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PREFACE
The idea for this short treatise is drawn from several previous
articles published in various journals, papers read at a number of
international conferences and a collection of articles written
especially for publication in this volume.
Owing to a vast amount of creditable works in the field of
Buddhism, especially during the last half century, a remarkable
contribution has been added to our knowledge of the parts as well
as the whole. Yet further investigation remains to be done on
the linguistic, epistemological, and doctrinal points of difference
. that have developed over the long span of centuries. The eighteen
different schools of Abhidharma Buddhism, for example, cultivated a vocabulary and labyrinth of philosophical concepts found in
much earlier teachings, though often clothing them with new and
amended implications. Moreover, these implications were seldom
worked out until after the conclusions arrived at were in general
favor among scholastic contemporaries.
Through the use of linguistic and epistemological methods of
research the author has sought to establish a connection with
Sarvkstiviida on the one hand and the multitude of meanings
provided by Mahiiyina texts on the other. Notwithstanding the
author's intentions, however, much yet reamains to be done.
Indeed many problems connected with Buddhist thought, with
the doctrines peculiar to the various Abhidharma schools, and
with the multitude of technical terms still await further research.
In consummating the realization of this work a word of
acknowledgement is in order. The late Professors I.B. Horner
(The Pali Text Society, London) and E. Conze (Lancaster
University) were kind enough to encourage me with especial
interest and care in carrying out my endeavors. Indeed without
their gracious encouragement this present work might not have
been realized. Also, I owe a special debt of gratitude to Professor
P.V. Bapat (Poona, India), who offered his unfailing help and
inspiration in pursuing a linguistic approach to the study of
Buddhist thought.
Kyoto, Japan

GENJUN
H. SASAK~
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LINGUISTIC APPROACH TO
BUDDHIST THOUGHT

CHAPTER I

EARLY BUDDHIST CONCEPTS
I. THE SIGNIFICANCE
OF NEGATION
IN BUDDHISM
nekkhamma and nai~kramya
India had many schools of philosophy which developed their
own systems of thought, based on the logic of negation. Buddhism was one of these schools of thought.
The purpose of Buddhist negation is not merely negation as
such, but the positive goal of pointing towards the Absolute. In
other words, the Absolute is approached through the logic of
negation. Negation is simply an expression of the Absolute.
The how and why of the Absolute, which can not be expressed
directly in words, can be expressed by the philosophy of negation.
Generally, negation presupposes observation of the world with
two perspectives: first, to deny the already known; and second,
to give a positive expression by means of the opposite concept.
The first category, or the negation of the already known, can
be found in Abhidharma philosophy in various words which reflect negation by the use of three prefixes, namely a, na, and vi.
This negation refers to the negation of the experimental.
The second category means the positive expression of the superexperimental (the religious experience) by means of negation of
the experimental (the mundane world). This positive expression
of the opposite comes late in the development of Buddhism. At
that time the positive expression was in the form of negation with
the prefixes nir, vi, and sama.
The development from a to nir may be traced not merely in,
this Abhidharma school, but also in the historical development
of Buddhist philosophy. This is clearly shown in the development
of nekkhamma in Piili and its evolution of meaning from Abhidharma to Mahiiyiina Buddhism.
Evidence clearly indicates that the term nekkhamma and ak&na
are one and the same; only the implication is ditierent. Both
terms are derived from the common root kam, meaning "to desire," according to Pili literature.
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In Sanskrit Buddhist literature, nekkharnma is Sanskritized as
naijkramya. For example :
kiimesu bhayam okiiram sankilesa~pnaijkramyiinsisamsiivyavadiinam prakiisayati (Mahivastu 111. 357).
kiimiinam iidinavam kiiram sankilesam nekkhamme iinisaysarp
pakiisesi (D.I.110, Ambatthasutta. I. 148. etc.).
Here naijkramya corresponds to nekkharnma in Pili. Again in
Mahivastu :
niipi ye dbarmiih grhiiiritiis te naijkramyiiiritii iti deiayiimi;
1~ii.i
ye dharmii naijkramyiiiritiis te grhdiritii iti deiayiimi (MV.
I. 173.13).
The Sanskrit compound nai~kramyiiiritiisagain corresponds to
the Pili term nekkhammasita, meaning 'based on (a holy life) free
from desire,' which is contradictory to the term gehasita, meaning 'connected with a worldly life' (S. IV.233).
Naijkramya is derived from nis-kram, meaning 'not to approach'
or 'not to go towards,' whereas nekkhamma, is derived from niskam, meaning 'not to desire'; hence, etymologically neither term
can be used interchangeably.
As for the etymology of nekkhamma, Childers gives an unconvincing and hypothetical interpretation. He takes into consideration two different etymologies: naijkiimya and ni~kram.
According to Childers, if nekkhamma had been derived from
naijkiimya, it would have been nekkamma, but not nekkhamma.
Childers thus preferred nijkram to naijkiimya. But it is just as
possible that nekkhamma is derived from naiskiimya, as the syllable k is frequently transformed into kh in PCli, e.g., prakriinta
(§kt.)-pakkanta (PC.) or kiinti -khanti etc. There should be no
doubt about the derivation from naijkiimya to nekkhamma. The
above should suffice as examples showing the derivation of nekkhamma.
The Sanskritization of naijkramya for nekkhamma need not be
a problem to us. It is only necessary to refer to the Pili and Sanskrit Buddhist texts, where naiakramya is directly Sanskritized from
nekkhamma (Piili). Moreover, in the Pili texts we have, in relation to nekkhamrna, the word nikkhamma, meaning 'going out of.'
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Nikkhamma is obviously derived from nis-kram, which is common to the root of nai~kramya.
Now, in what sense is nikkhamma employed in the Pgli canon?
To answer that we need to understand the meaning of nikkhamma
as expressed in the Pgli canon:
nikkhamma gharii panujja kiime
katharp bhikkhu sarnmd so loke paribbajeyya (SN. 359).
'How should bhikkhu, going out of the house, giving up desires,
rightly wander about as a Buddhist mendicant in this world?
Commenting on nikkhamma Buddhaghosa says: vatthukiime
panudita ghariivasii nikkhamma (SN. Com. I. 362).
From the above we see that nikkhamma means 'going out of,'
derived from nij-kram, which should more accurately be Sanskritized as nai~kramya.Hence, nikkhamma is different from nekkhamrna, derived from nis-kam, meaning 'not to desire.' But we
can, nevertheless, often find nai~kramyaused as equivalent to
nekkhamma :
diinakathaw $flakathaw svargakathaw...nai&amyiinusa~iavyavadznarp sarnprakiiiayati (MV, 111. 375).
This Sanskrit passage is equivalent to that in the Ambatthasutta (D.I.110. 148), in which the Pili term for nai~krarnyais not
nikkhamma, but nekkhamma.
In other passages the same Sanskritization occurs, e.g., 'naip
kramyarn anuvarnayanti kiimequ do~adar$inav(MV. I. 107), and
also 'adya te saphalarp janma liibhodya sumahams tavalyasya k6rarasajiiasya nai~kramyaastukaw manab' (Saundarananda, XII.21).
According to PSli Buddhist tradition there existed two terms
differentiatedfrom each other, nekkhamrna and nikkhamma, which
should rightly be Sanskritized as naiJkiimya and naiJkramya. In
the Sanskrit Buddhist tradition, both terms are indistinguishably
Sanskritized as nai~kramya.
For the purpose of this article one needs to remember that
nekkhamma retains its initial meaning derived from nis-kam ('not
to desire'), and not from ni~krarn('to go out of'), according to the
Pgli Buddhist tradition.
It should be pointed out that the confusion between nekkhamma and nikkhamma rests upon the problem of Sanskritization,
and not upon the implications of these terms involved in the
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Sanskrit naijkramya.1 The following quotation from AbhidharmakogavyAkhy2i of Yaiomitra should give evidence to the fact that
naiqkramya implies both senses, nikkhamma ('going out') and nekkhamrna ('not desiring').
nai.ykramyarp s'tiiravo'nZravo miirgah.
dha'toh samsiiriid vii niqkrame~mvairiigyam ity apare (AKV.
96).
'Some say: naiqkramya means the evil and non-evil paths. It
means "going out of the transmigration of various realms of
existence" and also "being free from lust." '
One can readily see how naiskramya may include both the
meaning derived from nis-kram and the implication contained by
nekkhamma, meaning 'being free from desire'. We can easily see
that some Abhidharma scholars might take naiqkramya to refer
explicitly to the derivation from nis-kram, and implicitly to the
involvement of nis-kam, meaning 'not to desire."
Since our chief concern is with the development of the meaning
of negation, we shall return to the distinction between a and nir
in the Piili literature.
Nekkhamma, as mentioned above, means the negation of kam,
meaning 'to desire'. The connotation of k h a is felt in the connotation of nir. This is shown in various passages where a play
of words exists between nir and kGma (cf. Rhys Davids, Pali
English Dictionary, 213), i.e., 'kamtinarp etam nissara~amyad idam
nekkhammaiy' (It. 61; Vin. I. 104; A. 111. 245; M. I. 115). It
means that nekkhamma denotes 'the giving up of desires'. A play
of words with the prefix nir is also found expressed in Cullaniddesa, 340, SNA. 605, meaning 'without desire'.
Now, the meaning of negation in relation to kcma is also shown
by words with the prefix a, aka'ma ('without desire').
It is said in the Sitaka :
aka'mam kiimehi icchasi (J.V. 295).
akiimaw sakiimam naro labhate piyam (J.V. 295).
These passages represent the negation of ktima used in the noun
form with the prefix a, namely, akiima. It is also used in the advcrbal form aktimii, meaning 'unwillingly' :
akiimii karatabbam (Vin. 111. 205)
ukiima vyakiitabbo (D. I. 94)
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It is clear from these quotations that words with the prefix a
mean simply 'lacking', 'devoid of', and 'deficient'; in other words,
there is nothing positively implied in the prefix. Words with the
prefix a represent the negation of the opposite.
Nekkhamma, however, does not always negate the opposite, as
is the case with a-kiima, but also implies something positive. Nekkhamma, used in the same sense as a-kcma, is found in the Suttanipiita, e.g., 'nekkhamma da??hu khemato, uggahitam nisattam
vii m i te vijjittha kimcanam.' (SN. 1093). In this passage
nekkhamma represents the negation of the opposite, as a-kcfma
does.
Nekkhamma carries the negation further; the five elements of
deliverance (nissaraniya dhdtuyo) are enumerated (D.III.239-240;
A.III.245; A.III.290). Kiimiinam nissaranarp in the five nissaranary (deliverance) means 'to settle in the state of non-desire' (nekkhamme cittena pakkhanti). Further elaboration also occurs in
the Dighanikiya :
~zekkhammamkho pan'assa manasikaroto nekkhamme cittam
pakkhanti pasidati santitthati vimuccati, tassa tam cittam sugatam subhiivitam suvu??hitam visamyuttam kdmehi, ye ca kiimapaccayii uppajjanti risavii vighatii pariiiiha, mutto so tehi, na so
tam vadanam vedeti, idam akkhiitam kcmiinam nissaranam
(D. 111.239-240).
The different qualities of deliverance are defined by nekkhamma,
the spiritual situation of non-desire, without any substantialdifference in meaning. Such qualities as suvu??hita, suvimutta, visa-'
myutta, for example, depict one and the same spiritual situation,
that of non-desire, modified by the prefixes su and vi. Nekkhamma refers to the spiritual situation being well-balanced (subhiivttam), arising out of (suvu??hitay)and being separated from (visamyuttam) the desires (kiimehi). The positive element in the spiritual situation of non-desire (nekkhamma) is apparent from these
synonyms modified by the prefixes su and vi. The spiritual situation of non-desire (nekkhamma) is differentiated from the five
other nissarana (deliverance) according to what is regarded as
spiritual tranquility, and whether nekkhamma is considered to be
solely negative. And finally, according to how nekkhamma is to
be conceived positively.
Whatever else it means, nekkhamma is here thought of as the
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spiritual end of Buddhist training and is thereby given a positive
content.
The positive content of nekkhamma includes not merely the
negation of kiima (a-klima), but also the negation of all evils (akusala). The Dvedhiivitakkasutta, for example, reads:
kusaliinam dhammiinam nekkhamme iinisamsam vodiinapakkhatp
(M.I. 115).
The connotation of nekkhamma is implied in kusallinam dhammlinam, meaning 'meritorious qualities'; and means the deliverance
from evils.2 It is further stated in the Cariyiipitaka:
bhavam disviina bhayato nekkhammam abhinikkhammam (Cariyiipitaka, 2.4.1.2).
'Having seen a being, being devoid of, and getting rid of
(eliminating) fear.. .'
Here the connotation of nekkhamma is implied in abhinikkhamma, which is derived from abhi-nir-kram, meaning 'to go out of'.
Nikkhamma is often used in parallel to the phrase showing the
negation of kiima (desire). For example, in the Suttanipiita:
nekkhamma gharii panujja kiime
katham bhikkhu sammii so loke paribbajeyya (SN. 359).
'Having gone out of the household, given up all desires, how
should Bhikkhu rightly lead life as a mendicant in this world?'
Both nikkhamma and nekkhamma refer to the fact that one gets
out of his household and gives up all desires in order to lead a
life as mendicant. Nekkhamma, here, means to give up all desires
(kiime) completely, and not merely a desire (kiima).
In the Pali commentaries, nekkhamma is exemplified in a broad
sense, involving not only a kiima, but also various kiimas, which
means evil (akusala) in contrast to meritorious (kusala).
In a broad sense nekkhamma in the Piili commentaries probably
represents three kinds of modification:
1. Identification between nekkhamma and kusala. This can be
found in the Majjhimanikiiya commentary which explains the
phrase nekkhan~ma-~itakka,~
saying kiimehi nissatav sabbam kusalam (M.Com.II.79), and also kdmato nissatagunakammato nissatagune thitena puggalena (Ibid. IV. 1974),etc. These passages
represent explicitly the identity between nekkhamma and kusala.
which is implicitly noticeable in the Dighanikiiya (D.III.239-240;
Vibh. p. 86).

a
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2. Modification of nekkhamma.
Here the meaning of nekkhamrna acquires a positive content.
The Dighanikiiya Commentary reads :
nekkhamme dnisarpsatp pakiisesi pabbajjiiya gunam pakiisesi ti
attho (D.Com.I.473).
'To expound advantages of a state of non-desire means to expound virtues of a Buddhist mendicant.'
The identity between nekkhamma and pabbajja is also revealed
in the commentary on the Anguttaranikiya (cf. an explanation on
pabbajja in the passage 'nekkhamme cittam pakkhandati ti pabbajjiiya cittam drammagavasenapakkhandati' (A.Com.IV.204).
Nekkhamma also represents aniigdmin (one who does not return), i.e., 'ettha nekkhamman ti anagiimirnaggo adhippeto, so hi
sabbaso kGmiinan nissaranarp'. The identification with aniigiimin
is found in the commentary on the Dhammapada 272, in which
nekkhamma means aniigdminsukha.
Furthermore, nekkhamma is connected with nibbiina, meaning
'liberation', i.e., 'nibbiine khemabhiivam disvii' (Vimiinavatthu Cm.,
p. 348 ; A. Com.III.242), 'nibbiinan" ca nibbiipagiimiz ca patipadarp
kheman ti disvd' (Suttanipita Com.11. on SN. 1098), and 'nekkhammanti kilesi5pasamam nibbiinaratim pana sandhiiy'etalyz vuttay' (Dhammapiida Com. 181), etc.
Sometimes a distinction is drawn between pabbajya, meaning
'to lead a life as a mendicant,' and nibbiina, meaning 'liberation.'
In this case nibbiina represents nekkhamma. But it does not represent pabbajja, i.e., 'ettha pabbajja nekkhamman ti nu gahetabbag'.
All of these interpretations quoted above refer to the positive
content of nekkhamma given by Buddhaghosa, the brilliant commentator on Piili canons.
According to another commentator Dhammapiila, nekkhamma
includes three kinds of mental situation, viz, nibbiina (liberation),
samatlza~v'passand(tranquility), and pabbajja (the leading of a
life as a mendicant (Cariyfipitaka Com.2.4.1.2). Accordingly nekkhamma develops in Abhidharma literature a positive content,
which is modified by such expressions as andgiimin, pabbajja and
nibbdna. We must not forget though that all of these positive
elements are extended to nekkharnma (lit., nis-kam, meaning 'not
to desire'), but are not extended to nikkhamma (lit., nipkram,
mentioned before, is differentiated from nikkhamma.
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It is important to note that the Tibetan translation employs
nai~kramya,incorrectly Sanskritized from nekkhamma. For example, fies par bbyuri ba la brten pa =nai~kramyciirita,MVP. No.
6755; spags pa =nai,rkramya, No. 644 ; mtion par bbyun = naip
kramya, No. 7554. The Tibetan ties par (zbyuti bas also stands for
nibsarana ('coming forth') (cf. Prasannapadii n9ma Miidhyamikavytti, XIII. 8). Hbyuti clearly stands for kram ('to come out')
(Lankivatira, p. 307). An emphatic prefix mrion par stands here
for nir (-kram), which nieans 'entirely' or 'clearly.' Thus mtion
par Fbyuti pa stands for naijkramya. If one could reduce mrion
par hbyun pa to the P91i word, he would have modified abhinikkhamma with an emphatic prefix abhi (cf. J. I. 61 ; Petavatthu
Atthakatha' p. 19). Now it is clear that the Tibetan translation
follows the Sanskrit nai$kramya and not the Pili nekkhamma.
As for the Chinese translation we find two different renderings:
1. Chinese renderings, which seemingly stand for the Sanskrit
naijkramya (nikkhamma in Piili), are as follows:
Ch'u yao meaning 'getting out of' (Dirghanikiiya, fasc. 13. T.
I. 82), chcu li meaning 'being separated from' (Ibid. fasc. 8.
T. I. 51b).
2. Chinese renderings, which stand for the Sanskrit nai~kiimya
(nekkhamma in PBli) are as follows:
Wu yu meaning 'non-desire' (Madhyamanikitya, fasc. 25. T. I.
589); ch'u yu meaning 'getting out of desire' (Mahiidharmasamgraha, fasc. 2. T. I. 230b).
Nissaraga is translated into Chinese words such as ch'u yao
(D fasc. 8. T. I. 51b; M. fasc. 26. T. I. 591b) ch'u li (Mahiidharmasamgraha, fasc. 2. T. I. 230b) and also yuan meaning 'condition'
(Ibid.). All of these Chinese words stand for nai~kramya.
Nissaraga and naiqkramya together mean 'getting out of'. It
seems reasonable, therefore, to reduce such Chinese words as
ch'u yao, ch'u li etc., to naiSkramya ('getting out of'), and not naiSkiimya ('non-desire').
The precise readings of the Daiabhiimika-siitra6 and its Chinese
translations suffice to show us the fact that such words as chcu
yao, chbuli,yuan li stand for nai~kramya.On the other hand, nai8kramya is rendered as ch'u chia meaning 'getting out of the household' by Dharmaraksa (West Chin Dynasty, A.D. 265-316), neng
chGuIi meaning 'completely getting out of' by Siladharnza (Tang
Dynasty, A.D. 618-906), ching ch'in hsiu hsing meaning 'earnestly
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to endeavor' by Buddhabhadra (East Chin Dynasty, A.D. 317417) and Bodhiruchi (Northern Wei Dynasty, A.D. 386-534), and
clzcinhsiu ch6uli meaning 'to practice to get out of' by ~ik~iinanda
(A.D. 695-699).
Nai~kramya,however modified, is translated into all of the
above Chinese words. The Tibetan translation of naijkramya in
the Daiabhiimikasiitra is hdab byuh meaning 'getting out of', and
has the same meaning as in Chinese.
To judge from this enumeration of Chinese words, the Chinese
tradition seems to have confused naijkramya with naiJkcimya or
nekkhamma with nikkhamma. Those scholars who correctly translate naijkcimya into the Chinese words such as wu yii or ch'u yii
are Sanghadeva (East Chin Dynasty, 317r420 A.D.) and Diinapiila
(Northern Sung Dynasty, 960-1127 A.D.), for the Chinese words
correspond to the original meaning of nekkhamma i.e., 'nondesire'. Both scholars, Sanghadeva and Diinapiila, distinguish nissaratza or nai$ramya and naijkcimya, giving different Chinese
words to each of the Sanskrit terms. Sanghadeva renders nissarana into chcuyno and naijkcimya into wu yuan, while Diinapiila
renders nissarana into ch'u li or yuan and naijkiimya into wu yuan.
Scholarswho misinterpret naijkiimya as naijkramya are BuddhayaSa and Chu Fu Nien (later Chin Dynasty). The original
Sanskrit, which they render into Chinese words like ch'u yao,
CIZ'U li and yuan li, meaning 'getting out of', 'being separated from'
and 'being secluded from', would be naijkramya, meaning 'getting out of'. The first of these three renderings, i.e., ch'u yao, is
given to nissarana, meaning 'getting out of' as well. Nissarana is
synonym of naijkramya.
In the Chinese tradition chcuyao, ch'u li and yuan li often refer
to naijkramya, in the same sense, representing 'getting out of'.
Yet the concept of nai~kramyais quite different from that of
~lnijkiimya,an equivalent to nekkhamma, meaning 'non-desire'.
An even better example of incorrect Sanskritization occurs in
one passage of the Lankiivatiirastitra (p. 307) and represents
cxactly the same passage as in the Pftli. The Piili passage reads:
'ni lclthamma gharii panujja kiima' (SN. 359). Nikkhamma in this
passage means 'getting out of'. On the other hand, nai~kramya
in the LankZivatBra-siitra also means 'getting out of'. In this case,
01' course, nai~kramyawould be the correct Sanskritized word
l'or the nikkhamma. Nevertheless, naijkramya is always misinter-
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preted as the word corresponding to nekkhamma. The Chinese
ch'u chia, meaning 'getting out of household' corresponds to
naijkramya. It would be correct, if nai~kramyaalways corresponded to nikkhamma. But in reality it corresponds to nekkhamma. Hence, the Chinese also would rightly be li yii, meaning 'getting out of desire'.
The Buddhist Sanskrit translators seem to disregard the importance of the P5li original meanings of nikkhamma and nekkhamma. The primary concern is that naijkramya means the negation
of all kinds of defilement or worldly things (cf. also a concept of
ch'u chia in the Paramartha's Chinese translation of BuddhagotraSBstra, fasc. 4. T. 31.810~).
In other words, the Sanskritized word nai~kramyain the passage corresponding to the Pfili is an incorrect translation of nekkhamma. However, it should be remembered that, philosophically
speaking, the meaning of nai8kramya refers not only to a verbal
word but also to the connotation of the word in wide perspective,
and extends to the negation of all things profane inclusive of
kiima (desire). The single word naijkramya includes, in its connotation, both the words nekkiiamma (a negation of kima) and
nikkhamma (a negation of all things profane). The reference to
the connotation of naifkramya in wide perspective is given in the
Uttaratantra7 and its Chinese and Tibetan translations as follows:
Skt. jantahpuraratikrddy nai~kramyaduhkhacdrikiim
Tib. btsum mohi hkhar gyis dgyes rol dan, des hbyun dhab
bspyod pa dari.
Chin. "Being born in the Palace, giving up all kinds of desire,
Kumiira (Buddha) gets out of the household to lead an
ascetic life."
There seems to be no doubt here that naijkramya corresponds
to (~byunand chcu chia, meaning 'getting out of household', and
that 'giving up all kinds of desire' (yen li chu yii Izsiang) finds its
equivalent neither in Sanskrit nor in Tibetan translation.
It seems possible that the Chinese term yen li chu yii hsiang
could be a compound intentionally added by the Chinese translator to modify the word clz'ii chia. If so, the reason will have a
double aspect :
1. Yen li chu yii hsian is simply a modification of chcu chia,
added by the translator from the aspect of the literal comparison
of different translations.

