V (Nihilism), VI (Idealism) and VIl (Negativism).
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According to my scheme, Nagarjuna, the earliest Buddhist
philosopher, is placed after Harivarman ‘and Vasubandhu, as
may be seen in the table. However, when the development of
idea is to be fitted into a simple pattern, such a discrepancy
is' inevitable. In China when a philosopher-priest engages in
philosophical studies, he does not usually take up the history
of ideas, but he at once goes into the speculation of whichever
thought attracts his interest. Therefore, in this respect, there
is little advantage in studying Buddhist ideas according to the
historical sequence.

(2) BUDDHISM IN THE HISTORY OF CHINA

The history of Buddhist activities in China covers about
1,200 years (A.D. 67-1271) and is practically identical with the
history of the Chinese translation of the Buddhist scriptures.
During those years 173 Indian and Chinese priests devoted
themselves to the laborious work of translation, and the result
was the great literature of the Chinese Tripitaka.

Careful studies of these translations were continued, and
many schools of thought, or religious sects, were established.
The most notable of them (fourteen in number) may be picked
out for our purpose. Almost all of them were introduced to
Japan. But we shall not trouble ourselves with minute accounts
of them here, for we shall have to return to them when we
study the philosophical tenets of each.

We must remember, however, that the Sui1 (A.D. 581-618)
and the T'ang (A.D. 618-907) dynasties are the age when the
sectarian schools were completed and that these schools were
founded or originated some time earlier by those able men who
translated or introduced the texts, We shall now examine the
list of these schools founded and completed on Chinese soil.
This list indicates the vast development and systematization of

Buddhism in China.



LISTS OF CHINESE SECTS*

A. Foundation B.
(Before Sui and T’ang Drynasties,
A.D. 67-581)
P’i-t’an Tsung
(Abhidharma)
Hinayana
Formalistic
(Transl, Sanghadeva A.p. 383-390)
2. Ch’éng-shih Tsung
(Satyasiddhi)
Hinayana Sautranta
Nihilistic
(Transl. Kumarajiva A.D. 417-418)
3. San-lun Tsung. = .. .. . ... | (3)
(Madhyamika)
Mahayana
Negativistic
(Found. Séng-chao, pupil of Kumara-
jiva ; transl. c. A.D. 384-414)
4. Li Tsung e (4)
(Vinaya)
Hinayana
Disciplinary
(Found. Hui-xuang, pupil of Kumira-
jiva; transl. ¢. A.D, 402-412)

Western Tsin Dynasty 1.
(A.D. 265-317)

Eastern Tsin Dynasty
(A.D. 317-420)

* Those sects in Bold Face were introduced into Japan.

Final Completion
(In the Sui and T’ang Dynasties, A.D. 581-907)

San-lun Tsung
Madhyamika
Negativism systematized by Chi-tsang, A.D. 549-623.

L4 Tsung
Dharmagupta Discipline completed by Tao-hstian,

A.D. 596-667.



LISTS OF CHINESE SECTS* (Continued)

Northern Liang Dvnaetv - 5. Nieh-p’an Tsung
(A.D. 397-439) (Nirvana)
Mahayana
Noumenological
(Transl. Dharmaraksa A.D. 423)

Northern Wei Dynasty 6. Ti-lun Tsung

(A.D. 386-535) - (Dasabhiimi)
Mahayana
Eastern Wei Dynasty Idealistic
(A.D. 534-550) (Transl. Bodhiruci, c¢. A.D. 508)
Western Wei Dynasty 7. Ching-ttu Tsung . =
(A.D. 535-557) (Sukhavati)
Mahayana
Pietistic

(Transl. Bodhiruci, A.D. 529. Found.

T’an-luan (A.D. 476-524)

Southern Liang Dynasty 8 Ch’an Tsung .. .. .. ...
(A.D. 502-557) (Dhyéna)
Mahayana
Contemplative

* Those sects in Bold Face were introduced into Japan,

11.

12.

- (8)

T’ien-t'ai Tsung

(Pundarika—The ‘Lotus’ Doctrine)
Mahayana

Phenomenological

Phenomenology completed by Chih-i, A.p, 531-597.

Hua-yen Tsung .
(Avatansaka, the ‘Wreath’ Doctrine)
Mahdyana

Totalistic

Totalism completed by Fa-tsang, A.D. 643-712.

Ching-t'u Tsung

(Sukhavati)

Mahayzna

Pietistic

Amitibha Pietism completed by Shan-tao,
d. A.D. 681.

Ch’an Tsung
(Dhyana)
Mahayana
Contemplative



LISTS OF CHINESE SECTS* (Continued)

Ch’én Dynasty (Found. Bodhidharma, c. A.D. 470-534)
(A.D. 557-589)

9. Shé-lun Tsung = ... ..
(Mahayana-samparigraha)
Mahayana
Idealistic
(Transl. Paramartha, c. A.D. 563)

10. Chii-shé Tsung
(Abhidharmakos§a)
Hinayana
Realistic
Similar in tenet to 1 above

(Transl. Paramartha, A.D. 563-567)

* Those sects in Bold Face were introduced into Japan.

14.

. Fa-hsiang Tsung

The system of meditation flourished under Hui-
néng (A.D. 638-713), northern school, and Shén-hsiu
(A.D. 605-706), southern school.

(Viiaptimatrata)

Quasi-Mahayana

Idealistic

Idealism translated and completed by Hiiien-tsang
(Hstian-tsang. A.D. 596-664) and Kuei, his pupil
(K'uei-chi, A.D. 632-682).

Chii-shé Tsung

( Abhidharmako$a)

Hinavana

Realistic

Kosa Realism transmitted by Hiiien- tsang and
completed by Kuei, his pupil.