-
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2. Yen li chu yii hsiang is formed by an extension of the original
meaning of nekkhamma, which means 'non-desire'.
In other words, it is only by an extension of the original meaning that chcu chia meaning 'getting out of the household' can be
modified by yen li chu yii hsiang meaning 'giving up all kinds of
desire'.
In general, though chcu chia ('getting out of the household')
stands for various terms such as pravrajyd, nai~kramya,naip
kiimya and Granya, dranya8 which literally means 'forest.' Connotatively Zranya represents 'getting out of the household' (ch'u
chia). Another verse in the Uttaratantra reads:
Skt. ratik.rdiiranyapravicaraga (mdrapramathanam)
Tib. dgyas ral pa dari dben par sbyod (dan bdud bcon dan)
Chin. hsi lo chi yii hsian ch'u chia hsian ku hsian.
Here chcu chia stands for dranya meaning 'forest', but it also
stands for naiqkramya meaning 'getting out of' in the same Chinese translation of the Uttaratantra (p. 88). Thus, ch'u chia actually corresponds to Granya,pravrajyd and nai~kiimya,but not to
nai.ykramya. But yen li chu yii hsian meaning 'getting out of all
kinds of desire' also means to deny desire (kdma). In other words,
it represents the original meaning of nekkhamma (non-desire),
which also stands for chcu chia.
It is evident from the above that chcuchia, meaning 'getting out
of the household', is modified by the compound yen li chu hsiang
meaning 'getting out of all kinds of desire', and that this modification is an extension of the original meaning of nekkhamma,
meaning 'non-desire'. The most extra-ordinary confusion has
resulted from the incorrect Sanskritization of nekkhamma into
naifkramya.
We may generalize from the above and say that if nekkhamma
is Sanskritized into nai~kramya,or rendered into chcu chia, nekkhamma means the abolition of all things profane. In other words,
the relative negation in later Buddhism transposes into the negation of the whole. Pgli Buddhism referred to the simple negation
of the opposite, as expressed in the form and meaning of nekkhamma derived from nis-kdma (non-desire), while later Sanskrit
Buddhism refers to the positive expression of experience as is expressed in naiskramya, which represents not only 'getting out of',
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but also 'getting out of the household', 'getting out of all kinds
of desire', and even nirvdya meaning 'liberation'.
This change in the process from the logical or relative negation
(in PSLli Buddhism) to the positive expression of experience
(in Sanskrit Buddhism)O is significant. The metaphysical basis of
Sanskrit Buddhism (MahiiySLna Buddhism) is thoroughly experimental. This may be seen in the dissatisfaction of MahSlySlna Buddhism with only the original meaning of words. The Sanskrit
Buddhist tries to push further back, to explain the religious experience implied in the words.
To clarify the point let us note a few examples. The Vimalakirtinirdeia (trl. by Kumiirajiva) reads:
Vimalakirti said: "Then, you will give rise to the highest Enlightenment. It is nothing but 'getting out of the household
(ch'u chia)." (Srivimalakirti-nirdeia. fasc. 2.T.14. 541c).
Moreover the commentary on DaSabhiimi-stitra by Hui yiian
reads :
"As for chcuyao (naijkramya), chcu means 'result', while yao
means 'important path' [to the Enlightenment]." (fasc. 10.
Dainippon Zoku Zokyo, 71.244b)
And the DaSacakra-k~itigarbha(trl. by Hsiian Tsang) says:
"Chcu yao (naijkramya) of the three vehicles means the truth,
such as the fourfold noble path (catursatya), and so on."
(T. 13.752a).
It is not the purpose here to determine whether chcu yao and
chcu chia correspond to naijkramya and pravrajyii or not. However, on the basis of Chinese tradition we can assume that ch'u
yao stands for naijkramya while chcu chia for naijkramya or
pravrajyd.
Chcuyao literally means 'getting out of', and metaphorically it
suggests an important path to the result (the Enlightenment) in
the positive sense. Another Chinese word chcuchia literally means
'getting out of the household' and metaphorically it suggests 'to
give rise to the highest Enlightenment', again in the positive sense.
The interpretation of the above in China differs entirely from
the original meaning of nekkhamma in India. The Chinese interpretation does not even suggest a negative expression. It actually
transforms the negative into the positive.
What is perhaps more important is that negation in Chinese

Early Buddhist Concepts

13

Buddhism, developed in the widest perspective, is the concept
nekkhamma with a prefix nir, and not a. The two aspects of the
negation of kiima (desire), as' we have examined earlier, are nekkhanzma and akiima, of which the latter simply means the relative
negation, or the negation of opposites. Hence, the latter is not a
concept to represent the MahfiySLnistic trend of thought, namely,
the positive expression of experience.
In general, the prefix nir stands for an emphatic prefix inherited
in the Buddhist tradition. The Abhidharmakoia reads:
Skt. na te nirvis'ejc bhavanti (AKV. p. 176. ed. by Wogihara)
Chin. wu to ts'u pieh (There are no various distinctions).
Nirvis'eja in this passage is viieja modified by nir, but not the negation of viieja. Hsiian Chien endeavoured to render nir into to in
Chinese, meaning 'various' as used in a positive expression.
We have so far seen that, in the Buddhist tradition, nekkhamma,
meaning 'non-desire', whether Sanskritized as naijkramya or naip
kiimya, has to express the positive content of experience. Therefore, it has been rendered into such words as nieh pcan meaning
'liberation', ch6u chia meaning 'getting out of (all things profane)'.
In the Buddhist tradition nai~kramyarepresents two aspects of
negation.
First, naijkramya represents the relative negation of the opposite, as is the case with nekkhamma, meaning 'non-desire'. Wu
yiian meaning 'non-desire' corresponds exactly to nekkhamma as
discussed above.
Second, naijkramya represents the positive content of the religious experience, as it is found exemplified in such words as 'liberation',lO 'getting out of all profane things' etc.
An adequate comprehension of such a tradition will suffice to
show us that nir is not only the relative negation of the oppositethe negation of the experimental (kcma)-but also the positive
expression of the religious experience beyond the realm of the
experimental.
This is to say that the negation indicated by the prefix nir positively points out the absolute religious experience; and yet it is
not abstract from the realm of the experimental.
This concept of negation, expressed by the prefix nir implicitly
denotes the positive content, and explicitly retains the negative
form. It is simply because one can finally get the positive content,
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i.e., the realm of super-experimental of the religious experience by
and through the negation of the experimental.ll
In other words, negation in the Buddhist sense represents two
dimensions, the negation of the realm of the experimental and the
expression of the realm of the super-experimental (nirviina).
11. A LINGUISTIC
APPROACH
TO THE BEGINNINGLESS
CIRCLE
OF LIFE : anamatagga and ,aniidikiilika

A Survey of Etymological Analysis
We have a Piili term anamatagga, meaning 'without beginning',
which is very often used in compound with sarpsiira (the human
life). We shall examine its etymological analysis and its distinction from aniidikiila, a Mahiiyiinist expression translated into the
English 'without beginning'. The same English stands for a Piili
'anamatagge'.
With regards to this term the P&li Text Society's Piili English
Dictionary (PTSD) gives an etymology-ana-mata-aggG (pl.).
The prefix ana is here taken as a negative one. Ana-mata points
to the denial of mata. However, there is no prefix like ana in
Piili.
Childers gives an interpretation. In his view, anamatagga indicates a Sanskrit term a-amyta-agra. It means that [samsiira] does
not end in nirviina (amyta). (Childers, Dictionary of the Pa'li Language. p. 32.) Childers could be right when he quotes Rogers's
translation of the P5li phrase anamatagge satpsiira sarpsaranto.
This phrase is translated by him as follows: 'Revolving in a revolution of being in the countless existence that have no beginning'. (Buddhaghosa's Parables. 1870, London, p. 56.) Irrespective of Rogers's translation Childers takes anamata as an-amata.
However, anamata could be a double negation of mata. It should
mean 'non-unthinkable', i.e., 'thinkable'. If being so, anamatagga
denotes the beginning thinkable. 'It will be rightly opposed to its
original significance.
Another etymology is given by Pischel in his Grammatik des
Priikrit-Sprachen (Strassburg 1900, Section 251).
Pischel takes it as a-amat-agga. Further, he takes the root of
namat as nam. This etymology, however, could be of no sense.
Further, A Critical P5li Dictionary (CPD), the most exhaustive
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Dictionary of Pali, analyses it by an-amat 'agga (CPD, p. 156)
just as it is the case with PTSD and DPL, giving thereby the
meaning 'without top and bottom'. But, there is no word equivalent to 'top and bottom' in the compound anamatagga as such.
Hence, this analysis indicates its implication, but not the etymological significance.
In relation to Ardhamiigadhi Edgerton reduces anamatagga in
Pili to anavarligra (Buddhist Hybrid Dictionary), quoting ample
of original sources such as Divy. 197.15 (anavariigro saqzsiiro) and
~iksiisamuccaya170.2 (anavariigre jcitisaqzslira), etc.
According to Edgerton a Buddhist Hybrid Sanskrit term anavariigra is derived from an-avara-agra. It means a negation of
avara (bottom) as well as agra (top). It is translated into English
as 'without top and bottom', which is also adopted by CPD, as
mentioned before.
A Tibetan translation of it is also the same as this English
rendering. That is, thog ma dag tha ma med pa ('without top and
bottom').
However, all these English translations and a BHSD anavariigra literally do not correspond to anamatagga in Pili.
All we can say here is that whatever anavariigra in BHSD or
the English translation it is merely a connotation or an implication
of anamatagga, but not an etymological meaning.
Edgerton offers another etymology in terms of Ardhamggadhi.
The ~ r d h a r n i ~ a d hterm
i anavariigra is, he presumes, a HyperSanskrit for anavadagga (BHSD. New Haven, 1953, p. 21). He is
inclined to connect anavariigra with anavadagga or anavayagga
rather than with anamatagga in P91i.
Another attempt would be conceivable. Pischel's Grammatik
(Section 251) indicates a phonetic change: A syllable m followed
by n turns into n. If so, anamatagga in Pili could closely be related to anavadagga in Ardhamiigadhi.
But, this attempt seems not to be fair unless the relationship
between an and an will sufficiently be explained. Moreover, a
particle an(ap) is wrongly taken as a negative particle as seen
in all other etymological expositions.
Anamatagga and its Etymology in Piili
At first it may be given as a conclusion that a Pgli term anamatagga is adequately derived from anu-a-mata-agga, but not
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from an-a-mata-agga, and that a prefix anu indicates an emphatic
particle, which means 'complete' o r 'absolutely'.
The prefix anu followed by a vowel a (amata), in here u being
deleted due to the vowel sandhi, has turned into an, ample examples
of which will be found in compound with verbs.
They are: anoloketi ('precisely observes') is rightly derived from
anu-ava-loketi (Cf. Sammohavinodani, PTS, Ed. p. 355), which is
wrongly Sanskritized by avalokayati. Anu ('complete') is replaced
by ava ('above'). This Sanskrit term avalokayati is often intermixed with apaloketi.
It may here be remarked that the intermixed use of apa and
ava is found in such examples as apalokitehara-avalokites'vara,
apaviida-avavzda, etc. The meaning of ava is probably not
important.
Regarding anu and an we have another example: anostdati,
which means 'to settle down'. It comes from anu-ava-sad (Sammohavinodani, p. 108).
For these reasons, a particle an in a term of anamatagga is not
a negative particle.
A particle anu in P5li has also an emphatic meaning. It will be
proved by the following examples.
In general the prefix anu is fertile in Sanskrit compounds, most
of which make the following meanings clear: 'after', 'along', 'in
consequence', 'near to', 'behind', 'gradually', 'beneath', 'less than',
and 'according to'.
In a complex of meanings, as enumerated above, is an emphatic
meaning of anu missing. The emphatic meaning, however, plays
an important role in terms of anamatagga in question.
We have ample examples of P3li terms formed with anu, indicating the emphatic meaning. They are:
anupakkhadati
'(He) eats into'
'(He) gives up the world'
anupabbajati
'(He)
goes round and round'
anupariyiiti
'(He)
runs
up and down'
anuparidhzvati
anusazcarati
'(He) goes round about'
anusangito
'changed together'
Clearly does Buddhaghosa, great P91i commentator, comment
on anu as an emphatic particle, when he refers to anusaya, one
of the most important Buddhist terms. In his Atthasglini, the
commentary on Dhammasaligani defines anusaya and says:
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Thcimagataflhena anusetiti anusay0.l
(Because of harping on [an idea] persistently it is termed the
'latent bias'.)
Other commentaries also read :
Anusayo bhavuppattiyii miilam.2
(The latent bias is a basis to give rise to life)
Anusayd ak~salamiiliini.~
(The latent bias is a basis of the unwholesome)
Thus, the prefix anu is to be taken as an emphatic particle meaning 'strongly', 'persistently' and 'completely'.
Further, it is also not fair to take anu as ana; Otherwise the
original meaning will be negated, as for example, anappameyya
and so on.
Anappameyya in turn comes from anu-appameyya ('complete
unmeasurable'), but never from ana-appameyya, which means a
negation (ana) of immeasurable (appameyya),i.e., 'the measurable'
which negates its original implication.4
There is one example, which has a correct English rendering,
but not an etymological basis. It is the term anabhiiva translated
into English as 'the utter cessation of becoming', which can hardly
be traced back to its own etymological analysis, for this English
translation has no Piili word equivalent to 'utter'. 'Utter' in English could not be equivalent to ana.
Supposing a prefix ana being a negative, the meaning of anabhdva will become the reverse say, 'the not-cessation of becoming'.
Moreover, it is a problem to be solved in the future that ana
could be in itself a negative prefix. That is beyond the present
issue.
In a similar manner, anu, the prefix expressing completeness,
plays certainly a prominent part in the analysis of anavaya which
remained unexplained in PTSD, in which it has been given no
etymological analysis.
In regard to anavaya Childers gives its derivation from a-avaya.
However, avaya being a negation of vaya, a-avaya could be the
doubled negation of vaya, namely, 'privatio', which is rightly
opposed to its original meaning 'non-privatio' or 'completeness'.
Strange enough is the fact that, his English rendering, despite
the wrong etymology, seems to be quite adequate. He rightly
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renders it: 'perfectly acquainted with'. Probably he translated it
in view of its implication. Because of the vowel sandhi-anu+a = an-this term anavaya
clearly can be taken as derived from anu-a-vaya, literally meaning 'complete non-want' or 'completely no-lacking'.
The same is the case with anavajja rendered into non-fault, the
etymology of which also is found neither in PTSD nor in DPL
at all. In this case also its etymology is not an-a-vajja, which indicates the doubled negation of vajya (fault), but anu-a-vajja rightly
meaning 'complete', 'fa~ltless'.~
So we must say that these interpretations are based on a misunderstanding of the prefix anu, as even in cases where the emphatic meaning of anu is clearly used in Piili, the interpreters take it
in the sense of an or ana.
But, fortunately there exists a passage, also, where the prefix
anu is interpreted as 'complete' by Buddhaghosa. He gives his
interpretation in his commentary on Samyuttanikiiya. It runs:
anamataggo'ti anu-amataggo, vassa-satap vassa-sahassam fiiinena augantvii pi amataggo aviditaggo, niissa sakkii ito viE: eto
vii aggam jiinitum, aparicchinna-pubbiipara-kotiko'tia t t h ~ . ~
(Complete cessation of beginning means 'complete unthinkable
beginning'. Even if one thinks of it one hundred years or one
thousand years long, its beginning is unthinkable and unknown.
It is impossible to know the beginning here and there, its beginning and end cannot be determined.)
We clearly have here anu-amata-agga for anamatagga, thus,
leaving no doubt at all about the 'complete cessation of beginning'.
Anamatagga and its implication in Pa'li
Tlie E l i term anamatagga, literally meaning 'the complete cessation of the beginning', acquires not only a negation of the beginning (agga), but also a special shade of implication from 'amata'
(a-man).
Amata in itself represents a negation of thinking (amata derived
from a-mata). Beyond the range of thinking is the beginning
(agga). Agga being not a sort of ultimate principle, its negation
does not mean the mere denial of the process of inference. In
other words, agga is not the object of inference. What is to be
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denied, that is the way of 'thinking' agga as a real entity. It is
'thinking' (man, pp. mata) that counts.
Whether agga exists in reality or not is a problem far beyond
the range of Buddhist inquiry. In contrast, important is whether
'thinking', the reasoning power, will succeed in finding an ultimate principle (agga) from which all things well commence.
According to the fundamental thesis of Buddhism any sort of
thinking power is to be denied in its nature. This thesis is applied
also to the Piili compound amatagga, meaning 'the beginning unthinkable', being different from an-agga (a merely logical negation
of agga). The PBli conception of amatagga, we might say, corresponds in a sense to a Mahiiyiinistic concept of a negation of vikaka, which is also the discriminative thinking or the discriminative knowledge.
Thus, amata being used in compound with salyzsiira it means
that agga of sarpsiira cannot become even the object of thinking,
not to mention 'not exist' as an entity. This is the reason why
Piili Buddhism lays emphasis upon the word amata prefixed with
the emphatic particle anu.
In other words, the term anu-a-mata-agga does not represent
the inferential inquiry into agga as entity, but the fully dynamic
meaning on the empirical level. This is an attitude towards agga
slightly different from the Mahiiyinistic approach to agga (iidi in
a Mahiiyiinist terminology), to which I will refer in the section
on iidikiila.
Anddikdla and its implication in Mahiiyiina
Anddikdla compounded with samsdra is not found in earlier
stages of Pili Buddhism except a few instances in later stages of
Piili Abhidhama.' Morever, iidi is not discussed even in later
P5li Abhidhamma from the ontological angle.
In contrast, Mahiiyiina Buddhism has to treat a problem of
iidi from the standpoint of realism in revolt against the heretic
view, in which iidi is in the form of existence or entity (dravya).
In line with this antagonistic orientation Mahiiyiina Buddhism
also follows tentatively the realistic view of the heretics. Adi
taken as an entity by Mahiyiinist as well as heretics denotes
a finite period of time from which all events will take placein
succession up to the end.
Aniidi, the negation of iidi, means consequently a logical nega-
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tion of idi as an entity. MahiiyBna Buddhism, holding its own
view of non-reality (iiinyatii), has to deny the reality of iidi also.
For this reason the existence or the non-existence of iidi has been
discussed by both, Mahiiyanist and heretics, from the viewpoint
of realism. This realistic implication is indicated by the term
anddikiila (beginningless).
The purpose of setting the aniidikiila conception is described in
a Mahiiyiina text as follows:

[A theory of] aniidikiila is for the purpose of denying a realistic
view of hetu (salzetuviida) and also for the purpose of destroying a realistic view of non-hetu (ahet~vZda).~
Hetu in this passage is equated with ddi as far as the latter is
considered as a real entity; both sahetuviida and ahetuvlida are of
the realistic view. The denial of lzetu denotes the denial of iidi,
both of which are based on the theory of non-reality of Mahayiina Buddhism. Thus, Zdi is considered as an entity on the oatological level.
Adi and Abhidharmic interpretation
Anamatagga in Early Buddhism being a negation of 'thinking'
of agga, the term agga should not be taken as a prima causa,
but a dynamic condition, upon which our present life (sa7ylsiira)
develops.
This ideation has been preserved up to the time when the Abhidharmic interpretation takes place in terms of iidi. Buddhaghosa,
the Pkli commentator, for instance, interprets iidi as a term patlhiina, which means 'importance', being quite different from 'beginning' (idi). He, differentiating ddi (pafthiina) from Zdimatta
(a time period), gives a detailed exposition as follows:
"aviJj.dpaccayli sankhiip.6 sankhdrapaccayii vififilinan ti eva7yl
hetuphalaparampariiya pariyosdnarp n'atthi."
(Depending on ignorance karmic formation [form-energies]
will take place ; depending on karmic formation, consciousness
will take place. This fact represents the endless series of the
cause-effect relationship.) (Vism. 11. p. 577.)
In connection to iidi, which is set forth at the beginning of the
twelvefold Dependent Origination, is aviJyli. What does Zdi mean
in terms of the Dependent Origination? Should it be a realistic
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concept of prima causa? In response to it, Buddhaghosa proposes :
"The objection might be raised: If being so, this theory that
depending on ignorance (avijjd) karmic formulation will take
place would be opposed to [the realistic concept] of prima causa
(ddimatta]. But, this is not a theory of [realistic or heretic]
prima causa. Because among three circles [kamma-vaffa, kilesavatla, vipdka-valla] the important is ignorance. Namely, when
ignorance will be acquired, then, the other circles such as defilement, desires, [results], also will draw back efficiency." (Ibid.)g
Adi, as described in this passage, is taken by Buddhaghosa not
as prima causa, but as 'the important' (patfhdna), for ddi, as
represented here by avijjd, is rightly the fundamental basis, upon
which the human life (as illustrated by the twelvefold links of
paticcasamuppdda) develops. If one, otherwise, takes it as a prima
causa, this would lead him to a prima causa of prima causa and
that to another ad infinitum.
Buddhaghosa, for this reason, objecting to ddimatta-conception
of the heretics, clearly interprets ddi as pat~hdna. .
A concept of ddi, as Buddhaghosa presumes, is considered as
the period of time or a real entity. This way of understanding
is common to both Buddhism, Abhidharma and Mahiiyina, the
system of which is formulated in line with the negation of iidi as
entity.
Adi and Pa~iccasamuppdda
A concept of ddi is inclined to be taken as an entity, for it usually
represents a realistic idea of the heretics. For this reason, Buddhism, whether Abhidharma or Mahiiyina, does not employ at
all or critically use it, discriminating itself from the heretic concept of reality (dravya).
To P d i Buddhists the twelve fold links of paficcasamuppdda
aims at the mutual dependency of any mental or physical phenomenon for its own object, being thereby not interested in any
sort of reality of ddi. For this purpose is a specific term employed
to define the unthinkability of saqzsdra. It is a Pili term anamatagga at issue. They do not use anddikdla, for ddi easily could be
confused with a real entity.
Instead of a real ddi, Pili Abhidharmikas insist on the func-
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tional relationship of the twelvefold links in view of paccaya
(condition). Samsiira can be found only in a way that it would
pass from one moment to the next moment, so also there is no
enduring entity.
"[No consciousness] passed from the former life to this life,
and yet this present embryo could not have entered into existence without the preceding causes."lO
Thus, everything whatever in the world is said to be determined
by conditions. Further, it is allegorically illustrated as follows:
"Many things may serve to illustrate this fact, as for example,
the echo, the light of a lamp, the impression of a seal, or the
image produced by a mirror. On account of continuum of
khandha (the individual existence) neither single nor multiple
causes exist."ll
According to Pili Abhidharma (the Theravidins), everything
mental or physical happens in accordance to laws and conditions
(hetupaccaya): If it were otherwise, there would reign a realistic
entity, i.e. the Creator or iidimatta (the period of time.).
As far as the critical attitude toward a realistic concept of iidi
is concerned, there would not be any distinction between Pili
Abhidhamma and Mahiyina Buddhism.
Morever, the same idea as that of Mahiyina is expressed in a
definite form in the following lines:
"Who understands the [twelvefold] Dependent Origination,
understands the Law (dhamrna); and who understands the Law,
understands the Dependent Origination."12
This idea of the Pili Abhidhamma is also found in a Mahiyina
text. The Silistamba runs:
"yo bhik,ravah pratityasarnutpiidar;n paiyati, sa buddham paiyati,
yo buddham paiyati sa dharmam paiyati.13
Thus, there would not be any distinction between Mahiiyina and
Hinayina in a point that the realization of both doctrines, pratityasamutpiida and dharrna, could be unified into one.
It is the same with the interpretation of iidi, which points to an
entity. As Hinayina takes iidi as a real entity, just so Mahiyina
also interprets it as a reality to be denied.
The Mahiyinistic logic of negation, however, concerns itself
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not only with iidi, but also aniidi as well, for both iidi and nniidi,
as they presume, are merely the constrictions, which our concept
have put on. This is called the absolute negation or s'iinyatii going far beyond the range of dualism or the two extremes of assertion -iidi or aniidi-.
In contrast, Piili Abhidhammikas, rejecting also iidi as entity
like the Mahiiyiinists, do not, however, deny the anlidi. Because
to them the ancdi, meaning 'without beginning', is rightly that
which they imply.
To the Pili Abhidhammikas is it sufficient to show how the
present suffering, but not the epistemological inquiries, has come
about, and how through extinction of ignorance no more rebirth
will follow, and thus the process of existence will have been realized and therewith the extinction of the human suffering.
Adi, therefore, is not an object of epistemological concern, but
simply a concept to imply an 'important' (paiihiina) factor upon
which other mental or physical phenomenon, being dependentl4
on conditions, will arise.
In this manner, to the Piili Abhidhammikas the issue of iidi,
going beyond the epistemological concern, has been turned into
the problem of human existence in suffering. Hence, aniidi, a
negation of iidi, has not been set forth by them unlike the Mahayiinists.
Having supposed conditions (paccaya), they have realized how
the twelvefold factors-from aviJlii to jariimaraqa-are conditioned by each other, and how through non-ignorance the standstill of suffering existence will have been realized.
The Piili Abhidhammikas, for this reason, carefully keeping
away from the Mahiyiinistic usage of aniidi, would have substituted anarnatagga (-samsiira) for aniidikdlika (-sawsiira).
Anamatagga differentiated from anddi does not simply mean a
logico-epistemological negation of 'beginning' (agga), but it
implies 'the complete cessation of thinking (am-awrata)' of what
soever beginning or end in terms of samsiira.
However, the Mahiiyiinist logic of negation, going to its farthest extent, denies both ddi and pnccaya (conditions) as entity
on one and the same basis of s'iinyatii. The Miidhyamika system,
as for example, equates pratityasarnutpiida with s'iivlyatii-the conventional validity of entities (i.e., Hinayina view) and their absolute non-entity (i.e., Mahiiyiina view).

24

Linguistic Approach to Buddhist Thought

In Hinayha tradition of Pili and Sanskrit literature the twelvefold Dependent Origination (paticcasamuppdda) occupies an important place but Mahiiygnists do not attach much prominence
to it. The reason will be in a fact that paccaya (pratyaya) has
been re-interpreted by the MahByinists on an epistemological
level, having been denied as a real entity.15

In this article, I will examine one of the most vehemently debated questions in coni~ectionwith Buddhist Philosophy, viz.
whether or not there is an inconsistency between the theories of
anatta (not-self) and kamma (action). Dr. M. Falk refers to this
problem also saying that the real antinomy is dtman-karman.
"(Nairiitmya and Karman", Indian Historical Quarterly, 1940,
p. 429-64).
When we consider the thought of kamma in Oriental Philosophy as indicating a continuum after death or the law of causality
between good and evil actions, such a way of thinking has never
been indigenous to Oriental Philosophy. This has many elements
in common with the thought of transmigration, which had prevailed ever since the Orphis Order or Pythagorean philosophy.
As compared with Buddhist thinking, however, the latter referred
transmigration to its ethical meaning.
In the Orient, as we shall discover to the contrary, transmigration had never been restricted to its ethical meaning, but had
been much more deeply considered from the religious viewpoint,
and this is the theoretical construction which will be presented
here in detail. Since Buddhism began with clarifying wisdom towards the reality of the worldly beings, it is naturally true that
the Buddhistic theories are founded not only upon the investigation of human beings, but also upon objective reality binding
those human beings.
I1
In this respect, some scholars admit of an incongruity between
nonself (anatta) and action (kamma) in doctrine, while others say
that the Buddha preached his dhamma by adopting the kamma
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doctrine prevailing at that time because of the mental tendencies,
spiritual aspirations, and general behaviour characteristic of the
people.
Concerning the importance of the historical background with
respect to the kamma-doctrine's introduction into Buddhism, little
need be said here.
However, by taking the further development of the Abhidhamma
theories into consideration, we shall find a more deeply underlying relation between the two theories.
Now, the concept corresponding to "substance" and in use in
the P2li canon is the five-aggregates (khandha)l. The five aggregates are transitory and not real, as properly understood. A substance as five aggregates in reality is merely a stream of thought.
It contains nothing permanent or substantial; it is nothing but
non-self (anatta). This definition of five aggregates takes away
the presupposition of a deep-rooted, permanent entity, and shows
that there is nothing in the world which we can cling to as real
and permanent. If there is no permanent entity in the world, such
as creator, substance, or agent of action, etc. then who is it that
performs action and receives its results? Or does the not-self receive the results of his own action? This is meaningless. Such a
conception has no meaning apart from a specifically formulated
theory of kamma, having developed in the Abhidhamma-philosophy ever'since the very beginning of the introduction of the
kamma doctrine into early Buddhism. And what then is the specifically formulated concept of kamma?
In the Nikiiya it is stated thus: "So then you say that body is
not the self; that feeling is not the self.. . Then what self can those
acts affect which are not self-wrought?"2
As this passage indicates, the question, "If kamma from the
Buddhist point of view should take place, then what is the substance of this kamma?" has been answered by saying that "The
five aggregates are not-self". That is to say that "what" has been
answered by "bow", but not by a substance of some sort. The
question as to the incongruity between the not-self and kammadoctrines has never been answered in the true sense of the word,
but only by the reiteration of the meaning of not-self, as it is. If
this is the case, what bearing does this argument have upon the
unique relationship between the anatta and kamma doctrines?
We have the same argument concerning the incongruity bet-
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ween them in the MilindapaZ/za, which says that if these five aggregates should not transfer to another world, or, that they should
not transfer as they are, then does not transmigration take place?
In response to this question, Niigasena replies by saying:
"Thus, 0 King! These five aggregates do not come into existence, and also the natural aggregates do not go to another world.
Relying on these five aggregates, the beings are born in the motherwomb in their qualification of good and evil, just like the shadow
in the round mirror."3
In this answer it is implied that if substance or the five aggregates should be admitted, evil would necessitate evil, and good
necessitate good without the merit of religious purification whatever, and thus the basic reason for religious practice would be
denied. If this were so, Niigasena refutes the affirmation of substance with respect to transinigration as it would end in negation
of moral values. The negation of moral values would be contrary
to the right view of life, which is repeatedly preached by the Buddha. Thus the relation between the two doctrines, anatta and
kamma, is to be interpreted positively rather than negati~ely.~
111
Those who affirm that the Buddhist view is non-self (anatta)
are more or less incorrect if they are referring merely to the negative standpoint, in which one may consider the non-self as having
no positive contents, "in vain" and "non-real" alone; but they
are quite correct if the implication of non-self has reached a much
more positive standpoint in which both doctrines, i.e. anatta and
kamma, will be co-related, integrated, and positively interpreted.
It is to be noted that such an implication has found expression
in the following passage in the MilindapaEha:
"0 Great King! These five aggregates do neither transfer to
another world, nor do the five aggregates take place in themselves.
By kamma, good and evil, shall sentient beings be born in the
womb, depending upon these five aggregates just like the image
in the rnirr~r".~
This explanation given by Niigasena implies that there is no
valid reality in any way but for the five aggregates, and that it is
not due to a substance which can transmigrate, but only to the
nature of kamma. That there is no substance by which transmigration will be possible has been repeatedly argued, as above
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stated. However, what is meant by the idea that transmigration
depends upon the nature of kamma, instead of depending upon
substance? What are the positive components? The image in the
mirror is nothing but sentient beings themselves, nothing but the
five aggregates which are transitory and unreal. The subject of
the image has already been characterized by the term rujjati or
"to be decayedw6.The mirror in this simile corresponds to the
"womb" of the mother. Thus the explanation which ended with
an emphasis upon the not-self theory in relation to transmigration has come to mean that the five aggregates depend upon
the five aggregates and come into existence in "the womb of the
mother". In other words, "energy forces (sarikhiira) observe only
energy forces".' We may well say then that "the five aggregates
observe only the five aggregates".
This explanation, however, refers only to the possibility of substance in relation to transmigration, but not to the positive determination of the relation between the anatta and kamma doctrines.
Therefore, we must direct our attention to the carefully formulated expression "by kamma" in the above quoted passage. It is
not only due to the five aggregates but also according to kamma
that birth takes place in the womb of the mother. Here we have
two important factors :
1. "depending upon" the five aggregates, and 2. "according to"
kamma: The first of these concerns the relation between the notself and transmigration. This has already been explained. An
examination of the evidence relevant to this first factor forces
one to make a negative formulation, that is to say, the question
"What is the substance of transmigration?" was answered by the
postulation of the not-self doctrine: "There is only the five-aggregates" (and no valid reality as substance). This seems to be reduced to the following argument; we may say that the "what" had
been answered by the "how". In this case, there was no argument
on substance whatever, but only the way of transmigration of
sentient beings.
On the contrary to all this, the second factor, "by kamma",
seems to point out the positive and effective relation between the
not-self and action doctrines. This effective relation between both
becomes clear if certain very elemental considerations concerning
the nature of questions in Buddhist Philosophy be noted. Before
entering into the discussion on the implication of "by kamma",
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let us see what is meant by formulations such as "what", "how",
and "by what" from the Buddhistic point of views.

As pointed out by many scholars, it is not really true that the
chief object of the Buddha's preaching was to realize complete
cessation of all impurities and to attain the realization of Nirviina. It is for this reason that the Buddhistic question refers only
to practical problems, but not to the fixed, unchangeable, and ultimate essence. This is especially true of the philosophy of the
PrajfiFpdramitG-Siitras, where we very often come across the
expression and refutation of dualistic conceptionsQ.This explains
why Buddhistic inquiries do not assume the formula "what is it?"
and thus prefer the formula "how is it?". It was in this manner
that the query concerning a transmigrating substance was answered and explained, i.e. by indicating the transference by kamma.
Nevertheless, in order to explain the meaning proper of the
question "how", the essential to be exemplified by "what" must
become muck more distinctive to a certain extent. The explanation or description can only be meaningful when the essential
becomes revealed and described. A mere description without the
essential or subject, for all its merits, is quite inadequate in accounting for the fact or question itself. This is only because without
the subject, there is no description of it. Hence, in order to describe anything, the subject should be implicitly contained or manifested through a medium of some sort. To explain or to describe
means in its part the manifestation of a subject in some way. The
subject will at least manifest itself in this manner so far as it
concerns the description.
What the five aggregates themselves reflect on themselves by
kamma should not only explain why they are devoid of any real
entity, but also the ground of which they are a non-entity, or by
what and through what they are said to be a non-entity. Without
grounding of the non-reality or non-self doctrine, the question as
to the substance of transmigration is only accidentally answered
and inadequate to explain completely substance itself. That the
answer was meant to demonstrate not only the not-self doctrine,
is at once apparent by the expression "by kamma" (kammena), as
the former can be tested by the latter. We may therefore say that
the substance of transmigration has not only been affirmed acci-
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dentally from the viewpoint of not-self in the answer, but also
more implicitly from the viewpoint of the kamma doctrine in order
to ground the not-self doctrine in its nature. In order that the
five aggregates may reflect the five aggregates (as an image in a
mirror), they can not do so but for "through" or "by" kamma.
Hence, the explanation by the not-self doctrine must be preceded
by that of the kamma doctrine, i.e. we may say that "how" should
be preceded by "by what".
That which is said to transmigrate, the human being, would
be impossible to describe merely as having no validity, no
reality and no self without any medium whatever; it would only
be possible "through" or "by" kamma, as it is. The non-selfness,
though it actually indicates the character of the human being, can
not be immediately manifested, actually grasped, and only
through kamma as such can it reveal itself to man. This is simply
because "by what" must be given precedence to "how" as above
mentioned.
Thus, we may say that in the formula of argument we can
already discover a close connection, integration, and cognity between the two doctrines of anatta and kamma. Thus kamma has
come to carry the positive meaning and to play the role through
which the not-self doctrine can be expressed.
This fact is so important that it may be worth our while to indicate precisely how kamma carries the positive role. Now, concerning the fact that kamma itself is not a real entity, nothing
need be said. Kamma is a function which always continues to
exist. That kamma continues to exist uninterruptedly does not
mean to continue indefinitely in time. The reason for this is that
the limit in time is one of the categories to be applied to a real
entity. Nevertheless in so far as kamma is recognized as a nonentity real, such a limit in time would also be impossible to apply
to kamma. That kamma is a non-entity real means that it
transcends the limits of time and space.
In the MilindapaEha it is said: "When the coiltinuurn can not
be interrupted, it is impossible to point out that these kammas
exist here and thereM1u. The meaning is that it is impossible to
indicate that the lcamma be uninterrupted and that they are unindicatable in space; in other words, kamma transcends any defi-
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nition of time and space whatever. In these circumstances, we
have to admit that the karmic continuum does not present an
indefinite continuation in time, but in view of the fact that kamma
is non-entity in its nature, we are entitled to expect from it a
concrete, functional situation. In other words, there is no real
subject behind kamma.
Subject, in Buddhism, is not a selfsame permanent entity, but
merely a transitory state of karmic continuum. Not only the subject, which accepts the result of kamma, but also kamma itself is
not some sort of permanent substantial reality, which the subject
will receive. Subject and object, agentl1 and action, are each in a
phase of karmic continuum. They are not parts of a valid entity
in an endless series which we choose to regard as a karmic continuum. In this case, the subject or agent receiving the result of
kamma is to be called the karmic receiver (diiyddii)12.
VI
These considerations make it evident that when discussing the
problem of karmic continuum, we must be perfectly clear about
the meaning of cccontinuum",since it has not the meaning of infiniteness and indeterminateness in time and space. This consideration suggests that "continuum" is only to be realized within
one's own self. Consequently, although "continuum" in the sense
of a substantialitymust be discharged, "continuum" in the sense
of non-substantiality, or some other word denoting self-realization must be retained.
At this point the Milindapaiiha explains "continuum" thus :
"Just so, 0 King, is the continuum of a person or thing maintained. One comes into being, another passes away; and it is like
a thing that has no preceding, no succeeding existence. Thus
neither as the same nor as another does a man go on to the last
phase of his self-conscio~sness"~~.
This passage indicates that it is impossible to grasp this "continuum" by such concepts as "uppajjati", ccnirujjhati", ccapubbatyt"'
Cca~ariya~",
etc.; and that, despite this, "continuum" is to be the
object of consciousness. In other words, these two facts are reduced
to the following effect: "Continuum can not become a subject of
consciousness as a real entity, whereas it is alone an object itself.
This meaning is formulated thus: "Continuum" can be objectified
by itself, but can not be subjectified at all.
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What is meant by this?
Generally speaking, the object of consciousness is naturally not
the subject of consciousness. Even if this were the case, the conception of object need not necessarily presuppose a concept of the
substance of consciousness as a reality. The concept of continuum is just something to be experienced within ourselves. Paradoxically speaking, it is to be objectified, and yet without a substantiality which is to be objectified in any way. And that it can
not become a subject means, as in the case of the essential nature
of kamma, to have no limit in time and space1?
"It has come to be included in the consciousness", as quoted
in the above passage does not mean that the consciousness is like
a storeroom in which something can be kept; the correct meaning is that it is to be considered as a formal unity or a phenomenal unity, in so far as it is concluded in the consciousness or
it is experienced in ourselves. It is not in itself a real entity.
Some one may object and say, "In the classification of mental
factors, the Abhidhamma Philosophy assumes a realistic orientation in such a way that each mental factor corresponds to each
of the real entities". But after more detailed consideration, we
shall come to understand that all the factors within a single moment of consciousness do not last a moment. That is to say, the
mental factors are far from being self-contained units. From this
we can guess the highly dynamic nature of the processes going on
within a single moment of consciwsness. The consciousness is the
ground (vatthu, Skt. 17astu)where the mental factors take motion
and only so far; it is not a substance as a real entity15. If one is
going to affirm the doctrine of a real substance underlying sawsa'ra, that known real must not be identified with a substance as
given with intuitive immediacy, but with an indirectly inferred
substance. The Mahiiya'na-karma-siddhi-iiistra
puts it in this way;
"The substance (of the six consciousnesses) is only the resulting
consciousness. This is because the verification of consciousness
takes place by inference only"16. If this be the case, then such an
inferred unseen concept must be denied by the Buddhist as
an illusory concept arrived at by logical methods only. It is
merely an abstraction, its only reality is that of a constructed
concept.
All these considerations indicate that the "continuum" and
"consciousness" do not represent the Prima Essentia, but only
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a fleeting moment of the world, and that both do not stand alone,
but in relation one to the another.
The "continuum", we are told, is represented as a subject in
our consciousness, but only so far as it is included in, or goes on
to the last phase of consciousness. Since the consciousness is deprived of entity, the continuum also is a non-substantial.
VII
The clue to the method by which the positive or most adequate
theory is selected from the problems of the relation between anatta and transmigration should now be obvious. It has been noted
that the question as to the substance of transmigration was answered by the karmic continuum. It is of course obvious that the
implication of that answer is the doctrine of anatta. But such a doctrine needs the so-called medium of the kamma doctrine, which has
the capacity to include the relation leading to a constructive formulation of the anatta-doctrine and also the hidden implications.
But the concept of kamma in this answer is meant that the basic
initial question is answered in the affirmative, and therefore the
anatta-doctrine is to be interpreted as affirmative.
In the entire foregoing analysis, therefore, we called attention
to the implication of the kamma concept answer. This combination of anatta and kamma occurs because it is impossible to
formulate the philosophy of self-negation (anatta) in a positive
way without making some assertions as to the nature of this concept, as will be seen below1'.
The formula "transitoriness, painfulness, not-self", is very
often repeated in the Pili canon or Nikiiya. Many scholars, who
have dealt with this formula, have attempted to elicit from it the
Buddhistic viewpoint as Pessimism. Those scholars, who expected
to find in it a key to the positive interpretation of a way of life in
Buddhism, have been disappointed and have condemned it as
incongruous and pessimistic. This formula, however, could not
anticipate that the illustration in a series would give rise to such
a pessimism. This fact has already been seen in the concept of
anattal*. "Not-self" is not only meant to demonstrate one of the
three aspects, but also to indicate that together with the other
two aspects (painfulness and transitoriness) the not-self inplies
the absolute, ultimate essence, i.e. the Siinyat2 (Non-Substantiality) of Mahiiyiina Philosophy.

Early Buddhist Concepts

33

Nevertheless, we can not deny that such a word as "not-self"
must have a negative sense of some sort. For this reason, the full
definition of a negation-concept in Buddhism must now be dealt
with.
Generally speaking, the concept of negation is to be analysed
as followslS.
1. The negation of the possibility of existence.
We can find no such negation in the Buddhist canon. It means
the impossibility of being or existence like the horn of a hare20.
2. The positive negation.
This is the case of Buddhist epistemology. In Buddhist epistemology it is emphasized that object (iilambana) and subject (viiifiiina) must be mutually integrated, that they can not stand separately, but must exist in relation to other elements. In this case
we speak of "nothing" in such a way as "without the object" or
"without the subject". These expressions mean that the object
without the sub-jector the subject without the object can not formulate the concrete situation of cognition. The fact of cognition
centers in the epistemic correlation between the subject and the
object. This may be called the positive negation i.e. the lack of
one of the elements which would make concrete cognition possible.
3. The logical negation.
This is the negation by which the clinging to denial or affirmation is to be removed completely. The Buddhist proposition,
"All things are not-self", would seemingly be a negation of the
part of the entire fact, which includes another part not to be denied but to be affirmed as real. But with the Buddhist our clinging to such discriminative way of thinking as denial or affirmation
should be completely excluded. Hence, no positive provision is
made for the constructive construction. It is only the clinging
which is to be denied. If we understand by the formula "all is
not self" its replacement by some other thing excluding the self,
this non-self will not be different from the thing replaced. If we
understand it as simple non-existence, then it is a negation in the
literal sense of the word. Hence, according to the Buddhist view,
"nothing" is neither the lack of anything nor an entity separate
from the non-self itself. Thus what is actually provided in these
arguments is neither a simple negation nor a proposition of something, but a negation of both the denial and the affirmation on which
the clinging to logically discriminative knowledge would be based.
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What this analysis of negation has thus far overlooked is that
there is more to negation than its three modes as above summarized. We might say that such a negation can be called negation
through kamma or through realizing the coilformity between
kamma and anatta.
4. The realized negation, or the negation arrived at through
the realization of the congruity between kamma and anatta.
This is the mode of negation which implies the fact that "notself" should be considered as a positive factor rather than as a
negative entity.
What then is this positive entity just mentioned? It is nothing
other than kamma in its nature21.
VIII
This fact that the positive entity is nothing other than kamma
becomes clear if certain logical inferences concerning the meaning of "negation" are noted. In order that this clarification be
made, we had best begin by distinguishing the Buddhistic thesis
from the judgement formulation proper.
Now, the Buddhist proposition, "All things are not-self", would
seemingly be a case of the infinite judgement; "S is non-A". In
this judgement, however, only A is completely excluded, that is,
the possibility of all other realms, such as B, C, D, etc. are implied
in non-A. Hence, the judgement does not become absolutely established since no positive provision is made for the remaining realms,
B, C, D, etc; consequently, when it is said that "All things are
not-self" then not-self should be considered as different from infinite judgement. Though similar in form, the Buddhist formula
and infinite judgement must be distinguished.
When we said, "All things are not-self," the concept "not-self"
or "is not self" never implies an entity which could be considered
as existing in reality to the exclusion of the "self" itself. With the
Buddhist, even if the extension of not-self, i.e. B, C, D, etc. might
be conceived besides the self in itself, then, it should be nothing
but a being of some sort, which is denied by the Buddhist as having a permanent entity. According to the Buddhist view, there is
nothing at all, which is included in the unlimited, infinite extension, excluding the "self".
This is just because, as far as the not-self, in its turn, should
exist in reality, could it be considered also as a real entity or valid
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"self"; but the non-self as conceived in this manner is also to be
denied in every way (just as in the case of the "self"). From these
considerations it will become clear that the Buddhistic proposition
"All things are not-self" is to be distinguished from both the
negative judgement, which is based upon the affirmation of
"self" in some way, and the infinite judgement, which does not
make the positive provision whatever for the remaining realms,
such as B, C , D, etc. The infinite judgement makes no positive,
determined provision for any remainder at all. Hence, the infinite
judgement does not become absolute or established in any way.
And then the judgement of negation, in its turn, would be impossible without the presupposition of a "substance" of some sort.
Thus, it goes without saying that the Buddhistic judgement,
"All things are not-self", must be more than a philosophical one;
it is a practical, even an immediately apprehended factor. The
not-self does not mean a separate reality at all (as it would in the
case of an infinite judgement), since a separate reality, as we mentioned repeatedly, in any sense of the word is denied by the Buddhists. Not-self would have no reality and hence no validity.
In any event, certain things are clear. There is no negative
which constitutes
meaning or factor in the nature of "non-~elf"~~,
the fundamental component of the Buddhist doctrine. And we
may go further to say that the positive something implied. means
that man knows himself as being bound by kamma. Not-self
reveals itself to man only because he is conscious of kamma. The
fact that man knows himself as being bound by kamma performs
a much more positive function than just negatively understanding
it deterministically. In other words, "not-self", in revealing itself
to man, takes on the form of kamma.
Although we are conscious of this fact, the process is not such
a simple intuitive conception that the "not-self" directly reveals
itself.
How is it possible that it reveals itself in lcamwa?
There is only one effective answer to this question. This can best
be obtained from the consideration of kamma in relation to Buddhistic psychology or mentality.