Chén-yen Tsung

(Mantrayana)

Mahiayana

Mystic

Mysticism transmitted by Subhakarasimha. A.D.
637-735, Vajrabodhi, A.p. 663-723, and Amogha-
vajra, A.p, 705-774.
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Of the above sects, ten (2; 3, 4, 7, 8, 10, 11, 12, 13, 14)
were transmitted to Japan, and of them three, 1.e., the realistic
Chii-shé (10), the nihilistic Ch’éng-shih (2), and the negati-
vistic San-lun (3) schools did not remain in Japan as active
sects but are preserved for the purpose of training and preparing
the Buddhist mind for higher speculation and criticism.

(3) JAPAN AS THE LAND OF MAHAYANA

Buddhism was officially introduced into Japan in A.D. 552
from Paikche, a kingdom in Korea, but thirty years earlier
Buddhist images had been brought to Japan. In 594 the Prince
Regent, Shotoku Taishi (574-622) declared Buddhism the
state religion.

Buddhism at this time was quite devoid of the distinction
of sects or schools, although the difference of Mahayana and
Hinayana was clearly recognized. The Prince himself strictly
adhered to Mahayana and wrote commentaries upon three
Mahayana texts. The fame of these excellent annotations
spread abroad, and one of them was chosen as a subject of
commentaries by a Chinese savant.

The particular type of Mahayana that was adopted by the
Prince may be seen from a consideration of the texts which
were chosen. The first 1s the Lotus of the Good Law, a text
devoted to the Ekayana (One Vehicle) doctrine, indicating the
idea of the good law. The second is the Discourse on the
Ulttmate Truth by Vimalakirti, a lay Bodhisattva of Vaisali,
while the third is the Book of the Earnest Resolve by Srimila,
a woman Bodhisattva, the Queen of Ayodhya.” The central
1dea »Hf this non-sectarian period was the doctrine of the Great
Vehicle (Mahayana) as expressed in these three texts. ‘This
1dea has remained the dominating feature of Buddhism through-
out its history in Japan. |

7 Saddharma-pundarika, Taisho No. 262;: Vimalakirti-nirdesa, Taisho
No. 475; Srimala-devi-ssmhanada, Taishé No. 353.
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(4) JAPANESE BUDDHISM PHILOSOPHICALLY CLASSIFIED

To depict the whole of Buddhism it will be better, as I have
already emphasized, to treat it according to its philosophical
development. TFor the sake of clarity, I shall group the schools
under two heads: the Schools of Negative Rationalism, 1.e., the
Religion of Dialectic Investigation ; and the Schools of Intro-
spective Intuitionism, i.e., the Religion of Meditative Experience.

It 1s well known that Buddhism lays stress on the Three-
fold Learning (siksa) of Higher Morality, Higher Thought, and
Higher Insight. That is to say, without higher morals one
cannot get higher thought and without higher thought one can-
not attain higher insight. Higher Thought here comprises the
results of both analytical investigation and meditative intuition.
Buddhism further instructs the aspirants, when they are
qualified, in the Threefold Way (marga) of Life-View, Life-
Culture and Realization of Life-Ideal. In other words, without
a right view of life there will be no culture, and without proper
culture there will be no realization of life. Life-Culture here
again means the results of right meditation.

The twofold inheritance of the Buddha was Right Reasoning
(nyaya) and Right Meditating (dhyana). One set of the
Buddhist Schools which chiefly dwells on the former method 1
classify here as Negative Rationalism. It may seem a mis-
nomer to group Realism under Negative Rationalism. However,
when we see that it holds the doctrines of selflessness, imperma-
nence, blisslessness, and momentariness of life we cannot assume
much of its positive features. As to the rest of the schools, no
explanation will be necessary.

The other set of schools I classify as Introspective Intui-
tionism, because all these are taught according to the result of
meditative or introspective activity of the mind and not by
dialectical reasoning or simple perception of the senses. The
Intuitive Schools are of two kinds : the Undifferentiative and
the Differentiative, According to my idea, Buddhism may be
classified as follows :
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: I
SCHOOLS OF NEGATIVE "RATIONALISM

1. Realism (Sarvastivada, Abhidharmika), Abhidharmako$a,

~ Chii-shé, or Kusha School [Ens School]

2. Nihilism (Sarvasanyavada, Sautrantika), Satyasiddhi,
Ch’éng-shih, or Jojitsu School [Non-ens School]

3. Idealism (Vijnaptimatravada), Yogacara, Fa-hsiang, or
Hosso School [Both Ens and Non-ens School]

4. Negativism (Sarvasiunyavada), Madhyamika, San-lun, or
San-ron School [Neither Ens nor Non-ens School]

I1
SCHOOLS OF INTROSPECTIVE INTUITIONISM

(A)
Undifferentiated Intuitionism
5. Totalism (Avatansaka), Hua-yen, Kegon, or ‘Wreath’
School
6. Phenomenology (Saddharmapundarika, Ekayana), T’ien-
t’ai, Tendai, or ‘Lotus’ School
7. Mysticism (Mantra), Chén-yen, Shingon, or ‘True Word’
School
8. Pure Intuitionism (Dhyana), Ch’an, Zen, or Meditation
School
Four divisions :
a. Rinzai Sect founded by Eisai ®
b. Soto Sect founded by Dogen
c. Fuke Sect founded by Kakushin in 1255 ; abolished
after 1868
d. Obaku Sect founded by Ingen ®

(B)
Differentiated Intuitionism
9. Amita-pietism (Sukhavati), Ching-t’'u, Jodo, or ‘Pure

- 1141-1215. ® 1592-1673.
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10.