Psychologically speaking, the essence of kamma is said to be
"thinking" (~etaniZ)~3.
"CetaniZ" is derived from two root forms,
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"cint" and "cit", of which the former plays the most significant
part in the psychology of Piili Buddhism, the latter in the Sarviistiviida School. "Cetand" (thinking) as designated by "to think" is
never a hypothetically formulated entity whatever, as it has been
repeatedly argued. If it were a hypothetical entity, it should be
merely a form of consciousness only. In the Dhammapada Aflhakathd, Buddhaghosa says: "Seven or eight minds, though in one
group, can not take place in only one moment. When coming into
existence, they take place one by one; when going out, they go
out one by one".24 Each of them is subject to the law of appearing-disappearing separately, but not together in a group. And
further, "cetand" is not merely "thinking" proper, but much more
a function, especially when regarded as "to think", "intend to
do", and "to occupy". In the Samyutta Nikiiya, it is said: "That
which we think, and that which we intend to do, and that which
we all are occupied with-this becomes an object for the persistence of consci~usness"~~.
What, then, is meant by "cetand" being a function without
being a real unity?
It may be useful for the consideration of "function with no
real entity" to know some of the meanings in which the psychological illustration is used in Piili Buddhism. Such a specific
explanation refers to the fourteen modes of functional minds26.
We have only to explain this "function with no reality" along the
theory of the fourteen modes of functional minds. These modes
denote a circle, to fulfil all of which constitutes a psychological
process, beginning with the subconscious (bhavafiga) and ending
in the same. The subconscious is one of these modes and is considered to make the continuum of all minds possible. As far as it
concerns a function, it may be uilderstood as a reality making
possible the unification of all minds, just as latter Buddhism established "impressions" (vclsand) as a theory for that purpose.
The subconscious (bhavafiga) is an unreal factor acting upon the
other mental factors. Though not "real", bhavanga is actual in so
far as it is presently active. It is the potency or potentiality of a.
situation, comprising its unmanifested possibilities. That is to
say, this potentiality is the codetermining factor of what may be
called the fourteen mental modes, or subject-object as considered
Buddhistically.
The subconsciousness situation is just a result of function but

Early Buddhist Concepts

37

not a functional mind in itself. It has all the functional minds as
an object merely. Although the fourteen, modes of functional
minds are mental functions, those should be different from that
of epistemological discrimination between subject and object.
This is because, according to the Buddhistic view, there is no
dichotomy such as subject and object, and therefore, to be known
is the same as to be. In other words, the fourteen modes of functional minds are nothing but the forms, in which both subject
and object should be represented as they are. Even though we
should presuppose something as a real entity underlying the
functional minds, then it is only one of the objects and not a real
subjective entity in any way.
Thus, we must realize that in the conception of the subconscious
(bhavafiga) the supposed objective reality or real entity of being,
in itself, is not admitted. The polarization maintained by metaphysical dualists, as subject and object in a dualistic separation,
should be replaced by the Buddhistic bi-polar or multi-polar subject-object distinction in a perspective which, as a matter of fact,
is usually achieved through those fourteen modes of functional
minds. The function of these minds is to externalize, to objectify.
The function of these minds does not impose arbitrary forms on
the object; rather, its art consists in specifying in wha.t way objective entities are formed dependently of the modes of functional
minds.
At any rate, even the subconsciousness "bhavafiga" in the fourteen modes of mind is not anything to be conceived as a real entity whatever.
Such are the consequences of initiating inquiry by analyzing the
problem of the relation between kamma and anatta, and by following this analysis step by step to its solution. Namely, this analysis of minds leads us to the relevant fact that kamma is not
founded upon any substantial reality as it was the same in the
case of cetanii, the essential nature of kamma.
It appears that this step by step procedure can lead us to the
following explicit state: the discovery by analysis of the basic
theoretical root of the activity of kamma, which has no real entity
whatever.
This kamma (action) is considered not merely as non-substantiality, but also as activity, which is dynamic rather than static.
As it is said in the Visuddhimagga by Buddhaghosa:
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"For the activities are causes through commission of deeds, not
because they are existent or non-existent2'".
We may interpret the term "sankhiira" (activities) as kamma, as
it is properly well known.
"Kamma" will become a cause just at the time when it has
taken place or has come into activity, and not merely by its own
existence in itself. If kamma could exist alone and produce a result,
then in the very moment of existence a result should have been
produced in advance. In the above passage it is implied that
kamma is not to be conceived of as a permanent entity at all,
which might lead one to negate the activity of kamma. The reason
for this is that, generally speaking, the permanent entity is nothing but a concept as superimposed over a real entity, which had
already been rejected by the Buddhist, and that, accordingly,
kamma should be the negation of such permanent entity, i.e. it
should have an active meaning or activity of some sort. In order
to clarify this meaning, we may call our attention to the following passages in the Suttanipiita. It is said thus: "The person is
Briihmaga not owing to his birth (jiiti); he is also non-Briihmana
not owing to his birth. He is Briihmana owing to his kamma
(acting). He is also non-Briihmana owing to his kamma28".
The meaning of this passage is this, that the variation of birth
or character does not depend upon an a priori condition, but just
upon kamma a posteriori. It can possibly be reduced to the "Ordnung" or acting by which each sentient being may exist as he is.
This "Ordnung" is nothing but kamrna itself, as distinguished
from birth (jiiti). Consequently, such a conception of kamma does
not indicate any determining factor whatever; even more, it represents activity as making possible the transcendence of transmigration. The kamma is not passively determined but always
creates itself positively, since it is nothing but the "Ordnung" of
active behaviour.
There is good karnma, there is bad kamma, and as the wheel
of life moves on, the old kamma is exhausted and again fresh
kamma is created. We would like to say that kamma is the man,
that is, karnma is his own action29.
Nothing is more important, therefore, than to realize that
kamma constitutes the self-consciousness of activity by itself, with
a specific theory appropriate to itself and different from the analytical method appropriate to the Sarviistivada Schoo130, which
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entertains an idea-continuum, that is, a concept of "non-intimation" (a~ijn"apti)~l.
All these considerations lead to the following conclusion:
The basic concept of kamma in relation to anatta has two references, the one a prescriptive reference by way of theoretical
reasoning to non-substantiality, the other an empirical cognitive
reference by way of the ethical postulates of activity. It is the
former of these two references which corresponds to the nonsubstantiality of anatta: it is the latter which is in compliance
with the postulate for the positiveness of anatta (not-self).
Thus, the two references of kamma have come to correspond to
those of the anatta concept. This fact indicates that both concepts
of kamma and anatta are actually a genuine unity: kamma, in
turn, usually finds itself involved in the experience of not-self,
which could, as we have seen, not appear but through kamma;
kamma is first of all tested in anatta; kamma is not separated from
not-self (anatta), but it is the categorical form of not-self. Therefore, we may say that the kamma-concept may be postulated but
nothing else. The thought of not-self can then be interpreted as
effectively as the concept of kamma.
Let us examine this genuine relation between both by quoting
several passages from the original texts. In the Visuddhimagga,
Buddhaghosa says :
"So fruit is not in kamma or out of it;
kamma is devoid of (fruit).
Nor is the fruit in kamma to be found,
But it is kamma and nought else
By which the fruit is repr0duced3~".
The meaning of this passage is this, that kamma does not merely
mean "to act" without being conscious of the ground upon which
kamma can rest, as really it is. This kamma is to be founded upon
the non-substantiality or not-self. The paradoxical expression,
"Nor is the fruit in kamma to be found, but it is kamma and
nought else" vindicates the fact that the ground of kamma should
be deeply related to the not-self c o n ~ e p t i o n ~ ~ .
Kamma is the field, where the not-self reveals itself to man.
Not-self reveals itself to man only because he is conscious of
kamma.
There is a congruity between both kamma and anatta; not only
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that, but the self-consciousness of kamma takes place simultaneously with that of anatta. Therefore, it may be added that just
like the not-self essentially transcends over the time-level, just so
should kamma be even more over the time-level. The conception
of both kamma and anatta refers to one and the same fact, differently viewed.
With respect to the relation between kamma and time, we have
in the Visuddhimagga the following passage:
"There is no separate division of matter set up by kamma,
such as past, and so on, by way of continuity. But such a division is to be understood as giving support to matter set up by the
caloric order, by nutriment, by consciousness.34"
The time conception is to be attributed to the things, such as
forms (riipanGni) set up by kamma, but not to kamma itself. This
vindicates the statement that kamma is beyond the time-level. It
is generally believed that kamma of the past determines the way
of existence of all things. Strictly speaking, however, the determination of all things in the present is accomplished through the
forms (riipa) only and not through the characteristic nature of
kamma. It is simply because kamma itself is timeless and beyond
the t i m e - l e ~ e l ~In~ .Buddhist Philosophy we can discover the
theory of the momentariness of time, such as the past, present,
and future. This explains why such a theory of momentariness is
often repeated, and why kamma is here considered as timeless.
The reason for this is that the momentariness of time may be
reduced to the timelessness of kamma on the one side, and the
timelessness of kantma, in turn, may be reduced to that of anatta
on the other. As we have seen before, kamma is nothing other
than the plane where the timeless anatta will reveal itself to man.

X
As we have seen above, the strongest relation of necessary connection between any two concepts, such as kamma and anatta, is
that of logical implication. This is a case of the striking characteristic of the epistemological analytical systematization, thz kamma concept has been classified in detail.
But the important point from the religious bearing on the analytical classification, however, is that the analysis should not restrict itself to kamma, but points even more to "not-self". The
analysis of kamma does not mean a merely conceptual designation,
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but much more the revelation of "not-self" in the karmic formulation. In other words, the analysis of kamma presupposes the
anatta assumption, which can not reveal itself but through kamma
or karmic analysis. The not-self doctrine underlies the karmic
analysis36. The positive counter-part of "not-self" is "self ". The
positive basis of this negation is, however, not the "self", but the
kamma, through which "not-self" reveals itself and on which
there is "not-self ".
This congruity is according to the Buddhist understanding
which is different from the merely ethical meaning of the nonBuddhistic schools.
It is of course certain that the concept of kamma has been
introduced from non-Buddhistic schools into Buddhist Philosophy. However, it has been done in a different sense in that the
former articulated kamma in its ethical aspect only, whereas the
latter did so in its own philosophical aspect or in its necessary
relation to the not-self doctrine, which is indigenous to Buddhism".

Our conclusions may now be summarized.
First, a distinction must be drawn between the infinite judgement and the Buddhist proposition "All things are not-self",
though similar in form. Second the positive entity, which is not
involved in the infinite judgement, is nothing other than kamma.
Third, kamma is not separated from not-self, but it is the
categorical form of not-self.
These two doctrines were not preached from the philosophical
point of view only. Therefore, more important than the admission
of incongruity between the two doctrines is the fact that both are
concentrated in the experience of the person as a genuine unity.
It is only the human being who is able to involve both concepts
of kamma and anatta as a genuine unity.
Certainly, these conclusions, if true, are important for the history of Buddhist Philosophy in the meaning that the strong necessary connection between both kamma and anatta would not require any medium between them whatever, whereas the Sarviistivida School has constructed the concept of avijiiapti (non-information) in that d i r e c t i ~ n ~Not
~ . only the Sarviistiviida School,
but also most of the other Buddhist schools, such as Sautriintika,
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Yogiicira, etc. have considered concepts corresponding to "avijfiapti", while Piili Buddhism has no such equivalent concept, but
instead lays its emphasis upon the congruity between kamma and
anatta.
This I take to be its fundamental character, which would indicate its difference, not only from the thoughts of the non-Buddhist Schools, but also those of almost all the other schools of
Buddhism.
It is not our business at present to make a detailed statement
and a comparative estimate of Oriental and Western achievements
in this branch of thought. We leave this to more competent hands.
We can not leave without notice of a remarkable characteristic,
as well as a great difference, in a specific problem of epistemological logic, between Pili Buddhism and the Sarvistiviida Schoo139
or later Mahiiyina Buddhism.
All the methods in the methodology of comparative study are
well known. Many books have been published on this subject.
But what needs to be done. at the outset is to find out what indigenous items and methods are to be chosen and used. This is
indispensible towards overcoming the difficulties in the scholarly
examination of the original texts. This paper presents a systematically arranged way of thinking in respect to the relation between kamma and anatta. In exact text-research, the so-called difficulty experienced in comparative philosophical study is ascribed
to the Oriental way of thinking and its terminology. This paper
provides a step towards clarification in this direction.
IV. KARMA
AND FATALISM
IN MODERN
SETTING
Hinduism in India has spread widely among the urban and
rural areas, and among the intellectual and lay masses.
The Hindu way of life includes the worship of numerous gods,
magic and animistic cults. The people believing in Hinduism also
have various views and different attitudes towards Hinduism.
In order to clarify all these regional, personal and traditional
varieties of Hinduism we should like to divide it into two classes;
universal and parochial Hinduism.
Universal Hinduism
Universal Hinduism means here Sanskritic Hinduism, which is
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sanctioned in Sanskrit texts, traditional rituals and beliefs. Even
a belief in karma and transmigration represents a different form
than that of peasant Hinduistic belief.
In most cases an Indian concept of karma misunderstood in a
way that all human beings are predestined and bound by karma,
result of action, in the previous life, and that they will be born
in another world after death according to different karma. If so,
the karma idea could not leave any room to admit freedom and
responsibility for actions.
Modern Indian scholars are inclined to hold the Universal
Hinduistic views, being critical not only of their own traditional
interpretations, but also of the European views. They think that
some of the misinterpretations in Europe are derived from the
inaccurate European translations of the Sanskrit and other original texts. At the 26th International Congress of Orientalists,
1964, Professor L. Rocher of Belgium, read his paper on The
Concept of Time in Hinduism, in which he mentioned an Indian
conception of "transmigration" referring to "avatgra". Some of
Indian pandits and scholars objected to the use of this English
term, referring to other European terms. They took it as opposed
to the orthodox Indian view in its significance. Apart from the
scholarly point of view, this debate amply shows us that modern
scholars in India are critical and sceptical of the European translations in an attempt to shed new light on orthodox Indian views.
According to the traditional belief, the karma idea has been
developed in the course of time into two directions.
First, the sacrifice compulsion which can be seen in the Vedic
period. One can compel a supernatural god to give one power
through ascetic life and sacrifice. The Vedic sacrificial institution
is still being maintained particularly in South India, even if
in a restricted and slightly modified form in spite of the rapidly
changing circumstances.
In the earliest portions of the Brghmanas the karma-conception
appears of small account, which was not much applied to the life.
It simply referred to morality in a way that the person who has
led an immoral life may be condemned to a miserable life in the
future. The karma doctrine is thought to be formulated in the
Upanisads for the first time.
According to this Upanisadic idea, one ignorant of the true
nature falls into the vortex of life (saqzstira). Then he must under-
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go successive rebirths (pu~zarbhava).If ignorance is removed then
he will return to unity. It is salvation.
Secondly, the devotion-compulsion, which was emphasized in
the medieval bhakti movements. Riimgnuja, one of the bhakti
preachers, taught that thrdugh devotion the karmic results could
be changed by the grace of G0d.l
However, neither compulsions, sacrifice or devotion prevail
among the contemporary intellectuals in India.
In terms of karma, metaphysical Hinduism insists on the activity of human beings in the modern society. They attempt to
draw sources of activities from another aspect of the philosophy
of karma. To quote the Bhagavadgitd :
"One should not give up the activity to which one is born,
even though this should be attended by evil, for all undertakings
are enveloped by evil, as is fire by smoke." (18.48)
'The duty incumbent on one' means here duties predestined by
birth, caste and profession. Although the freedom of social status
like caste and birth are not mentioned here, karma is considered
as activities.
In the later period, the potentiality of human action has come
to appear, To witness Vedanta, which distinguishes three kinds
of karma: (1) Saficita-karma, the seeds of destiny already as a
result of former acts. It refers to the past. (2) Agami-karma. The
seeds that would be stored if one were to continue in the path of
ignorance basic to the present life. It refers to the present.
(3) Priirabdha-karma. The seeds collected and stored in the past.
They have actually begun to grow. It refers to the karma bearing
fruit in the shape of actual events referring to the future.
Thus, the activity and potentiality of karma have been drawn
attention to and re-interpreted by the contemporary Hindus to
emphasize social values in Hinduism.
In terms of freedom of action the concept of duty in Git5 and
its philosophy have been discussed by modern scholars. However, there are some scholars who criticize the Gitii's conception
of freedom of action. To quote V.P. Varma's view: "The Git2
tends to exaggerate the concept of divine determinism." Further
he says; "When it uses such phrases as 'both fame and ignominy
proceed from me' it prepares the foundations of the supreme
importance of human action for individual life and historical
movement.2"
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Yet almost all the intellectuals attempt to evaluate Hinduism
in all its activities. S. Nikhilananda says: "The Ra'mliya?za, the
MahEbhdrata, and other secondary scriptures stress the ideal of
filial piety, chastity of women, friendship, and kingly duties."3
In modern times, the Briihmo Samiij, the Arya Samfij, and the
Ramakrishna-Vivekananda movement have been emphasizing the
ability of individuals relating to karmu on various occasions.
The modern social reformers and philosophers are convinced
that Hinduism is neither anti-social nor otherworldly, the vitality
of Hindu society being proved by its survival through a thousand
years of foreign domination.
With the independence of India this trend of thought is advancing into the masses through the temples, sadhus, institutions, etc.
A report of the famous Lakshminarain Temple, New Delhi,
states :
"Man must reap the fruit of actions (karma) performed during this life and in the previous births. Karma does not mean fate,
but it means the actions performed by man. To sit idle, relying
on fate, is condemned by Hindu religion. The theory of karma is
based on the principle that a person is himself responsible for his
good and bad deeds. Hence, every man should work with sincerity. Our happiness and sorrow are the results of our actions in
this life or in the past birth. This is the eternal principle of their
religion. Fate is also nothing but the result of our past actions."
Hindus' attitude toward the responsibility for action is derived
from the strong conviction of karma. They reconcile in harmony
the two apparently inconsistent elements of karma: fatalistic and
unrestricted elements.
We should like to quote a letter from K.M. Shah, a princess
of the former kingdom of Tehri, Delhi. She is a high-caste Hindu
managing a social welfare association in her territory. Her letter
runs: "Working as an instrument of God is a very agreeable task,
life being worth living if our services are used by the needy. Perhaps it is God's will that my trip to Japan has not yet been matured as I should not yet leave the work here. When we plan things,
little do we realize that all is predestined and we are only following the programme laid out by Him. We take the credit of planning it."
The highly evolved responsibility for karma is reflected in the
preoccupation with the personal horoscope and destiny. In social
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activities there is much concern with this religious sentiment
which is operative in the development of modern India.
There is no doubt that if Hindus confine themselves to those
Community Development plans which can be approached not
through religious sentiment but through non-religious social structure, much of the complexity of their traditional socio-religious
thought will be lost.
Parochial Hinduism
Theoretically 'Parochial Hinduism' represents a mixture of
elements from the metaphysical traditions of Hinduism and folk
elements of the rural areas.
Practically 'Parochial Hinduism' is concerned with relieving
tortures and misfortunes in this society. It has not salvation, nor
the happy life after death for its purpose. It is mainly due to the
difficulties of environments which they were living in and are
undergoing.
In terms of the religious attitude of peasants, Lewis gives an
interesting report. He interviewed twenty high-caste Brahmins
and'Jats, and five low-caste Potters and Chamars. He asked to
identify a list of Sanskritic, traditional gods and the incarnations
of Vishnu. He also asked their ideas of heaven, hell, reincarnation,
salvation, God, soul, illusion, the cosmos and life.
Some, mostly Brahmins, showed a traditional knowledge of
karma, m o k ~ aand transmigration, while others, mostly Jat farmers, did not affirm belief in m o k ~ ain this world, reincarnation
and the life after death, emphasizing the happy life (mostly economically) in this world. The concepts of heaven and hell are to
them meaningles~.~
Harijan Castes and Theory of Fate
Harijan castes in villages look quite different from a group of
sweepers in the urban areas. Let me take one example. Members
of Sevagram in Maharashtra are living under the influence of Gandhian economy, or 'self-sufficiency'. All their requirements, especially in necessities, are of local production. Their living standard
is far better than we had expected. Economically, they believe
that the remedy for them lies in decentralization: spiritually they
are confident that economic self-control and production are the
sure solution to lead the country to freedom, peace and well being.
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Politically this village was the centre of the Gandhian Independence Movement, keeping still the pride with the socioreligious structure of the village. The pride is represented by the
new movement 'Nava Bauddha' (the new Buddhist movement),
which provides for the liberation of the Harijan for its various
activities.
They are provided with school and fields. They are intelligent
and critical of the Government schemes and even the Gandhian
polity and idea. Gandhi's simple residence is well kept for display and worship. Quite a few visitors come from neighbouring
villages and also from foreign countries.
Under these circumstances, the villagers are so cultivated and
refined as to show an example of Indian village improved in the
future. They criticize even their own leader Gandhi by saying
that Gandhi recognized the caste system, leaving it as it was in
the medieval period. This criticism points out one of the difficulties embodied in metaphysical Hinduism, however properly it
may be re-interpreted or modified in accord with the demand of
modern society.
Accordingly the views of villagers are Buddhistic and Hinduistic. They believe that such results as serious illness, length of
life, sex of children are derived from individual karma. But the
other elements, birth, occupation, poverty and human virtues are
not predestined by karma; they are to be changed and transformed
into a better state. This notion is typical of Buddhism, not to
mention the contemporary interpretation of Hinduism. However,
they are never interested in any discussions of heaven and salvation in the next life. In this respect, they point towards the
development of the character of the individual.
They emphasize the benefit of a11 beings, animal and non-animal; they want to be treated as a group of poor men, but not as
Harijans differentiated from higher ranks. Nevertheless, they say,
the Government schemes intend to make Development Plans
under the name of the Harijan-Rehabilitation, which they do not
like at all.
Earnest and strong is the conviction that if an individual can
be highly trained and disciplined, he will find it easy to live within
the economic society. Hence, many Harijans in this village have
their own sons studying at the colleges.
The high standard of interest in education is rapidly changing
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and transforming fatalistic karma into active human conduct.
Education is of prime importance for rehabilitation.
The villagers believe in the existence of God or Goddess, regardless of its number in singular or plural. Even Arya Samajists, reformed religionists, do not doubt it, believing only in one God.
They also think that men must follow the fate destined by God.
On this point all the villagers have one and the same belief. Only
different are the ways by which they liberate themselves from the
misfortunes on earth.
P.M. Kolenda mentions an example of the women of Khalapur. The villagers in Khalapur do not acquiesce beforethe hand
of fate. Instead, mothers perform acts of a magical and religious
nature which they believe to be helpful in preserving the health
~
Kolenda points out the religious
of their ~ h i l d r e n .Further,
anxiety embedded in mothers' mind ;they as members of a social
community feel themselves incompatible with the Hindu philosophical teachings of non-attachment and of stoic acceptance of
one's fate. In order to control the illness of children mothers in
this village are not content with the philosophical acceptance of
stoic contemplation; instead they appeal to the magical power or
the devotion-compulsion to mother goddesses at Kankhal and
Raiwala suburbs of Hardwar.
The sweepers, Kolenda similarly points out, attempt to reduce
the responsibility for individual deeds to a caste history. Namely,
they explain the rank of the caste not as a synthesis of multiple
individual rebirths for deeds in past-lives, but rather in terms of
a caste history.= To them a low caste is simply a historical accident which should be changeable.
There might be a conflict between caste dharma and virtuous
behaviour. To quote an example: caste dharma may include
hirgsci (violence) while virtuous behaviour requires ahimsd (nonviolence). Kolenda reports on Gopalpur villagers who tend to
avoid dilemmas about virtue by shifting the responsibility for
decision to the headman of the village. But in my experience in
Mehrauli area around New Delhi (1964) the villagers seem to believe in conformity to caste duty and human virtue. This socioreligious attitude, although it is apparently vague, may be derived
from the tolerance for religio-ethical amalgamation or harmony.
The harmony between caste duty and virtue can be traced
back to the Upanisadic period. The Upanisads put forward mean-
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ings on Dharma, namely the duties of the particular castes and
orders. It says: "There are three branches of Dharma, one is
(constituted of) sacrifice, study and charity (i.e., the state of the
householder); the second (constituted of) austerities (i.e., the
stage of being a hermit); the third is the brahmaciirin dwelling in
the house of his teacher and staying with the family of his teacher
until the end (of his life); all these attain the world of meritorious
men; one who abides finally in Brahman attains immortality."
(Chlindogya Upani~ad,ii, 23).
The meaning of Dharma sanctions a gospel of socialization as
well as criteria of individual virtuous behaviour. It is clear that the
Upanisads deepened Dharma by extending its meaning to the
organic community and individual self-discipline. Thus the conflict between caste duty and human virtue is brought into unity
in the Hindu mind in a way that the social interdependence (by
caste system) should be based upon one's own virtue.
However, another difficult problem may arise. If a person's
present fate is predestined by actions in his past life, then how
can he test whether a misfortune is really the result of a bad
karma?
The mental attitude towards karma is of a particular kind.
One accepts karma and fate of life, however ugly or beautiful
they may be, with indifference or non-attachment. Man on earth
must acquiesce in the determinate, transitory and earthly state of
affairs or karma in so far as he is living with attachment. On the
other hand, man must dedicate himself to the indeterminate, timeless and all-embracing immediacy which is Brahman. In other
words, man is in the muck of karma, but not of it.
Thus, Indian villagers accept karma or misfortune. But they
do not resign themselves to misfortune. They try every method
to avoid it, whether magical rites or Western medicine in case of
illness. They are not really fatalists.
Now it would be clear that parochial Hinduism is concerned
with preventing misfortunes in this karmic world, but not with
a better life after death. Its purpose is common with Universal
Hinduism. It is a product of the Indian genius that the people,
low and high, are concerned with this world.
Only different is the attitude towards salvation. Parochial
Hinduism is concerned only with the real world and material
improvement rather than with the spiritual salvation. In contrast,
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Universal Hinduism puts forth spiritual salvation on earth as its
highest goal.
The emphasis on the reformation of this world, which is embodied in both types of Hinduism, accounts for the cooperation
of the villagers with the Government Development Plan. The
peasants are ready to be taught that their every act, irrespective
of karma, affects others.
Karma and Principle of Activities
There is no doubt that karma is a fruit of action performed
during the previous births. Man is destined by karma. This is
true in terms of religion. The modern interpretation of karma,
as stated above, is to emphasize another side of karma philosophy,
in which karma is interpreted as a principle of activity performed
by man. This is, however, a religious interpretation, which is the
basis of mystical experience.
What is needed today is to give social value to a wide-spread
religious sentiment. One cannot deny the fact that a fatalistic
implication of karma is so completely accepted by all. This personal sentiment can be found in their attitude toward a social system of caste. Caste, predestined by birth and karma, is so tacitly
accepted by all, including those who are most opposed to caste
discriminations, that it is still in modern India the unit of social
activity. There are thousands of communal bodies based upon
castes and sub-castes. Moreover, these communal bodies are
striving for economic and social uplift. Therefore, the communal
bond cannot be dubbed as harmful. The radical action condemning caste-discriminations could be theoretically accepted, but
practically it would confuse a traditional social order and result
in ignoring the activities of communal bodies.
Under these circumstances, it appears suggestive that while
retaining a religious sentiment for karma-destiny the contributions
of caste-communities to the industrial development would receive
due attention. In this connection a report seems to be relevant.
According to this report,' the leader of caste conferences urged
"to seize the opportunities afforded under the Five-Year Plan to
the fullest advantage and contribute their share to the industrial
development (of the country)". It is also reported Shri S. Chenniah,
President of the Mysore Pradesh Congress Committee, gave
a similar statement at the conference of a particular caste in
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Nanjanagud in October19 55 :"Human psychology being what it
is, it often was the communal bond which urged them to action."8
Thus, modern India is facing a real dilemma. The people who
want that a religious sentiment for karma-destiny would be retained are at the same time aware of social activities of caste bonds.
This dilemma, however, is not incapable of being overcome. The
way to solve the dilemmas facing India is to recognize a traditional,
human sentiment for karma-destinyand to extend help and patronage to caste and communal organizations. By and through
the communal bond and caste fraternities karma's widespread
sentiment and implication will tacitly be realized. In other words,
the masses will be able to understand that their every act, irrespective of karma, can affect others through the caste and communal organizations they belong to. It is the basis that accounts
for the cooperation of the masses with the social development
issue.
V. AN ANALYSIS
OF EGO-CONCEPT:
miina, asmimiina, iitmamiina