11.
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Land’ School [Objectiyely differentiated Intuitionism]
Four divisions

a. Jodo Sect tounded by Honen 1°

b. Shin Sect founded by Shinran 12

c. Yizunembutsu Sect founded by Ryonin 2

d. Ji1 Sect founded by Ippen 3
Lotus-pietism, Nichiren, or ‘New Lotus’ School founded
by Nichiren 3* [Subjectively Differentiated Intuitionismj]
Disciplinary Formalism (Vinaya), the New or Reformed
Ritsu (Lii) founded by Eison ** [Subjectively Experienced
Intuitionism]

10 1133-1212. 11 1173-1262. 12 1071-1132.
13 1239-1289. 14 1222-1282. 15 1201-1290.



II. INDIAN BACKGROUND

(1) BUDDHIST INDIA

The Buddha may or may not have been *‘the greatest
Aryvan of all the Aryans,” or ‘the greatest of all philosophers,’
as some would call him. It is difficult to determine how such
a man as the Buddha, who is so different from the other philo-
sophers and religious men of India, could have appeared there,
for he denied entirely the traditional gods, religious beliefs,
institutions and customs.

When the Aryans conquered India, they pushed southward
in their march of victory until they entered the tropical zone.
Then, because of the severe heat, they chose to select their
abode among the cool forests of the Black Mountains, which
form the smaller range along the foot of the great Himalaya.
Gradually they came to regard the forest as their ideal abode,
and in time they acquired the habit of meditating with the
great Himalaya as the object of their thoughts, for there was
Himalaya, eternally magnificent, eternally unapproachable,
During mornings and evenings the snows would glow In
changing splendor as the rays of the sun struck them ; in winter
the glaciers in the valleys were frozen solid; but in summer the
glaciers flowed along the winding valleys like giant dragons
come to life after a year’s sleep. Finally, the Aryans, who had
conquered India by force, in turn came to be completely con-
quered by the mysterious influence of Nature.

*In very few words, Brahmanism, the old Indian religion,
was a pantheism with Brahman (the eternal, absolute, un-
changing principle) as the first cause of the universe. The
manifestation of this Brahman is sometimes personified and is
called Brahma (God, or the Great Self). Every human being
has atman (little self) . Brahman and &tman are one, and of the
same substance. Brahmanism, therefore, is an effort to seek
the ultimate principle, Brahman, by studying one’s Self, atman,
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The Buddha denied the existence of Brahman and atman,
and advanced a new theory of anatman (no-self), for, he
declared, all things are changing and it is unreasonable to look
for an absolute unchanging principle or an eternal self.

It 1s appropriate to speak of the Indian civilization as the
civilization of the Forest. Religion, philosophy and literature
were all products of the forest. Education was carried on in
the sacred depth of the forest. Music, medicine and other
branches of civilization were, without exception, cultivated in
the forest, \

Such theories as those which contend that city life produces
civilization or that the origin of civilization is the triumph of
man over Nature cannot be acceptable in India. The Indian
people believe that the struggle for life 1s a hindrance to higher
civilization. To them civilization means the assimilation of
man into Nature ; hence city life 1s simply the breeding-place
of crime.

Brahmanism, the Indian philosophy, and Buddhism may
both be called the product of self-culture® under Nature.
The result of the custom of meditating morning and evening
reverently before Nature was yoga (concentration of mind) in
Brahmanism, and dhyana or zen (meditation) in Buddhism.
There might be a sect in Brahmanism -which does not require
yoga, but in Buddhism no sect can be without dhyana. At
present certain sects in Buddhism do not practice dhyana daily.,
However, it 1s a well-known fact that even those sects have their
origin in dhyana. This is true with both Hinayana and Maha-
vana. For instance, the Three Learnings of Buddhism ({risik-
sa) arggiscipline, contemplation and wisdom; and one of the
Six Perfections (paramita) is samadhi or concentration.
Without samadhi the attainment of Buddhist knowledge is
impossible. In Buddhism to act righteously is to think deeply.

1 The doctrine of anatman denies the self as permanent substance or
entity. However, Buddhism retains the self as a combination of matter and
mind in continuous change. This ‘self’ 1s perfected by cultivation. This
1S what i1s meant by ‘self-culture’ or ‘self-creation.” See also Section 3
of this chapter.
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(2) THE BUDDHA AS A DEEP THINKER

The Buddha (c. 566-486 B.C.) was not satisfied with the
ideas of his contemporary thinkers. Those who regard this
earthly life as pleasant (optimists) are ignorant of the dis-
appointment and despair which are to come. Those who regard
this life as a life of suffering (pessimists)! may be tolerated as
long as they are simply feeling dissatisfied with this life, but
when they begin to give up this life as hopeless and try to
escape to a better life by practicing aqusterities (self-mortifica-
tion), then they are to be abhorred. The Buddha taught that
the extremes of both hedonism and asceticism are to be avoided
and that the middle course should be followed as the ideal.
This does not mean that one should simply avoid both extremes
and take the middle course as the only remaining course of
escape. Rather, one should transcend, not merely escape from,
such extremes,

The Buddha's doctrine, in fine, rests on the idea of
“knowing and regarding reality as i1t i1s.” That means one
should know the true facts about this earthly life and look at
it without making excuses, and regulate one’s daily conduct of
life according to this knowledge and standpoint.

This idea that there is nothing but hardship in this world
—even pleasures end in hardship—is one of the significant
points of Buddhism. Someone might say that this idea of
recognizing this life as hardship cannot be anything but pessi-
mism. But that is not right. The idea is this : in this present
life there are both pleasures and hardships. It is shallow to
try to regard it as entirely of pleasure ; what one regards as
pleasure will cause suffering when it ceases to exist. In other
words we may call it a kind of hardship which appears in the
guise of pleasure. Therefore this life must be regarded as
consisting entirely of hardship. Yet one must not lament over it.
If one is ignorant of the fact that pleasures can cause hard-
ships, one will be disappointed when that fact presents itself.
The Buddha teaches that one should regard hardship as hard-
ship, accepting it as a fact and opposing it. Hence his
emphasis on perserverance, fortitude, and forbearance, the latter
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being one of the Six Perfections.