Three Sanskrit words, miina, asmimiina, Gtmamiina, are respectively translated in Chinese by men, vu men and tze men. All
of these Chinese words, make etymologically no distinction from
each other, meaning simply 'pride'.
Sanskrit equivalents, however, being not confined to 'pride' or
the psychological sphere, are based on the etymological meaning
and concerned with the logical sphere. Going beyond the meaning of pride they point to the reality of the self, whatever pride or
humility may be. Moreover, with the development of Buddhism
old etymology of the words is forgotten or deliberately lost sight
of.
Miina, Pride, Conceit
Miina generally means 'pride', under which the Theraviidins
divide its types of manifestation into seven. They are: miino, atimfino, miiniitimiino, omiino, adhimiino, asmimiino, mic~hiirniino.~
If one takes miino simply as a concept meaning 'pride', how can
he understand omiino (iina-miirzo in Skt.) meaning inferiority-complex? It should not be miina (pride), rather an opposition to
pride. The same is true with asmimlina, literally meaning 'I am'
conceit. But how could the self-awareness ('I am') be 'pride'?
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Because the self-awareness as such should be neither pride nor
inferiority-complex. Further, micchiimiino (a wrong conceit)
should be common to all mclrto, when the latter could mean only
pride. All rniino, as far as it is concerned with the Buddhist ideation, should not be good, but evil, that is, rnicchii (wrong). Thus,
a wrong conceit is not to be limited to micchiimiino only. The
other three, i.e. rniino, atimlino, rniiniitirniino, respectively corresponding to conceit, arrogance, pride and conceit, will be appeal
exactly to the English 'conceit' or 'pride'.
Having a double meaning implied, i.e. superiority-conceit and
inferiority-complex, miivla has been divided into 7 types (vidhii),
as shown above. In other words, both superiority-conceit and
inferiority-complex, being involved in one and the same concept
of rniina, are in reality based upon 'imagination' or 'conception',
whatever superior or inferior, which is rightly the original meaning of miina derived from the root 'man', 'to imagine', 'to think',
'to conceive'. This is denoted in the Mahaniddesa as follows:
Yo evariipo miino maiiiianii rnaEZitattam unnati unnamo dhajo
sampaggiiho, ketukamyatii cittassa, ayam vuccati miino. (Miino
means conception [imagination], the state of conception, haughtiness, loftiness, mark, assumption, the desire for pr~minence).~
This is a designation of rniina from the psychological point of
view, for these qualities refer to citta as indicated in the quoted
passage. Summing up these designations, it is said to be cittassa
uppati meaning the rising up of the mind, which represents the
logical point of view, for 'the rising up of the mind' or stirring up
of the mind will take place at anytime when the mind is compared
with others or when one conceives of oneself in relation to others,
superior or inferior.
Mlina, derived from the root man, originally means conception,
assumption, imagination, and also Meinung, VorstelZung in view
of Bothlingk und Roth, having come to mean cine hohe Meinung,
die A~htung.~
A Chinese rendering men is remarkable on the variety of meaning such as 'to neglect, to despise, to be proud of' all of which
are, just like the various implications in Piili,4 rightly manifestations of rniina with the basic meaning of 'the conception of oneself in relation to others' or with the etymological meaning of the
root man in Pali.
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Asmimdna
Asmimlina (asmi-miina) really implies 'to conceive that I am the
five aggregates' (riipa, vedand, safiiid, sankhiira, viriiana). It is exemplified: Thale ussddeti kho bhikkhu asmimiinassetam adhivacanaqz (Oh! Bhikkhu high, raising, this is synonym of 'I am')
Samyuttanikfiya 5.180. The compound 'I am' denotes the high
attitude towards the individual existence. What, then, is asmi 'I
am'? Riipavantam vii attdnam attam vii riipam riipaqz vd attam.
Iti ayam ceva samanupassand asmiti cassa a~igatam.~
(I have riipa,
riipa is I myself, I myself is riipa. The obervation such as 'I
am' is not yet removed.)
The conception of 'I am', therefore, indicates that I am the
five aggregates, and attach to them as real entities. Thus, the
Buddhistic genuine attitude is: Api came iivuso paiicasu upiidiinakkhandhesu asmiti adhigatam ayam aham asmiti ca na samanupass6mi. S 111.130. ([The Buddha says], Oh friends, I do not observe
that I am the five aggregates to be attached.)
The implication of asmi has faithfully been inherited in the
Abhidharma philosophy as is often explained: Riipe asmiti miino
ti aham riipan ti uppannamdno. (Sammohavinodani p. 490).
(That which I am in riipa means the conception arisen (uppannam6na) that I am just right riipa itself.) The asmi, thus, is nothing
but an abbreviation of asmiti mdna (to conceive I myself as the
five aggregates).
On the other side, this logical consideration of asmi is often
used together with other psychological terms such as chanda and
anusaya: Atha khavassa hoti yeva paAcasu uplidiinakkhandesu anusahagato asmiti mdno asmiti clzando asmiti anusayo asamiihato.
(Conception 'I am', desire 'I am', latent bias 'I am', all these are
bound by the five aggregates of clinging and not yet removed.)
Three terms here, miina, chanda, anusaya, represent a psychological process in a way that one will conceive at first, when he
wants to do, then, proceed to desire, and finally he will be captured by latent bias-the most strongest affection in a Buddhist
sense. Chanda and anusaya originate from mdna. Miina, meaning
the conception of the five aggregates of clinging, is the self-awareness of the individual existence, which is in itself neither pride
nor humiliation but simply yathiibhiitam ('to see the things as
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they are') or the nonplus ultra of the teachings expounded by the
Buddha.
In this connection, the English translation 'pride' for mtina is
of the secondary meaning or the psychological aspect of it as
derived from the original, logical significance. The meaning of
'pride', I venture to say, is the connotation which occurs at the
turning-point from the logical to the psychological sphere.
We have, though rare it is, another Piili term equivalent to
asmimtina. That is attamtinu which means 'thinking on the self.'
The Suttanipiita runs: Anattani attamtinam passa lokam sadevakam nivif!ham niimariipasmiry 'idam saccarp' ti mafiiiati. Thinking on the self in the non-self, the world of men and gods dwelling
in name and form, he thinks: "This is true."
In connection to attamtinam K.E. Neumann gives in his Die
Reden Gotamo Buddho (Leipzig: 1905, p. 244) the following rendering: eigen gibt es hier, and says:
"Uneigen, eigen gibt es hier,
Der Welt mit ihrer Gottesschaar,
Gegrundet in Begriff und Form,
Im Wahne, dass da Wahrheit sei."
[Attal-mtina, a term quite clear in its meaning of 'thinking on'
[the self], is equal to asmi-miina, and suggests that mtina in both
compounds is taken for the primary meaning ('thinking on'), but
not the secondary ('pride').
Of the translations to be found in attamiina, some misunderstand it and confuse with the Hybrid Buddhist Sanskrit tittamana
or iiptamana, which means 'delighted' or 'satisfied'. Suffice to
quote an example of E.M. Hair's translation. The same verse in
Suttanipgta is rendered :
"See how the worlds,
Content with what is not the self,
Convinced by name and form,
Hold it as true!" (The Woven Cadences, 2nd. ed. PTS. 1946)
Atta(-miina) is wrongly taken as the past participle of 5-pd or tip.
It is really a noun &man. If it connotes 'content' or 'delighted',
it should be attamana, but not attamiina.
Further, this PBli term attam6na usually means, as mentioned
above, 'thinking on the self', while titmarnlina, a term sanskritized
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in Mahiiyiina Buddhism, distinct from the Piili attamifna, denotes
simply 'the self-conceit' or 'the self-pride', going beyond the primary meaning of 'thinking on'. With respect to a Sanskrit iitmamifna it will be again discussed in detail.
The Sarviistiv5dins have three Sanskrit terms for conception
such as miina, asmimdna and also asmitd, all of which are rendered by Hiien Chien as wu men. This sense of miina is found in
AKV. p. 303, while asmimiina and asmitii are found respectively
in AKV. p. 456, 457, 463, and in AKV. p. 457.
Moreover, all three terms retain the original meaning of the
root 'man', namely, conception or assumption. Vasubandhu,
commenting on AbhidharmakoJa, Anuiaya-nirdeio, Kifrikii 11:
'dr~.tipuytatvdt
', says as follows.
"satkiiyaclry~ipuj~ii
hi miinavidha asmimiinas'ca" (Abhidharmakoga-bhiisyaw, p. 286)
(Asmimiina, one of miina, grows up with a wrong view of the
self-existence.)
Asmimiina does not merely connote 'pride' but the 'self-conception in the non-self' based on a wrong view of satkifyadr~ti.Further, miina is said to be a process of conception, for Vasubandhu
explains the basis of [seven] classifications of miina as given below: sa pravrttibhedkt saptadha' bhavati (Seven kinds of [miina]
depends upon the difference of process).
The conception of the self is a common nature of seven miina.
Therefore, mdna can represent itself sometimes as a process of
conception raising up the self (atimdna) and sometimes a.s a process of turning down the self (iinamiina) in adverse. The case is
the same with mithyiimiina, which is not 'a wrong pride' but rather
a wrong conception, as is explained by Yaiomitra as follows: aguniinvitasya guuavifn aham asmiti viparita-viyayo mano mithyiimiinah (AKV. p. 456) (a wrong conception means a conception
contrary to the following fact. That is, with no virtue man wrongly
thinks, 'I am respectable').
Thus, the common nature of seven miina is a self-conception
in the non-self or an assumption associated with a wrong view
(&!i), however ireyifn or hino the conception may be. The AKV.
reads: 'katham ireya'n aham asmiti rnitma-vidhii dr~fi-sa~niirito'
limiinah. Regarding to 'hino' (self-piety) it reads: hino' smiti
mdnu-vidhii dr~ti-samnis'rituiinamiinab. (AVK. p. 456). With the
original meaning of the 'self-conceptions' of miina alone the con-
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trary concepts of atimiina (self-pride) and iinamiina (self-piety)
can be subject to the one and the same category of the seven
kinds of miina.
Another speciality to be noted with regard to the original meaning of miina is the Bhadantadharmatriita's interpretation, which is
quoted by Vasubandhu in his Abhidharmakoia-bhii~yap. 142:
asmiti sattvamayata"vidyetiBhadantadharmatriitah. ka' punarasmimiiniidanyii mayatii. (Ignorance denotes man's delight in that
I am [paficaskandha as an entity]. Delight is not different from the
[conception] of 'I am'.)6 Hiien Chien renders it as follows: 'This
ignorance (avidyii) is the nature of the human beings relying upon
the self. What is the nature different from the self-conception?'
A Sanskrit term mayata' (delight) is rendered here in this passage
as nature hsin, while asmimiina as self-pride wu men. On the
other hand, a Chinese term hsin commonly stands for bhiiva or
svabhiiva. In either case no Chinese term equivalent to mayatii
is found at all. Delight (mayatii) in that 'I am' seems hardly to
be an etymology of miina, but rather a derivative meaning from
the root man ('to conceive').
Asmimiina, a compou~ld-wordof asmiti miina, is a synonym of
asmitii, which is never found in the Piili Abhidharma and NikBya.7
Asmitii literally means the state of the self existence (asmi-tii), but
philosophically it indicates the conception of the self as an entity
(asmiti miina). Important is here miina ('to conceive' or the conception), but not iitman or aham as an object in itself, unlike a
MahiiyBnistic term iitmamiina, of which iitman is a term objectified to be conceived. The following discussion.will be centered
around this term a'tmamiina, a term commonly current in Mahiiyiina tradition.
Atmamiina
We have mentioned so far a concept of asmimiina developed
in the Early Buddhist texts, retaining the original meaning of
asmiti miina.
We have, however, another term of a'tmamiina used in the later
Mahiiyiina texts such as MadhyBntavibhiigatikB and TrimGikii,
etc. Accordingly such a Tibetan equivalent as bdag ria rgyal also
has taken place in later Tibetan commentaries.
In terms of the Chinese ideograph, asmimiina is commonly
rendered as men, and iitmamiina as wu men in a different term.
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Not only that, sometimes a term m h a alone (not asmimiina) is
translated by wu men, wu (the self) being added to men (miina)
to meet the rule of stanzas (Cf. Saddharmapundarika, ed. by
Wogihara, p. 45 and its Chinese tr.).
Asmimiina is evidently replaced by iitmamiina in Mahiiyiina
texts. Five defilements, as for example, are enumerated in the
Sthiramati's Madhygntavibhiiga-tikiLgSuch are dtmadr~li,dtmamiina, iitmamoha, iitmasneha, which stand respectfully for Piili
words: attaditlhi, asmimiina, moha, sneha. The Mahiyiina literature attached importance to a term iitman in a form of the compound iitmadjyti and others. The verbal compound iismimiina also
was easily replaced by the noun compound iitmamiina.
The concept of iitmamiina has the same meaning as that of
asmimiina, retaining the early Buddhistic meaning, i.e., 'to conceive that I am [paficaskandha]' or 'the conception of the self as
[paficaskandha]'.
The Mahiiyiinist Sthiramati states in his Trimiikii: asmimiinah
paficasfipiidiinaskandhe~viitmiitmaniyarahite~viitmiyii'bhiniveiiidy6
cittasyonnatih so' smimiinah.1° Asmimiina, in his view, connotes
the attachment (abhiniveia) to a real entity of self, putting an emphasis on the psychological sphere, i.e. the elevation of mind (cittasyonnati). The commentator Vinitadeva, clarifying the distinction
between iitmamiina and asmimiina, remarks: bdag la ria rgyal
hbyuri ba gari yin pa de ni bdag tu ria rgyal zes byaho riaho siiam
pahi ria rgyal $is bya ba hdis ni de Zid rab tu bsgrub pahi rnam
grans ston to.
Atmamiina (bdag la ria rgyal), meaning the conception of the
self or the regarding the self as [paficaskandha], is used in parallel
to asmimiina (bdag tu ria rgyal), which connotes 'conceiving that
I am' (riaho seam pahi ria rgyal). Noticeable is the remark that
iitma (-miina), transcending the psychological explanation, has
come to be an object of the attachment, i.e., a vi~aya(object) to
be conceived. This remark is positively clarified by Sthiramati
himself, who gives the definition to it and says: iitmavi~ayem h a
iitmamiino (iitmamiina means conceiving the self as object). As
the concept of iitma (-miina) is objectified by vi~aya,it can tentatively be replaced by such a concept as iilayavijn"iina, the view of
which is termed iitrnadr~ti(the wrong view of &man). k m a is a concept expressing rather the philosophical sphere than
the psychological one.
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On the other side, from iitmad.rj.ti (the regarding the self as
[paficaskandha] or as [iilayavijfilina]) proceeds asmimiina, (the elevation of mind). The process from iitmady?rti to asmimiina, or
from the philosophical recognition to the psychological sphere,
is concisely stated below: tatriilayavijEiinasvariipe sammiidhab
sanniilayavijiiiineiitmad~~imutpiidayati.
iitmadarianiidyii cittasyonnatih so'smim&ah.12 The wrong view of the self will arise at
first and recognize it as iitman, a real entity, and then it will be
followed by the elevation of mind (cittasyonnati), which will
again give rise to such psychologically opposite elements as pride
(atimiina) and self-piety (iinamiina).
With regard to iitmamiina, as Monier-Williams SED., and others
show, is found in the Vedic literature, meaning the regarding the
self as [Brahman or others], which is strictly repudiated by Buddhists. For this reason is not used attamiina (Skt. iitmamiina) in
the Early Buddhist literature. But, asmimzna (Pfili, Skt) took
its place, completely altering the meaning of iitman as Brahman,
turning it into iitman as paficaskandha or the conception that I
am (alzam asmi).
This Buddhist tradition is pointedly expressed by Buddhaghosa
in a passage of Papaficasiidani13: 'asmimiFrta iti riipddisu asmiti
miina.' The connotation of this passage is inherited by Sthiramati,
as we have discussed before. Not only that, a new interpretation
of cittasyonnati (the elevation of mind) is added by Abhidhiirmikas
and the Mahiyfina commentators as well.
Although the Mahfiyfinists have introduced a new term of
a'tmamiina and twisted a new interpretation different from the
Vedic one, they have deliberately done it, because they wanted
to confirm the earlier tradition found in Pfili literature, substituting Brahmanfor dlayavijiiina(the store-consciousness) not eternal,
but momentary and unreal.
We have also to remember that the nine mlina, as enumerated
in a series from miina to micchiimiina, now show the different
types of conceiving the self, but not immediately pride as such.