In short, there are both pleasures and hardships in life, but
one must not be discouraged when hardship comes, or lose
oneself in rapture of joy when pleasure comes. Both pleasure
and hardship must be taken alike with caution, and one must
attack them with all one’s might. For this reason bravery and
diligence (virya) were included among the Six Perfections.

The middle course does not mean escaping from life but it
means invading life, and yet not to become a prisoner of life.

‘When the Buddha’s 1idea on reality develops further anda
further along its path, it becomes the Buddhist philosophy.
To realize it in the actual life of living men 1is the religious side
of Buddhism,

Apart from Buddhism, however, there are efforts on the
part of many thinkers to build up their respective thoughts on
optimism and pessimism. Ever since before the time of the
Buddha there had existed both schools of thought. The opti-
mistic thought has developed into naturalism, hedonism,
materialism, mechanism, etc. During the lifetime of the Bud-
dha there existed even stronger materialism than that we see
today. Pessimism developed along the line which may be
described as more religious. They reasoned that, since our
organism (body and mind) is imperfect, we should overcome 1t
by austerities (self-mortification) ; then in the next life we shall
attain a perfect heavenly existence. Thus they invented various
methods of self-mortification and practiced them. The Buddha
abhorred this practice.

Because the Buddha’s idea on both optimism and pessi-
mism was very clear, there has never been anyone in Buddhism
who strayed into materialism nor has there been anyone who
went into the practice of self-mortification. In short] the
extremes of both optimism and pessimism were prevented by
the moderate doctrine of Buddhism. In a way Buddhism was
a scheme against the ravages of both materialism and asceticism.

(3) WHAT IS SELF?

The Buddha regarded this world as a world of hardship,
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and taught the ways to cope with it. Then, what are the
reasons which make it a world of hardship ? The first reason,
as given by the Buddha is that all things are selfless or egoless,
which means that no things—men, animals and inanimate
objects, both living and not living—have what we may call their
original self or real being. Let us consider man. A man does
not have a core or a soul which he can consider to be his true
self. A man exists, but he cannot grasp his redl being—he
cannot discover his own core, because the existence of a man
is nothing but an “existence depending on a series of causations.”
Everything that exists i1s there because of causations ; it will
disappear when the effects of the causations cease.

The waves on the water’s surface certainly exist, but can
it be said that a wave has itsown self 7 Waves exist only while
there is wind or current. Each wave has its own characteristics
according to the combination of causations—the intensity of ™
the winds and currents and their directions, etc. But when the
effects of the causations cease, the waves are no more. Similarly,
there cannot be a self which stands independent of causations.

As long as a man is an existent depending on a series of
causations, it is unreasonable for him to try to hold on to
himself and to regard all things around him from the self-
centered point of view. All men ought to deny their own selves
and endeavor to help each other and to look for co-existence,
because no man can ever be truly independent.

If all things owe their existence to a series of causations,
their existence is a conditional one—there is no one thing in the
universe that is permanent or independent. Therefore, the
Buddha’s theory that selflessness is the nature of all things

inevitably leads to the next theory that all things are imper-
manent (anitya).

Men 1n general seem to be giving all of their energy to
preserving their own existence and their possessions. But in
truth it is impossible to discover the core of their own existence,
nor is it possible to preserve it forever. Even for one moment
nothing can stay unchanged. Not only is it insecure in relation
to space but it is also insecure in relation to time. If it were
possible to discover a world which is space-less and time-less,

B—2
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that would be a world of true freedom, i.e., Nirvana.

If, as the modern physicists assert, space is curved and
time 1s relative, this world of space and time is our enclosed
abode from which there is no escape—we are tied down in the
cycles of cause and effect. |

As long as men cannot discover a world which is not limited
by time and space, men must be creatures of suffering.

To asstrt that such a state, unlimited in time and space,
1s attainable by man is the message of Buddhism.

Of course there is no such thing as a limitless space or
limitless time. Even modern physical science does not recog-
nize infinity in time and space. However, the Buddha brought
forward his i1deal, Nirvana (extinction), following his theories
of selflessness and impermanence. Nirvana means extinclion of
life and death, extinction of worldly desire, and extinction of
space and time conditions, This, 1n the last analysis, means
unfolding a world of perfect freedom.

Selfiessness (no substance) and mmpermanence (no dura-
tion) are the real state of our existence ; Nirvana (negatively
extinction ; positively perfection) 1s our ideal, that is, perfect
freedom, quiescence.

(4) ‘THE IDEAL OF BUDDHISM

The special community established by the Buddha was
called the Arya-sangha (The Assembly of the Nobles), 1n-
tended to be the cradle of noble persons. Since the Brahmanical
tradition had been firmly established, the race distinction was
strictly felt. On that account the Buddha often asserted that
in his own community there would be no distinction between
Brahmans (priests) and warriors or between masters and slaves.
Anyone who joined the Brotherhood would have an equal
opportunity for learning and training. ‘

Against the asserted superiority of the Aryan race and the
appellation of anarya (non-Aryan) given to the aborigines or
some earlier immigrants, the Buddha often argued that the word
Arya meant ‘noble’ and we ought not call a race noble or ignoble



INDIAN BACKGROUND 10

for there will be some ignoble persons among the so-called arya
and at the same time there will be some noble persons among
the so-called anarya. When we say noble or ignoble we should
be speaking of an individual and not of a race as a whole.
It is a question of knowledge or wisdom but not of birth or
caste. Thus the object of the Buddha was to create a noble
personage (arya-pudgala)—in the sense of a noble life.

The noble community (arya-sangha) was fountled for that
very purpose. The noble ideal (arya-dharma) and the noble
discipline (arya-vinaya) were set forth for the aspiring candi-
dates. The path to be pursued by the noble aspirant 1s the
Noble Eightfold Path (arye-astangika-marga) and the truth
to be believed by the noble is the Noble Fourfold Truth *
(catvari-arya-satyani). The perfections attained by the noble
were the four noble fruitions (arya-phala) and the wealth to be
possessed by the noble was the noble sevenfold wealth (septa-
arya-dhana), all being spiritual qualifications. The careful
application of the word arya to each of the important points
of his institution must not be overlooked by a student of
Buddhism. The Buddha thus seemed to have endeavored to
revive the original meaning of arya 1n personality and the
daily life of his religious community.

Whether the Buddha was an Aryan or not we cannot say.
Some consider him to be an Indo-Scythian while others consider
him to be an Indo-Sumerian. The question of race has nothing
to do with him, who in his idea transcends all racial distinctions.

The 1deal set forth by him must be taken to be purely
personal. As a man, he teaches men to be perfect men, i.e.,
men of perfect enlightenment.

(5) WHAT 1S TRUTH ? WHAT IS THE WAY ?

The Buddha organized the.se 1deas into the Fourfold Truth
as follows :

1. That lile consists entirely of suffering :

2 See next section.
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2. That suffering has causes ;

(The above two are the description of reality.)

3. That the causes of suffering can be extinguished ;
4. That there exists a way to extinguish the causes.
(The last two express the ideal.) |

These constitute the Fourfold Truth to be believed by the
ariya or those who pursue the way toward Nirvana. (Here-
after the word ariya or arya will be used in preference to 1ts
English equivalent ‘the noble.” Ariya as used in Buddhism
includes both those who aspire to become noble and those who
are already noble.)

In explanation of the fourth Noble Truth the Buddha
taught the Eightfold Way to be pursued by the ariya as follows:

1. Right View, by which to see the real state of all things.

2. Right Thought

3. Right Speech

4. Right Action

(Right Thought, Right Speech, Right Action are the

elements of human character.)

5. Right Mindfulness

6. Right Endeavor

7. Right Livelihood

(These three are the elements of human life or the dynamic

aspects of human character.)

8. Right Concentration, which is the motive power to
carry one through all the worlds—this human world
of desire, the heaven of (bodily) beings, the higher
heaven of formless (bodiless) beings and holy beings
(arhats) —hnally to reach the state of Parimirvana
(Highest Nirvana), the Buddhahood.

The Eightfold Way may be regarded as the practicat ethics
of Buddhism for the purpose of building up the human
character and improving it, but at the same time it is the way
of the holy religion for attaining the highest enlightenment
—Buddhahood. |



INDIAN BACKGROUND 21

The Worlds of Beings attainable by Progressive Meditation

Dharma-dhatu-samapatts
(Abstract-meditation on the universal principle, i.e., world) V.

Buddha
Nirodha-samapatti (Extinction)
Arhats IV.
Neither conscious nor unconscious state of the heaven
§ . The heaven of no’Ehingness 2 i
~§' § The endlessness of mind g ;Dt gé I11.
S S o
= % The endlessness of space 558
o Fourth Dhyana heaven
S X Third Dhyana heaven o 5
S SES 11
S S Second Dhyana heaven 3 = S
- First Dhyana heaven
The world of living beings. I.

The Eightfold Way should not be regarded as a combina-
tion of eight different ways. It is a unitary way—the Path of
Insight (Darsana-marga) —to lead the ariya toward perfection.

The next stage ® of the path is the Path of Practice and 1s
described as the Seven Branches of Enlightenment (Bodht)
as follows :
' Thorough investigation of the Principle
Brave effort
Joyous thought
Peaceful thought
Mindfulness
Concentration
Equanimity

NSO W

3 The Buddha taught a Threefold Path: the Path of Insight (Medita-
tion), the Path of Practice or Culture, the Path of No-More-Learning.
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Thus the ariya proceeds to the last stage : i.e., the Path of
No-More-Learning. Then the firm conviction that he has
realized the Fourfold Truth will present itself.

The above three stages are to be passed through in the
study of the Fourfold Truth. The Truth 1s studied and con-
ceived in the first stage by the application of the Eightfold
Way (Life-View) ; in the second stage it 1s investigated more
fully and actualized by the practice of the Seven Branches of
Enlightenment (Liie-Culture) ; and in the last stage the Truth
1s fully realized in the Path of No-More-Learning (Realization
of Life-Ideal).

When the ariya reaches this last stage, he becomes an
arhat. According to the Hinayanistic view this is the perfect
state of enlightenment, but according to the Mahayanistic view
an arhat 1s thought to be only partially enlightened. The
purpose of Buddhism is to perfect a man’s character, or to let
him attain Buddhahood on the basis of perfect wisdom and

right cultivation, i.e., the highest personality. Such are the
characteristics of Buddhism.



IiI. FUNDAMENTAL PRINCIPLES OF
BUDDHIST PHILOSOPHY

The usual procedure would be to explain the general
principles which are common to all the schools of Buddhism.
In this section I will not refer to those doctrines which are
made the basic principles of the existing sects in Japan, because
we shall study them in detail when we come to Buddhism in
Japan. At present 1 will bring out six general principles,
common especially to all schools of Mahayana :

a. The Principle of Causation

b. The Principle of Indeterminism of the Differentiated

c. The Principle of Reciprocal Identification

d. The Principle of True Reality

e. The Principle of Totality

f. The Principle of Perfect Freedom

(1) THE PRINCIPLE OF CAUSATION

(\ Buddhism does not give importance to the idea of the
Root-Principle or the First Cause as other systems of philo-
sophy often do‘,) nor does it discuss the idea of cosmology.
Naturally such a branch of philosophy as theology did not
develop in Buddhism. One should not expect any discussion
of theology from a Buddhist philosopher. As for the problem
of creation, Buddhism is ready to accept any theory that science
may advance, for Buddhism does not recognize any conflict
between religion® and science.