VI. THE BUDDHA'SLASTWORDS:dipa and dvlpa
In the Piili Nikiya an important passage concerning the last
teachings given by the Buddha says:
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"tasmiit ihYAnandaatta-dipa viharatha atta-saran6 anaiiiia-sarana', dhamma-dipa' dhamma-sarana' anafifia-sarana'."
(D 11. 100; 111. 58, 77; V. 154.165.)
(Hence, Oh, Ananda! Take refuge in your island, in yourself,
not in others, in the island of truth, in truth itself, not in others.)
The Piili term atta (self) in this passage implies dhamma. Geiger
also equalizes atta and dhamma in his book, Pa'li Dhamma (p. 79).
K. Bhattacharya is inclined to recognize Geiger's view (Cf. L'
Aman-Brahman dans le bouddhisme ancien. p. 62). As far as the
early literature is concerned, this view is lucid, for we have the
following passages :
"yo kho, Vakkali dhammam passati so maw passati, yo marp
passati so dhammam passati; Dhammam hi Vakkali passanto
mam passati, maw passanto dhammam passati." (S 111, p. 120)
(He who seeth the Truth, Vakkali, he seeth me: he who seeth
me, Vakkali, he seeth the Truth. Verily, seeing the Truth, Vakkali, one sees me: seeing me, one sees the Truth.)
In the later literature Buddhaghosa also recognizes the equivalence atta=dhamma. However, he adds an Abhidharmic interpretation, saying:
"ko pan'ettha attii n h a ? Lokiya-lokuttaro-dhammo. ten'eviiha:
dhammadipii dhammasarapa' anaEZasarana' ti."
(Siiratthappakiisini, 11, p. 268; Sumahgalaviliisini, 111, p. 846.)
In the Abhidharmic view, as quoted above, atta implies lokiyalokuttaradhamma (mundane and supramundane states). The term
dipa compounded with atta and dhamma, therefore, should be of
one and the same meaning-'island' ('a resting place').
The Piili term dipa in itself has two meanings, light (a light of
lamp) and island. The former is found in J. 11. 104; I. 226; 111.
187; Mhvs VII. 7.41 ; Sn 501 ; A I. 55; Dha 11,548. For instance,
"dipo Iokassa nibbuto" (Mahiivamsa, p. 17. ed. Geiger, 1908).
The latter is found in the DhA 11. 49.94; ThA 154. For instance,
"SO
karohi dipam attano, Khippam viiyama, pagdito, bhava."
(Dhp. 236, 238).
In Sanskrit literature, however, two terms, dipa and dvipa, are
different from each other. Sanskrit dipa, derived from di ('to
shine') means light (a lamp), while dvipa, derived from dvi-a'p

60

Linguistic Approach to Buddhist Thought

('double watered') means island. Both meanings are included in
the PiiIi term dipa.
Many scholars translated djpa in the Buddha's last words into
'light', while another meaning was neglected. Confer to Rhys
Davids, Dialogues of Buddha (11. 1lo.), Fausboll, English translation of Suttanipa'ta (verse no. 501), etc. Other scholars such as
Adikaram and Childers also follow this English translation, rendering it as 'lamp'.
Another meaning of dipa, 'double watered', can be seen in the
commentaries on the last words of the Buddha. Buddhaghosa
says :
"atta-dipa ti mahiisamugatam dipam viya attiinam katvii viharathiz." (Sumangalavilisini 11. 548).
Atta-dipa in the Buddha's last words means an island in the great
ocean (mahiisamugatam dipam), certainly not 'a lamp-light.' More
examples can also be found in the Suttanipiita (stanza 1092, 1094)
and Dhammapada (verse 25, 236, 238) etc. Dhammapada (verse
236) reads: "so karohi dipam attano. Khippam viiyama, pandito
bhava.. .". Commenting on so karohi, Buddhagnosa says : "so
karohi ti so tvam samudde rtdvdya bhinn6ya dipasamk/~dtapatifthaw viya attano kusalapatiffhag2karohi. (DhA III. 336). A term
dipa in this passage implies dispasarpkha'ta-patiffham (a resting
place called island.) Atta is a synonym of dipa, tiina, lega, gati,
pardyana, paliftha, all of which mean 'a resting place' modifying
'island' :
"atta-dipii ti, atta'nam dipag2 tdnam lenag2 gati pariiyanam
patinham katvii viharatha ti attho."
(Siiratthappakiisini, 11, p 268.)
The sanskritized passage of the last words of the Buddha (D
11. p. 100) appears on the Mahgvastu:
"iitmadvipa bhikjavo viharatlza ananyadvipiib iitmaiaraniib ananyasaraniih." (Senart, Le Mahiivastu, I. p. 334.)
We have the same sanskritization of the P5li passage in a TurfanHandschriften of Das Mahiiparinirvdnasiitra edited by Waldschmidt. It reads :
"[tasmdd] iinandaitarhi mam (a vii) tyayiid iitrniidvipuir vihartavyam iitmaiara~airdharmadvipair dha (rmaiaranair anayadvipair anayaiaragaibltat kasmdd dhetob)." (p. 200).
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The Piili term dipa is sanskritized as dvipa (island). Its Tibetan
equivalent is also island (glin), but not 'mar-me' (light).
Further, a Sanskrit 'dvipa' is used as compounded with such
terms as tana, lena, sarana, all of which demonstrate 'a resting
place, reliance, basis.' We have the same example in Pili literature
(D 11. p. 100; S IV, 3 15; V. 154, 163-5 etc). This word is also a
synonym of patiitha :
"atta-dip5 ti maJi6samuddagatar)z dipam viya attdnam patitthaw katvii viharatha." (DA. 11. p. 548).
'Dipa' in Piili is also expounded by atta-saranii and atta-gatikd:
"A tta-saranii ti attu-gatikii va hotha, ma afifia-ga!ikii9' (i bid.)
All synonyms of the Sanskrit 'dvipn' are equal to that of the
Piili 'dpa', as far as the Buddha.'~last words are concerned.
Even in the MahiyBnist texts we have the equalization of dvipa
with 'a resting place' (or 'island') The Mahiiyiinist Sanskrit texts
(AAV. pp 595-6; P.p. 351.)
read :
'lokasya triinam bhavisyiimo lokasya 4ranar)z bhavisydmo lokasya
layanam bhavisyiimo lokasya pariiyanam bhavisyiimo lokasya
dvipii bhavisyiimo lokasy'iilokii bhavisyiimo lokasya pariniiyakli
bhavisyiimo 'nuttaram samyaksambodhim abhisambudhya lokasya gatir bhavisyiima ity eval)zriipag anuttariiyam samyaksambodhiiu viryam iirabhyante.'
The Sanskrit text as quoted above deals with a Mahiiyiinistic
concept of Bodhisattva, while the Pdi texts such as Dhammapada
and Dighanikiiya, in keeping with the Hinayiinist idea, deal directly with the disciple of the Buddha. Besides the difference of
topic there is no distinction between the Sanskrit and the Piili
sentences at all.
'Parindyakii' in Sanskrit appears on the Milindapanha in Pfili
(Miln 257) : "dhamma-dipa-gati pardyanatii." Another term, newly added to the Sanskrit passage, is dokd. If a term iilokd (light)
could be equal to 'dvipa', then, iilokd and dvipa would have been
redundant.
There is really a case, in which both dvipa and dlokii are differently used in meaning:
'lokasya dvipa' bhavisyiimo lokasya'lokii bhavisydmo.'
(AAV. p. 586).
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In this passage, dvipa and iilokii are different in meaning, the
former being 'island', the latter being 'light'.
Further, the Sanskrit text Astasihasrikii (AAV. pp. 599-600)
comments on it, saying:
"tad-yathii'pi niima Subhiite ye pradeiii udaka-paricchinnii bhavanti nadiqu vii mahodadhiqu vii ta' ucyante dvipii iti."

The term dvipa in this commentary denotes a land (pradeJa) either
in the river or in the ocean, which is limited by the water (udakaparicchinnii). Haribhadra, commentator on the Astasihasrikg,
also finds it as a place limited by water (udaka-parik~ipta-sthala)
(AAV. p. 600).
With the Chinese literature the term dipa has been translated
as both 'a lamp-light' and 'island'.
Sanghadeva in the How Ch'in Dynasty (384-417 A.D.) wrongly
rendered it into 'a lamp-light' in the Mgdhyamggama, which
reads. :
"Make yourself 'a lamp-light' " (T.I. 64%).
This passage is just the same as one in the Pili Dighanikiiya
(atta-dipa viharatha) and also one in the Piili Dhammapada, where
dipa meant island.
We have also another Chinese mistranslation by BuddhayaSa
and Chu-fa-nien in the Former Ch'in Dynasty (351-394 A.D.).
It is translated as follows:
"Oh h a n d a , therefore, make yourself a light, and dhamma a
light, but not others. Make yourself a resting place, and dharnma a resting place, but not others." (T.I. 15b.)
With the suggestion of Dr. P.V. Bapat we can point out another
misinterpretation in the Chinese version of Dhammapada (25,
238). The Chinese translator of the Dhammapada 25, as Bapat
suggested, presumably did not realize the difference between dipa
and dvpa, having rendered dipa into a light of lamp. The cornment on the Dhp. 236 exactly says:
"amudde nliviiya bhinniiya dipa-sarikhiitaqa patiffharp viya attano kusala-patifthaqa karohi. " (Dhp. Corn. p. 336.)
(Just as a shipwreck finds a resting place in an island, so also
you find a resting place or refuge in your own action.)
Gupabhadra in the Liu Sung Dynasty (420-479. A.D.), how-
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ever, rightly rendered it into 'island' in the Samyuktagama (T.2.
8a), which represents a translation:
"At that time the Buddha said to the disciples. Take refuge in
your island, in yourself, not in others, in the island of truth,
in truth itself, not in others."
Further, BuddhayaSa in the Hou Ch'in Dynasty (384-417. A.D.)
used dipa as a synonym of sarana (a resting place), grha (house)
and parliyana (the absolute path) (T. 19.lc). The same is found
in the Chinese sitra Chi-shi-yin-pa-chin by Dharma gupta in the
Sui Dynasty (581-618. A.D., T.I. 328b.)
Tibetan renderings are also 'island' (gliti), but not 'a light of
lamp' (mar me).
In the last I would like to refer to Dr. Brough's suggestive view
as expressed in his GlindhiZri Dharmapada (pp. 209-210), in which
he mentioned my view."
Fortunately, Brough also has come to the same conclusion
that "in many places the sense of 'island' is quite unambiguous."
On the other hand, he leaves a subtle doubt of accepting the rendering 'lamp' as simply a mistake. To prove it, he comments as
follows: "The phrase dipagz karoti presumably recalled the name
of the former Buddha Dipamkara, who is understood in Sanskrit as well as in Pgli to be a 'light-bringer', not an 'island-maker"'.
What I presumed, however, concerned with a PSlli 'dipa' only in
the Buddha's last words, not 'dipa' in proper. I quite agree with
Professor Brough's view, in which he takes the former Buddha
Dipamkara as a 'light-bringer', not an 'island-maker'. But it is
beyond the range of my topic concerned.
Referring to the Chinese translation in terms of 'light', Brough
also presents a suggestive presumption, saying: "This was the
sense primarily intended by the author of the verses (Dhp 235-8).
A translation with 'island' reads rather quaintly." Thus, he presumes that "if forced to continue walking through the night, a
sensible man will doubtless find a lamp more serviceable." This
metaphorical interpretation will be suggestive and valuable, if
more textual evidences will be provided.
What I am mainly concerned with is simply a limited sense of
dipa in the last words of the Buddha and nothing more.
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NOTES TO CHAPTER-I

SECTIONI
1. We should not overlook the fact that the terminology employed by
those Buddhist philosophers who wrote in Sanskrit easily lends itself to misunderstanding. For example; khanti meaning 'to be willing to,' derived from
kam ('to desire') is Sanskritized as k~cinti('to bear'), which should (at some
places in Ptili) be kcinti in Skt. All of Ptili texts follow this etymology kam. It
is also true of Mahiiyiina Sanskrit texts: the philosophical term anutpattikadharmak~ii.ntisuggests the willing acceptance that nothing has been born or
created in this world. In this connection, k~cintidoes not always mean 'to
bear' indicated by the root ksam. It means 'to be willing to the notion that
nothing has been born' (cf. G.H. Sasaki, A Study of Abhidharma Philosophy
[Kobundo, Tokyo], pp. 580-603.
2. The association of nekkhamma with sabbe kusalci dhammci is inherited in
PSiIi Abhidharma, i.e., sabbe pi kusalci dhammci nekkhammadhcitu (Vibh. p. 86).
However, it does not mean the identification of nekkhamma with nibbcipa,
although Chinese Buddhist translators often render it as nieh p'an (liberation).
Thus, the field of Indian Buddhism is already prepared for the identification
of nekkhamrna with nibbciga by the equation of nekkhamma to sabbe akusalci
dhamm&
3. Nekkhamma is catalogued as the opposite concept of kcima, which itself is subject to the six qualities (chatudhdtuyo). Chatu-dhcituyo @. 111. 215,
275; Netti. 97; Th. I. 378; Vism. 481) include six qualities such as kcima, vy6pcfda, vihimsd, nekkhamma, avycipcida, avihirpsci. Nekkhammasankappa (A. 111.
146; S. 11. 152; Vibh. 104, 235) is also used as the opposite of kcimasankappa
(A. 111. 259; V. 31), while nekkhammavitakka (A. I. 275; II.76,252; 111. 429;
It. 82) is used in opposition to kii.ma (kcimavitakka, D. 111. 226; S. 11. 151;
111.93 ;A.I. 148,274 sq; 11. 16.117,252; 111. 390,428.
4. Sat means 'that which exists' or 'being' (the adjective). Sattci (Skt.
sattva) is the abstract noun formed from this, and etymologically means 'being', or 'essence'. The Piili word nissattci probably stands for nihsattva, although it is not found in the Buddhist Sanskrit texts. Broad as the meaning
of satt6 is, it is the subject of contention. Philosophically sattci in PaIi Nik2ya
refers merely to human being, whereas in Abhidharrna it refers to human and
non-human beings. It is also true of the SarvBstiviida school and MahgyBna
Buddhism. Sattii. is in Indian logic defined as a generic character, the broadest of all such characters. It inheres three categories, viz., substances, qualities, and actions (Prof. Ingalls, Materials for the Study of Navya-ny@a Logic
[Benares, 1905), p. 53. Nissattii., a negative form of sattci, is in Pali Abhidhamma traditionally defined as one of the categories of dhamma. Dhamma means,
according to Buddhaghosa, gupa, desanci, pariyatti and nissatta. This definition of dhamma is inherited from Nikaya (D.I. 99). Buddhaghosa often uses
the definition of dhamma in Nikciya (AtthasZilini, 33. ed., by Bapat; Dha. I.
22; Sasaki, A Study of Buddhist Psychology, p. 162, Tokyo, 1960.
5. Prasannapad6 ncima Mcidhyamikavrtti, XIII. 8. Bibl. Bud. IV (publie6
par L. de la Vallte Poussin; Chinese translation li by Kumgrajiva).
6. Daiabhiimikasiitra Glossary (Rahder, Paris, 1928). p. 96.
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7. Uttaratantra-icistra, p. 88. ed., by Johnston, 1950. Tib. Tohoku Catalogue 225, No. 4025, 118b, line 6; Chinese translation, T. 3. 819a.
8. Aranya (Pii. arafifia) formed from arana-ya (adj. and sust. nt.,) meaning 'free from passion' or 'freedom from passion.' In the Rig. Veda Granya
still means remoteness. In the Ath. V. it has come to mean wilderness or
forest (Cf. P91i Engl. Dic. PTS.). Araiiiia-gata means 'gone into the forest' as
loneliness (M.I. 323; A. 111. 353 etc). The Piili commentaries give a wider
meaning to the word, saying every place is iiranya except a village and the
approach thereto (Vin. 111. 46; SnA. 83 etc). The meanings of Granya (araiiiia), i-e., remoteness, loneliness, passionless, are reasonably considered to be
equivalent to the meaning of naiptramya ('to get out of') derived from niskram.
Chinese translators render Granya and naiakramya alike as ch'u chia, meaning
to get out of household' from the point of view of the philosophy, and thereby
letting the distinction between naiskramya and nekkhamma pass unnoticed.
9. In general, the principal meaning should not, in Indian philosophy, be
separated from the expression in negative form (Betti Heimann, "Form not
'a part' but a 'part' of meaning as exemplified in Sanskrit literature," University
of Ceylon Review, Vol. V. No. 2 [1947]. In reality, negation can not point out
the negative fact, for negation means to drive away all things which are denied (Cf. Chandra, Negative Fact, Negation and Truth [University of Calcutta,
19471, p. 14). Negation in the Indian sense does not mean negation as it is.
It means the expression of positive content in negative form.
10. Negation in the Indian sense represents the possibility of manifold
views (Cf. Heimann, "Significance of Negation in Hindu Philosophical Thought," B.C. Law Volume, Part I1 [Poona, 19461. Heimann refers to 'implicit
negation' in the Indian sense. Prof. Raju refers to Buddhist Dharma, where he
interprets Dharma as universal truth with which one can unite oneself. If that
be so, would it not be contradictory to the implication of Buddhist negation?
11. The paradoxical structure of the Absolute is not expounded in Early
Buddhism (NikBya Buddhism), e.g., evamdhammci evampaiiiici evamvihciri
evamvimuttG @. 11,s.ff. 82; D. 111.99. 100 etc). Here dhamma represents the
Absolute Truth in contrast to the Relative. The Absolute should not be separated from the Relative. In this respect, the idea of the Absolute (nibbcina)
in the Abhidharmic sense forms the transition from Early Buddhism to Mahayana Buddhism. In other words, the Absolute in thz Abhidharma considered
as a reality looking beyond the Relative, Abhidharma separates the two in a
dualistic way as do all other Hinayiina Sects. The Mah5yiina idea of the unity
of the Absolute and the Relative is not found in Abhidharma. Although keeping basic thoughts developed in Early Buddhism, Abhidharma is the transitional step towards the Mahtiyiina idea of the unity of the Absolute and the
Relative. As for Early Buddhist Dhamma see I.B. Horner, "Early Buddhist
Dhamma," Artibus Asiae, XI, 115, where she refers to sa as sat as well as sva.
1. Asl. p. 206, edited by P.V. Bapat, Bhandarkar Oriental Series, no. 3,
SECTION
I1
1942, Poona. Cf, G.H. Sasaki, Bukkho Shinrigaku no Kenkyi (A Study of
Buddhist Psychology, 1970, second edition, p. 453, Tokyo, Nippon Gakujutsu
Shinko Kai, Tokyo.)
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Ud. Corn. 373, 24.
3. Nettipakaraga 18,300.
4. PTSD. 30.
5. SN. 263 (anavajjdni kammdni), Itivuttaka 102, etc., anabhsva (Vinaya
111.3).
6. SiiratthappakBsini 111.149.
7. Ud. Com. 366.12; Vism 194.24, etc.
8. Vytagtidhiirthapinda-vy5khy8. Peking Edition, Tanjur, 58. 356b-424a.
Otani Catalogue.
9. "Evam sati avijjd paccahd sankhdrd ti idam 6dimattakathanam virujjati
ti ce? Na-yidarp tidimattakathanam; pa??hinadhammakathanam pan'etam.
Tippaw hi va??inarp avijji pa.t?hdnd: avijjdgahunena hi avasesakilesava.t.taiica
kammddini ca bdlam pajibodhenti." (Vism. 11. 577.)
10. Vism. p. 554. "Tad eta@ n6 pi purimabhavci idh'dgatarp nu, pi tat0
kammasankhciranativisayidi-heturnvinci pdtubh&an ti veditabbarp."
11. Vism. p. 554. "Siyum nidassancin'ettha patighosidikci atha,
santdnabandhato n'atthi ekatd mi pi ndnatd."
12. M I. 191: "yo pa?iccasamuppidal)z passati so dhammam passati; yo
dhammam passati so pa?iccasamuppcfda~passatiti."; Itivuttaka, SamyuttaNikiiya 111, 120: "Kirpte Vakkali iminci pfitikiyena dit~henayo kho Vakkali
di4ammar)zpassati so marp passati, yo marp passati, so dhammam passatiti."
Dhamma in these passages means the 9 sorts of the supermundane Laws (Itivuttaka Commentary p. 116, ed. 1977, London. 'Mum' signifies dhammakdya
(Ibid.)
13. Bodhicharyiivatiira-pafijikiip. 386; Prasannapada p. 160: "yahpratityasamutpcidarp paiyati sa dharmam paiyati. yo dharmaig paiyati sa buddham
padyati." The doctrine of pratityasamutp6da leads the Hinayanists to the
awareness of the successive origination (utpida) of the twelvefold nidinus,
which is rejected by the MahiiyBnists. In contrast, the MahByBnists interpret
it as the 'mutual' relationship. The difference in view may perhaps be better
expressed if we say that the former understanding is concerned with a dynamic view, while the latter with a static view of nature. The Sarviistivadins,
opponents of Nagiirjuna, hold the opinion that the anuloma order (the onesided relationship) of the Dependent Origination only is valid. This opinion
is easily to be objected, for the anuloma order requires a reality of each nidina
in a successive production (utpdda). The Sarviistiviida school, however, has
set forth, apart from the twelvefold Dependent Origination, the theory of 6
causes and 4 conditions to meet with the 'mutual' relationship. They are:
kcirapahetu, sahabhiihetu, sabhcigahetu, sarpprayuktahetu sarvatragcihetu, vipcikahetu; adhipatipratyaya, cilambanapratyaya, samanantarapratyaya, hetupratyaya. Nevertheless, these hetupratyayas also are rejected by NfigBrjuna as a
realistic view formulated by the svabhdva ideation. In reality, a concept of
svabhdva in the Sarviistivada school indicates kiriyfi (function), not only things
material. Sanghabhadra's Nysyiinusiira-Sstra says: "Sat (being) means that
which becomes the object and gives rise to the consciousness." (T. 29.621 C.),
The case is the same with the TheravBda school, which recognizes the
twelvefold Dependent Origination just as the Sarviistiviidins do. On the other
hand, it sets forth the theory of the 'mutual' relationship in the Payyhana.
2.
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That is called the theory of 24 conditions (paccaya). They are: hetu, Zrammaya,
adhipati, anantara, samanantara, sahajdta, aiiiamatiEa, nissaya, upanissaya,
purejdta, pacchdjdta, kevana, kamrna, vipika, ihdra, indriya, jhdna, mzgga,
sampayutta, vippayutta, atthi, natthi, vigata, avigata. A11 thesepaccaya relationship are nothing but a static view of nature or the 'mutual' relationship-paraspardpek~din Candrakirti's Mahiiyiinistic conception-. The aMama6fiapaccaya relationship, for instance, means the condition by way of mutuality, in
which all mental phenomena, as well as the 4 physical elements, are at the
same time conditioned by way of mutuality. Furthermore, the aiilamaiiiia
relationship is to indicate the voidness of sabhdva (a reality) or something real.
The following passage seems to be important in connection of the denial of
sabhiiva (a real entity)--a concept taken from the Mahiiygnist interpretation.
The Visuddhimagga runs: "Tathd na anto kammassa vip5ko upalabbhati, bahiddhd pi na kammassa na kammarp tattha vijiati. Phalena sufiiia~tamkammaw. phalaw kammena vijiati, kamman ca kho updddya tat0 nibbattate phalaw." (p. 603). The aEfiama%a relationship is clearly represented and illustrated by the relationship between kamma and phala. In view of Buddhaghosa: no kamma exists in vipika, and no vipika in kamma. A kamma is void
of its v@ika which comes through kamma. V@dka comes into existence on
account of kamma. Subsequently each of them by itself is void (sueam), being deprived of sabhdva. For the Mahiiyiinists, philosophy starts with the
negative judgement or the denial of something real (svabhdva, sabhdva). But,
the interpretation of svabhdva as something real is only subject to the Mahiiyiinistic ideation slightly different from the Hinayiinist connotation. For the
Hinayiinists (Abhidharmika), whether the Sarvastiviidins or the Theravgdins,
svabhdva does not always mean something real or entity; Instead, it implies
something, real and non-real. It may perhaps be better manifested with 'a
modus of existence', which is associated with something material and nonmaterial.
It may be suggested that both the 6-causes-and-4-conditions-theoryof the
Sarviistiviida school and the 24-conditions-theory of the Theraviida school
indicate a striking similarity with the parasparipekgd relationship of the
Mahiiyftna Buddhism, and that the Mahiiygnistic interpretation of svabhlfva
as entity requires the re-examination of the connotation along with the Abhidharmika philosophy. (Regards to svabhdva Cf. G.H. Sasaki, A Study of the
Theory of Time in Buddhism pp. 148-189, 1977.)
14. On the meaning of patlhina confer to footnote 9.
15. An interesting but intricate problem concerns the interpretation of pratityasamutpida (Piili,pa.ticcasamuppdda),which varies even in Hinayiina Buddhism. It can, however, be shown that in particular, the SarvastivZtda school,
one of the Hinayiinist schools, was accused by Niigiirjuna of holding a realistic view. Accordingly, a term pratyaya (condition) even was condemned by
him as a concept imposing a realistic idea. For this reason, Nggiirjuna and
other Mahiiyiinist philosophers did not think much of the twelvefold Dependent Origination. By the following verses was his attitude toward the Dependent Origination clearly exemplified:
"avidydyzirp niruddhdydrp sarpskdrd@masarpbhava~/ avidycyd nirodhastu jiirinenisava bhdvanit /" (Prasannapada p. 559. Ch. XXVI. Kr. 11.)
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[(When ignorance [the first link of the twelvefold relationship] disappears, then, karmic formation (samskdra) also does not arise. But
the cessation of ignorance is dependent upon the practice of cessation
by jficina (wisdom)".
A term jiilina represented by Niigiirjuna does not imply the Hinayanistic
awareness of causality depicted by the twelvefold links, but must impose the
denial of links (pratyaya) as such, getting rid of all links as entities. When all
links as entities are banished, then, the causality of the twelvefold links is
subsequently impossible to be held. The Chap. XXVI. Kr. 12. reads:
"tasya tasya nirdodhena tattanndbhipravartate I du?zkhaskaitdha?zkeva10 Yamevam samyagnirudhyate //".
(By the cessation of [the twelvefold causality], each link [as entity] will
not come into existence. Thus, the aggregate of suffering will be completely gone out.)
Upholding, thus, the sole reality of pratyaya against the SarvastivZlda realism,
it however accepted the non-reality (ni[zsvabhdvatva) of it, and led the
Miidhyamika to the conclusion that causality cannot rationally be explained.
The following verse will suffice to prove it. The Chapt. VII. Kr. 16 (Prasannapadii pp. 159-160) runs :
"pratitya yadyadbhavati tattacchintam svabhivatah /
tasmidutpadyamdnatp ca Sintamutpattireva ca /I".
(Whatever originates dependent [upon others] is nothing by itself.
Hence, presently arising and origination also are rightly nothing by
themselves.)
In this manner, N5gBrjuna rejected the causality of Dependent Origination.
It is because causality is nothing but the uni-directional relationship or onesided process of causation. That is the process from avijjci to jarcimaranaavVjipaccayci sapkhdrd, sankhcirapaccayd vin"n"inametc.- It means that by
way of ignorance karmic formation arises, by way of karmic formation [sankhara] consciousness arises, etc.; but not that by way of karmic formation
ignorance arises, etc. The adverse cannot be set forth. This uni-directional
relationship is termed by idappaccayatci (Skt. prufyayatci), which has already
been represented by the thought-patterns in the Piili literature: "imasmim
sari, idatp hoti, imasduppcidci, idam rppajjati; imasmim asati, idam nu hoti;
imassa nirodhd, idam nirujjhati." (This being, that becomes; from the arising
of this, that arises; this not becoming, that does not become; from the ceasing of this, that ceases.) This formula is the principle underlying the twelvefold Dependent Origination or the uni-directional relationship of conditions
(paccaya)-the process from A to B, but not from B to A-.
This uni-directional relationship, however, has to be denied by Niigiirjuna,
for it is based on the presupposition of paccaya as entity. Therefore, the
relationship as insisted by him is not this, but the 'mutual' relationship, in
which both the processes from A to B as well as from B to A can be established.
The latter relationship is called paraspardpek~ci(the mutual relationship).
Although a dfrect argument of paraspardpek~dis not found in Niigiirjuna's
treatises, the following verse could be of the foremost importance to prove the
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implication of it. It runs: "pratitya kirakah karma taw pratitya ca kcirakam I
karma pravartate n&yatpa.fycimah siddhikciranarg // Chapt. VIII. Kr. 12). It
means: The doer is in relation to the deed (karma) and the deed to the doer.
We cannot recognize any other cause for this establishment.
In this statement is the doubled relationship between doer and deed vindicated, i.e. the relation of doer to deed, and that of deed to doer. Candrakirti,
commentator of the Vrtti, clearly gives a definition by saying that this verse
means idampratyayati and also paraspara-apek~ikisiddhib (the establishment
of the mutual dependency). But, idampratyayatd (idappaccayatd in PZli), as
has been discussed, can be found in the Psli literature, meaning the uni-directional relationship, but not the 'mutual' relationship. It is not a concept genuine of Mahiiygna Buddhism. Unique is a concept of parasparcipeksd, meaning the mutual relationship, for the latter alone will lead the Msdhyamikas
to the complete voidness of entities, i.e. ftlnyatd. Parasparcipeksd is simply a
conventional notion. Hence, pratityasamutprfda in a sense of parasparcipeksi
is also a conventional notion (prajfiapti) as shown in the following verse (Chap.
XXIV. Kr. 18). "yah pratityasamutpddah fiingatdrg tim pracak~mahe/ sci prajiiaptiruptidiya pratipatsdiva madhyamd I/". (We declare that Dependent
Origination is s'tlnyatci and that the conventional notion (prajGapti), depending on each other (upciddya) is indeed the middle path.)
With regard to this puzzling verse we take upiddya as a concept showing
the 'mutual' relationship of the counterpart such as kdraka-karma, janyajanaka, gantr-gamana, draflavya-darfana, l&ya-lak~aya, utpcidya-utpidaka,
avayava, avayavin,guna-gupin,pramiina-prameya, etc. (PrasannapadZ p. 190).
A word s i in this KZr.&a 18 is replaced by yd by Murti. Cf. The Central Philosophy of Buddhism p. 8. K. Inada renders sci by it. Cf. Inada's
Ndgdrjuna p. 149. However, Murti's amendment (yd) could be prefer able.
Turning back to the problem at issue, the conclusion of the paper is that
the term anamatagga (-satpscira) in the earlier PZli texts suggests an observation of life from the conventional and experimental point of view, while
ancidikdla (-sarpscira) from,the logico-epistemological point of view as represented by NggZrjuna.