According to Buddhism, human beings and all living things
are self-created or self-creating. The universe is not homo-
centtic ; it 1s a co-creation of all beings. Buddhism does not
believe that all things came from one cause, but holds that
everything is inevitably created out of more than two causes.

The creations or becomings of the antecedent causes con-

1 In Buddhism religion is understood as the practical application of the
philosophical doctrine, making no reference to such ideas as God, creation
and final judgment.



24 ESSENTIALS OF BUDDHIST PHILOSOPHY

tinue in time-series—past, present and future—like a chain.
This chain is divided into twelve divisions and is called the
Twelve Divisioned Cycle of (Causations and Becomings.
Since these divisions are interdependent, the process 1s called
Dependent Production or Chain of Causation. The formula
of this theory is as follows : From the existence of this, that
becomes ; from the happening of this, that happens. From
the non-existence of this, that does not become ; from the non-
happening of this, that does not happen.

There are several theories of causation which combine to
give a complete explanafion of things and events :

(a) CAUSATION BY ACTION-INFLUENCE 2

There i1s law and order in the progress of cause and effect.
This 1s the theory of Causal Sequence.

(In the Twelve Divisioned Cycle of Causations and
Becomings, it is impossible to point out which one is the first
cause, because the twelve make a continuous circle which is
called the Wheel of Life. It is customary to represent the
Wheel of Life in the following manner : [See diagram opposite.]

The explanation of the principle of the Twelve Divisicned
Cycle of Causations and Becomings is as follows :

People are accustomed to regard time as progressing in a
straight line from the.infinite past thfough present to infinite
future. Buddhism, however, regards time as a circle with no
beginning or end. Time is relative.

The death of a living being is not the end ; at once another
life begins to go through a similar process of birth and death,
and thus repeats the round of life over and over again. In this
way a living being, when considered in relation to time, forms
an endless continuum. It is impossible to define what a living
being 1is, for it is always changing and progressing through the

2 The Sanskrit original of ‘action’ is ‘karma,’ but the term karma is
avoided in this ‘study because it is often confused with the idea of soul and
thus leads to misunderstanding of the Buddhist doctrine. Karma simply
means action and action means its influence. That influence determines the
subsequent existence,
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Divisions or Stages of Life. The whole series of stages must
be taken i1n their entirety as representing the one individual
being. Thus, a living being, when regarded in relation to space,
forms a complex of five elements. The Wheel of Life is a
clever representation of the Buddhist conception of a living
being in relation to both space and time.

The Wheel of Life is a circle with no beginning, but it is cus-
tomary to begin its expeosition at Blindness (unconscious state).
Blindness is only a continuation of Death. * At death the body
is abandoned, but Blindness remains as the crystallization of
the effects of the actions performed during life. This Blindness
1s often termed Ignorance ; but this Ignerance should not be
thoughkt of as the antonym of knowing ; it must include in its
meaning both knowing and not knowing—Blindness or blind
mind, unconsciousness.

Blindness leads to blind activity. The ‘energy’ or the effect
ofthis blind attmty is the next stage, Motive, or Will to Live.
This 'Will to Live is not the kind of will which is used in the
term ‘free will’ ; it is rather a blind motive toward life or the

blind desire to live.
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Blindness and 'Will to Live are called the Two Causes ot
the past. They are causes when regarded subjectively from
the present ; but objectively regarded, the life in the past 1s a
whole life just as much as 1s the life of the present.

In the life of the present the first stage is Subconscious
Mind. This is the first stage of an individual existence which
corresponds, in actual life, to the first moment of the conception
of a child. * There is no consciousness yet ; there is only .the
Subconscious Mind or the Blind Will toward life. When this
Subconscious Mind, advances one step and takes a form, it 1s
the second stage of the present, Name-Form. The Name 1s the
mind, because mind is something we know by name*but cannot
grasp. Name-Form is the stage of prenatal growth when the
mind and body first come into combination.

In the third stage~a more complex form is assumed and
the six sense organs are recognized. They are the eyes, ears,
nose, tongue, body (organ of touch) .and mind.

The fourth stage corresponds to the first one or two years
after the birth of the child. The sIx sense organs reach the
state of activity, but the sense of touch predomlnates The
living being begins to come into contact with the outside world.

Now that the living bemg 1s able to manifest it§ conscious-
ness, it begins to take in consciously the phenoména uf the
outside world. This is the fifth stage called Perception, repre-
senting the growth-scale of a child three to five years old. Here
the individuality of the living beéing is definitely reeognized ; in
other words, the status of the present life has been formed.

The above five stages are called the Five Effects of the
Past appearing in the Present. -In those stages the individual
1s formed, but the individual is not entirely responsible for its
own formation because the causes of the past have effeciuated
the development of these stages. From here on, the individual
begins to create causes on his own responsibility, or, in other
words, enters the proper. sphere ‘of self-creation. |

The first of the Three Causes in the Prefent is Desire.
Through Perception the individual experiences sorrow, pleasure,
suffering, enjoyment, or neutral feeling. When the experience
is sorrow, suffering, or neutral feeling, nothing much will happen.
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But when it is pleasure or enjoyment, the individual will
endeavor to make it hisown. This effort is Desire ; it produces
attachment. The first step of this attachment is the next stage,
Cleaving, the effort to retain the object of Desire. The last
state of this attachment is Formation of Being. The term
Existence1s often used for:this stage, but as it is a link between
the present and future, and the preliminary step for Birth, T
believe that ‘Formation of Being’ is a more fitting term.

Desire, Cleaving and Formation of Being represent the
three stages of the activities of an adult, and together constitute
the Three Causes in the Present. While an individual i1s
enjoying the effects of the past, he is forming the causes for the
future. While the plum fruit is ripening on the tree, the core
in the fruit 1s being formed. By the time the fruit is ripe and
falls to the ground, the core too is ready to bring forth a new
tree of i1ts own to bear more fruits in the future.

As to the Future there are two stages—Birth and Old -age-
Death, or, in short, Birth and Death. When viewed from the
Three Causes in the Present, Birth and Death may be termed
the effects. But when viewed in the light of the continuous
Wheel of Life, we may regard the future as the time when the
Causes 1n the Present open out and close. Also, the Effects
of the Future contain in themselves causes for the life still
further in the future. |

The present is one whole life, and so is the future. Past,
Present and Future are each a whole life. In this Wheel of
Life, the present is explained particularly minutely with eight
stages, but in truth Blindness and Will to Live of the past and
Birth and Death of the future have the same constituent stages
as those of the present.

Because we human belngs are accustomed to make the
present the starting point of consideration, naturally the future
is regarded as effects of the present. Therefore the life in the
future is given descriptively as Birth and Death. And because
the past is regarded as the cause of the present, it 1s given as
causal principles, Blindness and Will to Live.,

It is quite possible to reconstruct the Wheel of Life in the
following manner in which Birth and Death are to be regarded
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as merely an abbreviated description of a whole life and Blind-
ness and Will to Live are to be regarded as an ideological
description of a round of life. Past, Present and Future are

relative terms.

§

Three to five
vears after

birth. faculty
Kof perception

‘ Death BH nd nes

It is clear that the Causation Theory of Buddhism is’ not
like the theory of causality of classical physical science which is
a fixed theory. In Buddhism every stage i1s a cause when
viewed from its effect ; when viewed from the antecedent cause,
it is an effect. It may be also said that there is a cause in the
effect, and an effect in the cause. There is nothing fixed in
this theory.

The Blindness which remains after the death of a living
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thing is the crystallization of the actions (karma) which the
living being performed during its life, of, in other words, the
‘energy’ or influence of the actions that remain. One’s action
(karma) 1is the dynamic manifestation of mental and physical
ehergy. This latent energy may be called action-influence or
potential energy. Action-influence remains after the action
ceases, and this is what makes the Wheel of Life move. As long
as there is energy, it has to work, and the Cycles of Causations
and Becomings will inevitably—subconsciously or blindly--go
on forever.

In other words, a living being determines its own nature
and existence by its own actions. Therefore we may say the
living being 1S self-created. The act of self-creation has con-
tinued in the past for thousands and millions of lives, and the
living being has gone around the circle of the Twelve Divisioned
Cycle of Causations and Becomings over and over again.

According to the nature of the preceding actions, the next
Wheel of Life may be of a higher order or of a lower order.
That is, a living being may assume any form of life—human
form, or animal form, or even the form of a heavenly being
(deva) according to the nature of the actions which caused its
becoming. The repetition of the change from one form of life
to another is called sansa@ra (undulation of life).

Often sansara (‘constant flow’) is translated as ‘transmi-
gration of soul, but that 1s a very misleading translation, f{or
the i1dea is not that & soul lives affer the death of the body
and moves 1into another body. Sansara means the creation of
a new life by the influence of the actions of the former living
being. In the first place, Buddhism denies the existence of the
soul. Life is like the waves on water ; the vibration of one
partcle causes the vibration of the next particle and thus the
waves are transmitted a long distance. ‘One wave is one life,
and the series of lives is sansara. In Buddhism the series of
lives do not go on infinitely as 1n a straight line. They turn
in a circle and repeat the circle ‘'over and over again. The
Wheel of Life is a small circle of one life, while the great circle
(the series of the ' Wheel of Life) 1s sansara.

Since this self-creation is regulated by the actions of the
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individual being, it does not depend upon the authority of
another—for instance, God. Nor is there any confusion among
the action-influence of different individuals. ‘Self-acted, self-
rewarded ’; ‘For a good cause, a good result ; for an evil cause,
an evil result '—these are the rules.

Sometimes action is divided into two kinds, ‘drawing action’
and ‘fulfilling action.” Drawing action causes a being to be
born as a msan, as a deva, or as a beast : no other force can
draw a living being into a particular form of life. After the
kind of life has been determined, the fulfilling action completes
the formal quality of the living being so that it will be a
thorough specimen of the kind.

There are two kinds of action-influence : 1V] tion-
influence and compmon gction-inflyence, Individual action-

influence creates the individual being. Common action-influ-
ence creates the universe itself. This is the meaning of the
words ‘individual effect’ and ‘common effect’” as used in
Buddhism. '

From another point of view action may be classified into
three groups : good action, evil action and neutral:action.
Also, according to the way its retribution is received, action may
be classified into four, as follows : action to receive retribution
immediately, action to receive retribution in the present life,
action to receive retribution in the life to come, and action to
receive retribution in - one of the lives following the next.

There are two ways of viewing the process of becoming.
The order of cause and effect i1s usually regarded as arising in
sequence in relation to time. However, when all the factors ot
the Twelve Divisioned Cycle of Causation are considered as
belonging to one being, we see that it possesses all at the same
time. (One does not abandon the Six Organs of Senses to
gain Contact.) Therefore we may regard all factors as mutually
interdependent as if in a ring, developing simultaneously, none
being purely a cause or purely an effect.

Buddhism regards all thmgs in the universe as ‘existence
depending upon series of causes.” Only when there are causes
1s there existence. Without causes there can be no existence.
No existence is permanent or conclusive. In Buddhist termi-
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nology, such an existence i1s called ‘conditional existence.’” Such
a way of regarding all things is called knowing and perceiving
reality as such.” To regard all things in the universe as dynamic
becoming is a characteristic doctrine of Buddhism.