SECTIONI11
1. The word aggregates or khandlza (Skt. skandha) the group of bodily and
psychical states which are immediate with us and are divided into five classes:
(1) riipa (the four elements, the body, the senses; the socalled sense data),
(2) vedand (feeling), (3) safifid (conceptual knowledge), (4) sarikhdra (synthetic
mental states and functioning of sense-affections), (5) vififidna (consciousness).
Samylrtta Nikdya Vol. 111. 86 etc. Zo-agon Vol. 11. 13 (TaishbZ8-Kyo' 11.
13. c; SN. 22, 48. (Vol. 111, p. 47).
2. SM. Vol. 111. pp. 103-104 "Iti kira bho riiparp anattd, vedanii, saiiai,
sarikhdrci, viGGdnarg anattd annattakatini kammti~ikatamattdnam phusissanti".
3. Milindapaiia, Siamese Edition, p. 120. (There is no trace of this in the
Royal Asiatic Society Edition).
"Evaip eva kho Mahdrcija nipi ime paiicakkhandhd uppajjanti imameva paiicakkhandham upanissaya katakusalcikusalakkhagena i&samandale chriyd viya
satto mdtukucchiyaip patisamkhcidhayatiti".
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4. We may summarize the theories of the six heretics in the Nikciya, viz.
SN. Vol. 111, p. 348; MN. Vol. I. p. 515; SN. VoI. 111. pp. 2060t SN Vol.
111. p. 317; Zo-Agon XXII (Taisho' Vol. 11, 231c); etc.
5. Milindapar?ha, Siamese Edition, p. 120.
6. Ripa among the five aggregates is derived from the root rup, to form,
to figure, to mould. The Buddhist modified this term to ruj, to break to pieces.
It means the impermanent nature of things. The Buddhist uses this word in
riipam", "ruppana?thena riipa$"' "rfipavaried modifications:-"ruppanato
yati ti riparp". Since we have the original designation in S. Vol. 111. p. 86:
"ruppate ti tasmi riipaip ti vuccati", we may say that the Buddhistic etymology of this word has already appeared a long time ago. Chinese equivalents
for the Piili ripa are 3/4.
7. Vism. Vol. 11. p. 627; S. 111. p. 87: "sarikhutar?r abhisamkharenti"
Candrakirti, Prasannapadii, p. 563.
8. It is certainly true that the Buddha referred only to Nirvana and not
to metaphysical problems. But it is not simple because metaphysical problems
go far beyond analytical discriminative knowledge. Analytical knowledge
should be applied to the true nature of worldly things, though confined to
the specific Buddhist meaning. In other words, analytical knowledge should
be directed towards anatti, dukkha, and anicca (impermanence, painfulness,
and not self of all sentient beings). The negation of metaphysical problems is
toplaceanalytical knowledge within its own limits so as not to have it go
beyond its own capacity. It is for this reason that we may often find the "howy'
manner of questioning rather than the "what" which leads one to discriminative analysis only. It is true that in later Buddhism, such as the Prajiipdramiti doctrine, we can come across such expressions as "kathum" rather than
"kim", however, even when "kim" is used, it is used in the implicit sense
implied in Prima Essentia inquiry. But in this article, I would like to insist
that "by what" is much more positive than the more proper "how" of the
later Mahiiyiina Buddhism.
9. Cf. my article "The concept of Jfidna and Prajfii". The Annual Report
of the Otani University No. 6. 1953.
10. Milindapafiha, p. 120 (Siamese Ed.).
11. According to the Indian tradition, Agent (kartci) is that factor which
makes proximate instruments operate for an effect. This notion of Agent
coincides in greater extent with that of the Vedgnta philosophy. According
to the inner faculty of Agent, a threefold Agency is depicted in Giti (XVIII/
26-28). Cf. Ram Shankar Bhattacharya, "Kinds of Agents as depicted by
Pii~ini", " V W , Number 3, December 1953, Deccan College, Poona, India.
12. Kathdvatthu p. 552 says that kamma and its accumulation are not different. See also MN Vol. I. p. 390.
13. Milindapaiiha p. 40 (Trenckner) T.W.Rhys and Hardy render this
differently. On the phrase "no preceding (apubbapz) and no succeeding existence", see Dr. Morris's note on p. 101 of the P2li Text Society's Journal,
1887, and the passages he quotes there.
14. The concept of kamma has come to be referred to as a "continuumy'
(santati, or substances) in Buddhist Philosophy. Dr. S. Dasgupta says, "It
is curious that though all dharmas were regarded as changing, the fact that
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they were all strictly momentary (k~apika,i.e. existing only for a moment)
was not emphasized in early Pgli literature". (A History of Indian Philosophy,
Vol. 1, p. 161). But the epistemology of Pgli Buddhism is to be distinguished
from the salvation theory which it expounds. We may discover passages
referring to Nirvfi~aas a reality (sabhdva). In this instance, the meaning of
"reality" is far from the realistic view, and it purposes only to deny the wrong
view with respect to Nirvfina, i.e. the negation of NirvZna. Cf. Paramatthamaiijusd, Vol. 111, p. 200 (Siamese Edition).
Dhammapda's Parama??hamaiijusd Vol. 111. p. 232: hetuphalappabhandhasarikhdtassa santdnassa avicchitdnena. tassam tesam paccayappannadhammcinarit sambhavato uppadhanto sassatucchedasankhdtam antadvayam anupagamma ..." Cf. G.H. Sasaki, "Metaphysics of Being in the Buddhist Philosophy
(Bukkyo ni-okeru-u-no-keijijijgaku)", Tokyo. 1946. p. 76.
15. Brahmacari Govinda's "Abhidhamma??ha-saiigaha" p. 114: "Denn BewuBtsein selbst ist als Widerstandserscheinung ein stetig sich erneuerndes
Beharrenwollen und in jeder Phase in xiesem Punkte mit den vorhergehenden
identisch".
16. Daij6-jdgo-ron, XXXI, 785 a7.
17. Rhys Davids points out the incongruity between the kamma and anatta
doctrines as does La VallCe Poussin: "Even in the days of the Buddha, there
weie heretics who insisted on the consistency between both". Early Buddhism. p. 77. See also: S. 22, 82, 14-15 (Vol. 111, pp. 103-104; 28-agon 11, 26
(T. 11, 15a).
18. Cf. G.H. Sasaki; "On the 'Three Aspects' in P d i Buddhism" (Sanso ni
tsuite). Journal of Philosophical Studies, XXVIII, 11, Kyoto University.
19. This positive relation between anatta, kamma, and paticca-samuppddh
had already been implied in the Nikdya in such passages as: SN. 12, 37 (Vol.
11, p. 64-65). 26-agon XII, 13 (T. 11, 84 ff.). Ibid. 12, 24, 8 (Vol. 11. p. 33).
Ibid. 12, 25, 1 (Vol. 11. p. 38), Z6-agon CIV (Taish6 11, 93c).
20. Stcherbatsky, Buddhist Logic, Vol. I., p. 382: "It would be natural to
surmise that negative knowledge must be the product of absence of reality.
Such is the view of many philosophic schools in India and in the .West. But
this is an error".
21. Mahfiyilna thinkers lay stress especially upon the relation between
karma and pratityasamutpdda. NitgBrjuna: ~adh~amaka-Sdstra,
VIII. Chandrakirti : Prasannapadci Madhyamakavrtti, VIII, p. 180-191, ed. par Louis de
La VallCe Poussin, 1913; Etienne Lamotte: Le trait6 de I'acte de Vasubandhu,
Karmasiddhiprakarapz, extrait des Mklanges chinois et bouddhiques, Vol. IV.
Bruges, 1936.
22. The Chinese term wu or fei is equivalent to the P5li "a" or "ni". Those
terms have the same meaning, there being no distinction between them in so
far as it concerns the Chinese version of the Pali NikGya. The Sanskrit prefix "nir" indicates a stronger meaning than "a". Sometimes the prefix "nir"
illuStrates a quasi-explosive function of despersion. (R. Heimann: The Significance of Prefixes in Sanskrit Philosophical Terminology, 1951, p. 54).
In Sanskrit Buddhism the nihsvabhdva has a general logical meaning, as
well as a psychologico-eschatological significance In the Chinese Buddhism,
the prefix "nir" holds fast to a psychologico-eschatological significance. We
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must draw our attention to the fact in Pgli Buddhism there is no equivalent
term for "nibsvabhiva", while in the Mahgygna Buddhism the negative prefix of svabhiva is almost all "nir", i.e. "ni~svabhciva". The other negative prefix "a" in connection to svabhiva is very rarely found in the Texts of Vggdnavcida school. (Cf. My article "The problem of Lakkhanattaj?a9',Journal of
Philosophical Studies Kybto University. Nr. 332.)
23. Sylvain Ltvi translates his cetanii by "la pens&epure'., which seems to
be inadequate from the standpoint of activity of karma. See MahdydnaSCtrdlamkdra, p. 32.
24. Dhp. Cm. Vol. I. part 2. p. 304: "Sattaflhacittfini pana ekato kaqnikabaddh6ni ekakkhane uppajjituip Samatthini nima natthi, uppatikdle ekekam
eva cittam uppajjati, tasmirp niruddhe pana ekekaip uppajjati [niruddhati]ti
'ekacarapz' nfima jiitam."
25. S. Vol. 11. p. 65.
26. On the fourteen modes of functional minds, see the explanations in the
Vism, Vol. 11, pp. 457-460. Cf. Brahmacari Govinda: Abhidhamma??hasatigaha,
p. 116.
27. Vism., Vol. 11,p. 556. "Katattci yeva hi sarikhdrci attano phalassa paccayG
honti, na vijjamcinattci avijjaminattci vd". The satikhdrG should be interpreted
as kamma according to the traditional connotation in the PZli commentaries.
28. SN 650 (PTS).
29. Kamma is said to be of three kinds, of body, speech and mind. The
core of this kamrna is thinking (cetami) and the states associated with it. See
Aghascilini, p. 73. Edited by P.V. Bapat, Poona, 1942; Mahiisa?it,atthina
Sutta, Dialogues of the Buddha, 11, p. 340. The Piili Buddhism lays stress
upon this point much more than does the SarviistivStda School. Compare
Ai?hasilini, pp. 73-78 with Abhidharmakoia, Chapter VI, Karma-nirdeSa.
30. "KiccLf" in PZli Buddhism is different from "kytyfi" which is refuted
by Niigiirjuna in his Madhyamaka-iistra, XVII, as a dravyatic (realistic) view;
and similar to "vyiydmika" karma (actual doing) in the SgutrZntika School
for the reason that the function (kiccd) or core of kamma (cetanSt) involves
three kinds of function i.e. vibhciga, gati, and niccaya; different from "cetanci"
in the Siiutrfintika School for the reason that in Piili Buddhism body and
speech are regarded as the door of kamma (A?[hasdlini, p. 67).
Now we are able to know that the concept of "vijdapti" in Piili Buddhism
is to be distinguished from that of the Sarvgstivada School. The "vititiatti"
in Piili means to make known or intention, which can be recognized through
any sign of body or speech. It is kdyika kamma, which might be identified
with "vydyiimika karma" in the Siiutriintika-School. The Karmasiddhiprakarana (Peking Edition, Bstan, Mdo. LVIII, 163b) says: "rtsol ba can gyi las
ci yin she na / byed pa bobi yin mrion par hdu byed pa gati yin paho /I (The
opponent might ask by saying, "What is the efforting action?We wili say
in response: "It is thinking (cetanci), which would bring into practice the will
of the person in acting").
31. From the subjective standpoint, the substance of transmigration is
taken into consideration although not as a substance-like entity (dravya). See
Abhidharmakoia XXX. (T. 29. 156a). The concepts like bija or avijhpti
might be accounted for by such a suggestion.
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32. Vism. Vol. 11. p. 603.
"Tathi nu anto kammassa vipiko upalabbhati / bahiddhi pi nu kammassa na
kammaip tattha vijiati. / phalena suEiaw taw kammam phalaw kammena vijjati, / kammaii ca kho upidiyo tat0 nibbattate phalaw" //
33. The paradoxical expression is made possible on the basis of the anatti
doctrine, which rests upon the concept of continuum (santina). "evam kammapaccayi vipiko vipikapaccayi kamman ti anidikdikatti kammavipikasant6nassa pubbd koti na paiiiidyati". Parama?/hamaiijusi by Dhammapdla. Vol.
111, p. 442 (Siamese Ed.)
34. Vism. Vol. 11. p. 473.
35. Dhammapala says: "kammaw atitam eva kammasamu??hinassaripassa
paccayo ti". Paramaflhamaiijusi, Vol. 111, p. 433. In this passage we should
draw our attention to the phrase, "kammasamu??hinassa riipassala". The time
concepts, such as present, past, future, will be recognised as attributes subjected to the things themselves (ripini), and yet kamma itself does neither
determine the time, nor is it determined by it. Kamma determines the things
in themselves which have resulted from the kamma-function alone, while it is
itself beyond the time-level.
36. The necessary connection between kamma and anatti is precisely described in the Atjhasilinf by Buddhaghosa, ed. P.V. Bapat, 1942. pp. 67-87.
Vism. Vol. 11. pp. 517-568.
37. The Buddhist formula "Khini j6ti vusitaw brahmacariyaw katam karaniyaw niparam itthattiyiti" @. Vol. I, p. 84) indicates the state of enlightenment in Pgli Buddhism. The brahmacariya in this formula means not only
the ethical core but also the Buddhistic nirvina transcended beyond the worldly
good and evil. Hence, Buddhaghosa, commentator of this text, explains the
itthattiya from two kinds of etymological meaning, such as the ablative and
dative case. Both cases represent the attainment of ethical merits, which are
dependent upon the not-self doctrine. See Sumarigalavildsini, I. p. 226.
38. The fundamental indication of "av@apti" is provided in the Abhidharmakoja, Chapter I, (T. 21.3a).
39. The concepts corresponding to vijiiapti in the Sarvistivida school are
(Sammitiya School), (Mahasangika), (an unknown school), (Sgutrgntika).
The conceptions of cetani as the core of kamma are not so different with respect to the interpretation, but vary according to kiya and vig-kamma. The
concept corresponding to "avgiiapti" is not found in the Nikiya. Hence, it will
make the consideration between kamma and anatti more adequate, as has been
done here. See Abhidharmaniyiyinusira-Jistra by Sanghabhadra (T. 9. 625c).
SECTIONIV
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2. Varma, Studies in Hindu Political Thought and its Metaphysical Foundations, Motilal Banarsidass, 1950. p. 321.
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M.N. Srinivas proposes the multiplicity of Hinduism according to the
geographical spread. That is, All-India Hinduism, Peninsular Hinduism and
Regional Hinduism. (Religion and Society Among the Coorgs of South India.
Oxford: The Claredon Press, 1952). We have proposed here the two categories of Hinduism in view of the orthodox philosophy. Regarding the methodological approach to this problem one may refer to Milton Singer's paper,
"Text and Context in the Study of Religion and Social Change in India,"
m e Second Conference, The Frank L. Weil Institute for Studies in Religion
and the Humanities, 1961.
5. P.M. Kolenda, Religious Anxiety and Hindu Fate, The Journal of Asian
Studies, Vol. XXXIII, June 1964. p. 78.
6. Ibid., p. 75.
7. Silver Jubilee of the Nadar Mahajana Sangam at Virudhanagar. The
Hindu, May 29, 1956. This is quoted also in the Caste in Modern India and
Other Essays (M.N. Srinivas, London, 1962, p. 41.)
SECI'ION V
1. According to the various kinds of the mind-elevation (cittassa unnati),
mcino is divided into 10 kinds. Mahiiniddesa 1.80.
2. The words maSanci mal?n"itattamexactly show the etymology of m8na
derived from the root man (op.cit.).
3. Bothlingk und Roth, Sanskrit Worterbuch, p. 719.
4. A Chinese men and its various meanings are enumerated in Daijiten (in
Jap.), Kodansha, 1964, p. 874; Jigen (in Chinese), Taiwan, Shomu-insho-kan,
The year of Taiwan 60; H.A. Gilles, A Chinese-English Dictionary, Taipei,
1967, p. 950 c; Mathews, Chinese-English Dictionary, 9th printing, Harvard,
p. 612c.
5. Asmimcina is also defined as thale usscido: thale usscido ti kho bhikkhu
asmimcinassetam adhivacanam, S. IV. 180. The implication of [aham] asmi is
explained thus : riipavantarp vci attinam attani r i riiparp riipasmirp v i attcinam.
Iti ayarp ceva samanupassanci asmiti cassa avigataip hoti. A word avigatam
substitutes for adhigatam in Piili Text Society's edition of Samyuttanikiiya.
Cf. Siamese ed. S 111. 46, Niddesa-Atthakathii 1.209. Further, it is explained
in another text: riipe asmiti mcino ti aha@ riipan ti uppannamcino (Sammohavinodani p. 490).
6. YaSomitra gives a comment on it, saying: asmimcincid anyah sapncim
anyatamah sa ca mayatci ncividyety abhiprciyah. AbhidharmakoSa-vyiikhyii
p. 303.
7. On asmitii and its usage see the following passage: vibhavecchd na cciryasya sambhavanti vidhcidayah ni'smitci cir~?ipup~atvit
kciukytyarp ncipi ccijubhaw (AKBH. p. 286). Commenting on it Vasubandhu explains: satkciyadrjtfipum hi mcinavidhci asmuncimca. Thus, a term asmiti, like asmimrTna,
does not simply connote 'pride', but a wrong view of the self-existence, i.e.,
the 'thinking of the self in the non-self'. The latter is exactly the same as the
meaning implied in the Piili literature.
8. The Chinese terms distinguish sometimes asmimcina and citmamcina
in a way that tze men stands for asmimcina, while wu men stands for citma-

mtina (MVP.).
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9. Sthiramati :Madhyantavibhagatikii, ed. R.C. Pandeya (Motilal _Banarsidass. 1971) p. 122.
10. Trimiika, ed. S. Ldvi (Paris 1925) p. 29.
11. Ibid. p. 23.
12. Ibid. p. 23. In other words, asmimtina will give rise to a wrong view
of the self, or the recognition of the self in the store-consciousness (dlayavijfidna), exciting one's own mind.
13. Papaiicastidani 3.141. In the Buddhist sense the negation of asmi ('I
am') is the denial of the equation of 'I' with paficaskandha, not to mention
the equation with brahmii. 'Le bouddhisme; qui condamne la "notion: 'je
suis' "(asmimtina), ne peut pas accepter qu'on dise: "Je suis le brahrnan".
Cf. K. Bhattacharya, L'Citman-Brahman dans le bouddhisme ancien (Paris:
Ecole Fran~aise&Extreme-Orient, 1973), p. 73.
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CHAPTER I1