Of the Twelve Stages of Causation, Blindness, Desire and
Cleaving are called Delusions, while Will to Live and Forma-
tion of Being are called Effect-causing Actions. The rest ol
the cycle—the five effects in the Present and the two in the
Future—are called Suffering or the effects which result in
Suffering.

Delusion is the illness of the mind while Effect-causing
Action 1s its physical manifestation, and the result is Suffering.
For instance, one may be angry in mind and act accordingly,
striking or killing, and later suffer retribution. From the
suffering of retribution one will get into more delusions and
act and suffer, thus repeating the same wandering again and
again. Such is the Chain of Causation by Action-influence.
Who or what is responsible for the progression of the Chain of
Causation by Action-influence? To explain this question
clearly we pass on to a discussion of Causation by the Ideation-

store.
(b) ‘CAUSATION BY THE IDEATION-STORE (Alaya-vijnana)

Actions (karma) are divided into three groups, i.e., those
by the body, those by speech and those by volition. When one
makes up one’s mind to do something, one is responsible for it
and 1s liable to retribution, because volition is a mind-action
even if it 1s not expressed in speech or manifested in physical
action. But the mind being the inmost recess of all actions,
the gausation ought to be attributed to the mind-store or
Ideation-store.

The Buddhist ideation theory divides the mind into eight
faculties : the eye-sense, the ear-sense, the nose-sense, the
tongue-sense, the body-sense, the co-ordinating sense-center
(the 6th, mano-vijiiana), the individualizing thought-center of
egotism (the 7th, manas-vijniana), and the storing-center of
ideation (the 8th, alaya-vijiiana) —Ideation-store.
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Of these eight faculties the seventh and the eighth require
explanation. The seventh, the Individualizing Center of
Egotism is the center where all the selfish ideas, egotistic
opinions, arrogance, self-love, illusions and delusions arise.
The eighth, the Storing Center of Ideation, is where the ‘seeds’
of all manifestations are deposited and later expressed in mani-
festations. Buddhism holds that the origin of all things and
events is the effect of ideation. We shall return later to the
subject when we come to the theory of cognition in the
Idealistic School. Let it suffice at present to say that the
Storing Center of Ideation is the ‘seed bed’ of all that exists.
Every seed lies in the Storing Center and when it sprouts out
into the object-world a reflection returns as a new seed. That
is, the mind reaches out into the outer world and, perceiving
objects, puts new ideas into the mind-store. Again, this new
seed sprouts out to reflect back a still newer seed. Thus the
seeds accumulate and all are stored there together. When they
are latent, we call them seeds, but when active we call them
manifestations. The old seeds, the manifestations and the new
seeds are mutually dependent upon each other, forming a cycle
which forever repeats the same process. This is called the
Chain of Causations by Ideation.

That which makes the seed or subconscious thought sprout
out into actual manifestation, that is, the motive force which
makes the chain of causation move, is nothing but ideation.
It 1s easy to see from this theory of Causation by Ideation that
Delusion, Action and Suffering originate from mind-action, or
ideation.

The Storing Center of Ideation is carried across rebirth
to determine what the next form of life will be. This Storing
Center might be regarded as similar to the soul in other forms
of religion. According to the Buddhist doctrine, however, what
1S reborn is not the soul, but is the result of the actions performed
in the preceding life. In Buddhism the existence of the soul
i1s denied. ’"

One may ask from where this Storing Center of Ideation

comes. To explain this question we must study the third
theory of Causation.
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(c) CAUSATION BY THUSNESS (Tathata)

Thusness, or suchness, 1s the only term which can be used
to express the ultimate indefinable, the unnameable reality. It
1s " otherwise called the Matrix of Thus-come. Thus-come is
Buddha-nature hidden in ordinary human nature. “Thus-come’
1s a designation of the Buddha employed by himself instead of
‘I’ or ‘we,” but not without special meaning. After he had attain-
ed Enlightenment, he met the five ascetics with whom he had
formerly shared his forest life. These five ascetics addressed him
saying “Friend, Gotama.” The Buddha admonished them, say-
ing that they ought not treat the Thus-come (thus enlightened
I come) as their friend and their equal, because he was now the
Enlightened One, the Victorious, All-wise One. When he had
‘thus come’ in his present position as the instructor of all men
and even of devas, they should treat him as the Blessed One
and not as an old friend.

Again, when the Buddha went back to Kapilavastu, his
former home, he did not go to the palace of his father, but lived
in the banyan grove outside the town, and as usual went cut
to beg daily. Suddhodana, his king-father, could not bear the
idea of his own son, the prince, begging on the streets oi
Kapilavastu. At once, the king visited the Buddha 1n the grove
and entreated him to return to the palace. The Buddha an-
swered him in the following words : “If I were still your heir,
I should return to the palace to share the comfort with you,
but my lineage has changed. 1 am now a successor to the
Buddhas of the past, all of whom have ‘thus gone’ (Tatha-
gata) as 1 am doing at present, living in the woods and begging.
So your Majesty must excuse me.” The king understood the
worde perfectly and became a pupil of the Buddha at once.

Thus-come and Thus-gone have practically the same
meaning. The Buddha used them both and usually in their
plural forms. Sometimes the words were used for a sentient
being who thus comes, i.e., comes in the ordinary way. Thus-
come and Thus-gone can therefore be used in two senses : “The
one who is enlightened but comes in an ordinary way’ or ‘The
one who comes in an ordinary way simply.” The phrase

B.—3
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‘Son of man’ in Christianity has somewhat the same meaning.

Now, Thusness or the Matrix of Thus-come or Thus-gone
means the true state of all things in the universe, the source ot
an Enlightened One, the basis of enlightenment. When static,
it is Enlightenment itself (with no relation to time or space) ;
but, when dynamic, it is in human form assuming an ordinary
way and feature of life. Thusness and the Matrix of Thus-
come are practically one and the same—the ultimate truth.
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