ABHIDHARMIC CONCEPTS
I. THEMEANING
OF TRUTHIN ABHIDHARMA
PHILOSOPHY:
paramiirtha-sat, savvyti-sat, dravya-sat
The division of knowledge of truth (Satya) into three forms,
parainiirtha, savvyti and bhiiva, is one of the important subjects
of discussion in all schools of Buddhism throughout the history.
There is the variety of views and interpretations of these three
forms of truth. The various interpretations, however, have been
motivated by the two processes': the etymological evolution and
the philosophical development. The Buddhist epistemology can
be considered a complex of these two processes.
Paramiirtha
Parama in Piili means, according to the commentators, uttama
(ultimate). The Ablzidhiinappadipikii-siici defines uttama as that
which has achieved its highest situation (ubhiito atyattham
uttamo). Further, Dhammapgla defines parama in his Kathiivatthu-anu!ikii, as pa!!hiina,
meaning 'pre-eminent' or aviparitabha'va
meaning 'irreversibility'.
Attha in Pgli, in a general sense, signifies 'meaning'. But in the
compound paramattha it denotes not only 'meaning' of a word,
but also it refers to svabhiiva (self-existence) or vi~aya(object). Attha
represents in this connection things which are to be achieved by
those who seek for genuine insight. Paramattha, thus, means
things which are obviously intelligible to one's own mind or truth
in the absolute sense intelligible to one's own self.
This definition of paramattha by the Theravgda commentators
also is expressed by the Sarviistiviida school, i.e., the Abhidharmad@areads : 'yadidapa pratyukatatp vastuhetupratyaya'tpratityotpannamparamtirthato vidyate pratyiitmavedaniyatviit; (the object caused by conditions can exist in view of the absolute truth, for it is
to be realized by one's own self).l
While paramattha means the absolute truth, sammuti means
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'acceptable agreement' or 'conventional truth'. Both terms, paramattha and sammuti, are used not only in Mahiiyiina, but also in
early Buddhism, i.e., 'buddhcnaryz pana dve kathii sammutikathii
ca paramatthakathii ca'ti tattha siitto puggalo devabrahmti ti a'dikii
samrnutikathii niima, aniccarp dukkham anattii khandhii dhiiliiyo
a'yatantini satipa@hiiniisammappadhZn6 ti iidikii paramatthakathii
ntima.'2 Paramattha represents a Buddhist doctrine such as a'yatana, dhatuyo and the like, all of which are intelligible to one's
own self. In this connection paramattha is defined as follows:
'paramatthavacanarp saccaryz dhammclrtaryz tathii lakkhapan'ti'.3
On the other hand, sammuti is defined as follows: 'saryzketavacanarp saccarp l~kasarnmutiktirayzaryz'.~
Paramattha is a true nature of things (dhammiinaryz bhiita-lakkhagarp), which are considered existing, but not empty. The realiza.tion of a true nature anticipates the existence of things (svabhdva), which can not be denied.
In contrast, Mahayha does not permit any thing to exist in
its nature. Hence Paramiirtha is a true nature of things, which
really does not exist. In view ofparamiirtha, as Mahiiyiina teaches,
nothing exists, all things are devoid, of self-nature such as ciyatana,
dha'tu and the like. A Mahiiyina text, the Lankcivatiira-siitra,
explains : 'sarvarp vidyate saryzvrtyiitpparam-rthe na vidyate, dharmiina'lyz nibsvabha'vatvarp paramarthe 'pi dr~yate,upalabdhi-nihsvabha've saryzvytistena ucyate.' In view of the conventional truth all
things exist, but in view of the absolute truth nothing exists; in
absolute truth one realizes that all things are devoid of self-nature;
there is, however, the conventional truth where there is no mental
fancy.s
According to Mahiyina Buddhism, both paramcirtha and sarpvrti are diametrically opposed to each other. Paramiirtha is iiinyatd (emptiness), while samvrti is like an illusion or an echo.
Paramiirtha can be realized only by those who can transcend the
distinction of subject and object or the knower and the knowne6
Therefore, a true nature of things such as dha'tu, Zyatana is considered Jiinyatii (emptiness). Both paramartha and saqzvyti have no
common ground with each other. Both are entirely opposed to
each other. This is also true of the Sautriintika school. According to this school, paramartha and samvrti refer to the entirely
different knowledges. The former refers to aniiiravajEZpa (wisdom of non-defilement) or prsthalabdhajfiii~a(prominent wisdom
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attained by Enlightenment), while the latter means the discriminative knowledge distinguished from wisdom.
Thus, both the concepts, paramiirtha and savvyti, are used in
Mahiiyiina as well as Abhidharma (Theraviida and Sarviistiviida
schools in this context). But the approaches to these concepts are
not similar. Mahiiyha approaches to them from the point of
view of iiinyatd, anticipating no existence of things (svabhdva),
while Abhidharma approaches to them from the point of view of
svabhiiva or the permanent existence of things.

The Piili term sammuti is used in contrast to paramattha, meaning thereby 'the conventional'. Further, it is derived from samman, meaning 'to think together' or 'to think rightly'. A compound 'sammutisacca' is not used in Older Piili, as Edgerton suggests in his Buddhist Hybrid Sanskrit Grammar and Dictionary.
The Piili root man phonetically transfers into mur, i.e., 'diflhaw
sutam mutaw' (Suttanipiita 887). Mutam is obviously derived from
the root man.
It is not unnatural to think that the etymological meaning of
sam-man ('to think together') implies the mutual communication
between man and man or the mutual relatedness. Therefrom is
derived the variety of applied meanings : 'consent', 'general opinion', 'a mere name', 'fixing', 'statement', 'declaration' and 'convention'.'
Thus, sammuti (the conventional) is found in such early texts
as Suttanipiita and MilindapaZha and the like used in contrast to
vidvd (the wise manj and paramattha (the absolute).*
Further, sammuti stands for a Sanskrit term savvyti. Suffice it
to sbow a few examples of this. A verse in the Pali text Suttanipa'ta is found sanskritized in the Sanskrit text Bodhisattvabhilmi:
'ya kiic'imd sammutiyo puthujyii, sabbii va elii na upeti vidvii,
anupiiyo so upayam kim eyya dil?he sute khantim akubbamiino.'
(SN. 897)
'yiib kdhana sawvytayo hi loke sarva hi tii munir nopaiti
anupago hy asau kenopddadita cirjla-irute kiintim asamprakurvan. (Bodhisattvabhiimi,' P. 48-49)
We have also aaother example:
'yathd hi arigasambhiirii hoti saddo ratho iti
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evaw khandhesu santesu hoti satto ti sammuti'. (S. i. p. 135)
(ji ltar yan lag tsogs rnams lalhrten nas shiti rtar brjod pa ltarl
de biin phuri po rnarns brten naslkun rdsob sems can Jes byahol
Candrakirti, Madhyamakevatiira. p. 258. Bibliotheca Buddhica,
IX.)
A Tibetan terms kun rdsob always corresponds to a Sanskrit term
saqzvrti. There is, thus, no ambiguity for the correspondence
between samrnuti and samvyti.
It is customary to assume that in the Buddhist Sanskritization
of the Piili, some of the phonological changes appear as follows:
m and u change to v and r respectively. For example, a Vedic
Sanskrit iramana becomes Jravapa, while muddha in Piili changes
to myddha, puthujana to pythagjana and the like. The Vedic Sanskrit is much closer to the Piili than the Buddhist Sanskrit. Thus,
sammuti has been sanskritized to sarpvyti.
It is, however, worth noting that this Sanskritization caused
a great change of meaning, for a Sanskrit term savvyti, derived
from the root sarpvr, indicates 'covering' or 'hiding' quite different from the original meaning of samrnuti (statement or convention). The Piili root sam-man is disregarded and replaced by the
Sanskrit root saw-vy, meaning'to cover' or 'to hide'. It may be noted
in passing that sarpvytti (spelled with two ts) is a misreading for
sarpvyti, as Bohtlingk and Macdonell reported. (Bohtlingk, Sanskrit W6rterbuch ;Macdonell, Sanskrit Dictionary.) Hence it would
be unfair for some scholars to follow this misreading in an attempt
to distinguish sapzvrti from samvytti in its connotation.
But Abhidharrna, both the Theraviida and SarviistivBda schools,
did not take care of this etymological meaning of savvyti, instead,
took up the philosophy of sarpvyti, confining thereby its significance merely to 'the conventional' in contrast to paramcrtha
(the absolute). According to the Sarviistiviida school, Substance
consists of such elements as riipa (material), vedarzii (feeling),
sarpj55 (notion), sawsktira (mental activities) and vijfiiina (consciousness). If Substance is analyzed into an inter-play of these
five elements or impersonal forces, the notion of Substance disappears. Then, Substance is called Conventional Existence ( s a p
vyti), as is stated in the Abhidharmakoja:
"If Substance is analyzed by discriminative knowledge, then
the very notion of Substance disappears. Substance is termed
Conventional Existence9".
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Commenting on this passage, YaSomitra says :
"Conventional Truth (savvyti-satya) is that which is grasped
by the daily activities of this world or by discriminative knowledge, defiled or non-defiled."lO
From this passage it is clear that samvvti-satya refers to daily
activities (samvyavahiira), which implies the original meaning of
the Pili term sammuti (the conventional).
Moreover, YaSomitra, drawing no attention to the meaning of
the root saw-vy, extends its literal meaning further to his own
philosophy, classifying it into two-categories.
1. Suwvytyantara-vyapiiirayii(Conventional Truth based upon
another Conventional Truth). All realities have their separate
existence as differentiated from others, presuming this differentiation from others (bheda). Every existing thing exists by and
through the denial of the others. It means that all realities can exist
only in relation to others. Thus, existence is relative (anycipoha).
2. Dravyantara-vyupiiSrayd (Conventional Truth based on another Reality). When a dravya, according to the Sarviistividin,
originates without leaving its own nature, it is called a self-existence (svalak~anasat).Dravya is permanent, remaining unchanged
in both the conditions, viz., origination and decay. It is neither
created nor destroyed, being eternal and changeless. The essential nature of dravya remains unchanged among its various
modes.ll But dravya's existence is possible only through the denial
of the others, as is the case with sawvytyantara-vyapliirayii.
Thus, sawvrti is that which is always in relation to other things,
interrelated and co-related.
Epistemologically speaking, sawvyti means 'to understand simply the general character of things' while paramdrtha means 'to
understand the special character of things'.12 Both the concepts,
savvyti and paramcirtha, are the two aspects of the one and the
same object differently viewed. We can find herein a slightly different aspect from Mahiyiina, in which paramiirtha can be realized
only through the complete denial of savvyti. In Abhidharma, as
the definition of both these concepts, as represented above, is
given from a positive point of view, which is based upon the positive or affirmative point of view of epistemology of the Sarviistiviidin. In other words, the Sarvistivada school interprets savvrti and paramiirtha as a parallel form of existence to dravya.
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Sammuti and Paiiiiatti
All the contents of samrnziti are inv~lvedin, and expounded by,
a term p a s a t t i in the Theraviida school. That is, the meanings
such as 'consent', 'general opinion', 'a mere name', 'fixing', 'statement' and 'conventional' can be easily derived from the original
meaning of pafifiatti (indication). A Piili pafifiatti is usually equal
to a Sanskrit prajfiapti and noted only in Mahdvyutpatti as
prajfidpti (Edgerton, BHS, p. 359).l3
The Puggalapafifiatti-Atthakathd represents a comprehensive
definition of pafifiatti. According to this Atthakathii, term paiifiatti means 'to tell' (a'cikkhati), 'to explain' (deseti), 'to make
known' (pafificpeti) and 'to establish' (patthdpeti). The relative
assumes always a limited form or a form of limitation. Even the
absolute takes a limited form, for the absolute cannot manifest
itself as a whole. The absolute reveals itself by and through limited things. It can be said that paiiiiatti is the self-limitation of the
absolute.
hTibbdna, asanklzatn, kusala-akusala dharnma, all these things
are thought to arise and exist in reality, being established from
the view-point of paramattha (the absolute truth), As all of them
assume a form of existence (vijjamdna) or a form of limitation,
they are also called pafiiiatti (indication). This is implied in a
terminology vijjarniinapaiiiiatti (indication of existence).
On the other hand, the relative represents the things which are
considered as existents from the viewpoint of conventional usage
(lokanirutti), but not in reality. These things are relative and
transitory. They assume a form of limitation also. They reveal
themselves as the relative. The relative is a form of manifestation
or indication (paiiiiatti).
Both the things, absolute and relative, are thus involved in
paiifiatti. Pafiiiatti in the Theraviida school refers to the absolute
as well as the relative. In the relationship of paiifiatti and paramattha one is not distinguished from the other; the former includes the latter. In the Theraviida school a term paiiiiatti, as
indicated above, has broader sense than sarnrnuti, which is used
only in contrast to paramattha.
In contrast, prajiiapti in Mahiiyiina refers to the mundane world
or the relative. In Mahiiyiina there are sharp distinctions between
both the absolute and the relative. There is no intermediate stage
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between prajiiapti and paramiirtha at all. The absolute (paramtirtha) reveals itself in the relative (prajkapti), while the relative represents the skilful means (upa'yakiiuialya) by which one can
arrive at the absolute reality. Prajiiapti is termed upiidiiya prajzapti (the relative indication), which is synonymous to savvyti (the
conventional).
The reason why the Theravada school has given to pagiiatti a
broader sense than samrnuti, including thus paramattha is based
upon the Abhidharmic realism. They attempt to designate everything existing, material and immaterial, real and ideal, objectively
from an epistemological standpoint. For this reason also, the
Theravida school does not give any sharp distinction between
the absolute and the relative.
Bhiiva
According to the Sarviistiviidin, bhiiva (being) is classified into
the two: dravyasat (substance) and prajfiapti-sat (indication).
Bha'va denotes that which becomes objectified on the one hand,
and produces perception on the other.l4 Dravyasat means a selfexistent thing producing perception, i.e., riipa, vedand etc.16
Prajiiapti-sat is defined as a provisional existence producing
perception.16
The existence is termed dravyasat in view of paramdrtha (the
absolute truth) and prajiiapti in view of sarytvyti (the conventional).
The following table will' show the scheme:
dravyasat.. .paramiirtha-satya
Bha'va- prajiiapti-sat..s savvyti-satya
Bha'va, as stated above, means at first a thing which becomes
objectified. There from is derived the realistic attitude toward
the being. That is, the Sarvistivida school is based upon the
realistic viewpoint, believing the separate and independent existence of the objective world. On the other hand, bha'va denotes
a things producing perception (buddhi). Therefrom is derived
the subjective attitude toward the being. That is, the objectified,
abstract world cannot describe truth as it exists by itself apart
from us. Instead, the objective world will be recognized as partially
imposed by man's buddhi (perception) and not just passively
mirrored within it.
Thus, bhdva is the basis upon which dravya and prajiiapti are
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based. In other words, when bha'va is revealed to the conventional,
impermanent, it is called Conventional Truth (sarpvytisatya);when
bha'va is revealed to the absolute, permanent, it is called the Absolute Truth (parama'rthasatya);when bha'va is revealed to the essential, substantial, it is called Substance (dravyasat). Bha'va as such
is neitber the absolute nor the conventional, but a synthesis which
is different from both, embracing them in its fold. Both dravya
and prajfiapti or parama'rtha and samvyti, are not different from
bha'va as such. Both of them are in the form of bha'va or rather
perhaps bha'va is in the form of them. This existence is bha'va.
Both parama'rtha and sarpvrti are not opposed to each other in
an exclusive manner, but embraced in the form of bha'va.
According to Mahiiyiina, however, parama'rtha is absolutely
different from prajfiapti, prajfiapti different from paramlirtha,
having nothing underlying them to bind them together.
As the Sarviistivtida is based upon the epistemological viewpoint, it attempts to define everything existing, real and ideal, in
an objective manner, as does the Theraviida school. Therefore,
the Sarviistiviida school defines bha'va as a basis upon which the
three-aspects are based. The three aspects, parama'rtha, savvyti
and dravya, are the different manifestations of bha'va, which is
considered as a reality, objectified and producing perception.
Bha'va is a reality objectified and partially imposed by us. YaSomitra describes these three aspects as the three types of sat (existence). In the AbhidharmakoJavy8khya',YaSomitra comments :

"trividharp hi yoga'ca'ra'na'rp sat. parama'rtha savvyti-sat
dravyasac ca dravyatab svalakqa?zatab sad dravyasad iti."l7
(For the Yogiiciira there are three kinds of existence; the absolute, the conventional and the substance. Substance means that
which exists in view of substance and its own essential nature.)

Sarpvyti and its Evolution
In view of the historical development of Buddhism, however,
subsequent philosophical evolutions were inevitable. The seeds
of unrest sown at an earlier Abhidharma period were to grow and
blossom in more abundance at a later Mahiiyiina period, bearing
fruit which Mahiiyiina Buddhism was to reap. Mahiiyiina
represents effective attempts to return to the thought of Early
Buddhism.
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There is, however, many an instance, in which a MahZiyZinist
interpretation is derived from the wrong Sanskritization of a P&li
word or the intentional amendment of the original meaning. It
means that the Mahiiyiina philosophy had been accompanied by
the linguistic amendment and it is such a combination that spells
out the MahByiina period in philosophy's search for new direction
and purpose.
This type of linguistic and philosophical amendments and upheavals marks out also a new interpretation of satpvyti in the
search for the Mahgyiinist thought.
When a P51i sammuti is sanskritized as samvyti, it has Iost its
etymological meaning, for the former is derived from the root
sam-man ('to think together'), while the latter is derived from the
different root sam-vy ('to cover up').
The interpretations based upon the root saw-vy can be found
in the various Mahiiyiina texts, e.g., Candrakirti defines sawvrti
as 'Samantddvara~arpsarpvytih', meaning 'completely covering'.18
Haribhadra comments on sarpvyti:' ...yayi buddhyi tattvatp sawvryate yasycim va' buddhau sa' tiidfii loka-pratitih samvytir i$@.'lg
Surpvrti denotes, as Haribhadra comments, the discriminative
knowledge (buddhi), by which truth (tattva) is covered up (sawvuate).
This etymological interpretation is included in the Candrakiiti
definition of samvyti, which has the following three aspects:
1. Avacchiidana (covering).
2. AnyonyasamZraya (mutual relationship).
3. Lokavyavahiira (daily activities) or samketa (agreement).20
The meaning of sarpvyti is given with a term avacchzdana (covering) similar to samantcdvaranam (completely covering), which he
designated before.
Further, the second aspect of savvyti, namely, anyonyasamriiraya (mutual relationship), is implicitly maintained in the sense
of a Piili term sammuti, meaning 'to consent'. It is explicitly
derived from the fundamental thought of the Madhyamaka
school, which identifies sarpvrti with the things dependently originated (pratityasamutpannam va~turiiparn).~~
Samvrti is subject to
cause and condition, for a self-existent thing cannot have origin
and decay. In other words, a thing which is caused and conditioned is sarylvrta (covered up) or phenomenal.
According to NtigBrjuna as well as Sltntideva, the concepts in
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common usage, e.g., skandha, iitman, loka, etc., are dependently
originated. There is nothing self-existent; a thing can exist only
in relation to others. Therefore, the existence of dhiitus and dyatanas is conventional and not real. Thus, the mutual relationship
characteristic of samvrti is the fundamental basis for diinyatd.
This idea stands, however, in contrast to the Hinayhist conception
that the existence of dhdtus and dyatanas is established in reality.
This aspect of anyonyasamiidraya (mutual relationship), therefore, indicates a Mahiiyinist interpretation of a Pili sammuti ('to
consent') with modification or variation.
The third aspect of amvyti, namely, lokavyavahtira or sagzketa
is exactly the same as the meaning of a PBli sammuti, which means
'statement' and 'acceptable agreement'.
A term vyavahdra compounded with loka clearly represents
'speech' or 'statement', as is shown below:
A Pili lokiya-vohdro (general way of speech, Suttanipdta-Atjhakathd, p. 382=a Sanskrit lokavyavahira; ariya-vohdro (proper
mode of speech). D.111. 232, etc. = ilrya-vyavahiiro; vyavahdra in
a11 the following compounds means 'speech'; ajfau vyavahdrapada-caritlini. Bodhisattvabhiimi, 3 89, 13 ; jad vyavahdra-padacaritdni. ibid., 19ff; samvrti-vyavahiira. Sukhavativyiiha, 42, 11, etc.
It is also rendered by the Chinese-i-shao (speech), which will be
discussed later on in detail.
It would be interesting, especially in view of the Sanskritization
of Pili, to investigate the relationship between vohdra and
vyavahdra before studying the philosophical evolution in later
Buddhism.
A PBli term vohdra means I. speech and 2. business or daily
activities. If it is sanskritized by vydhiira, it indicates merely
'speech'. If it is sanskritized by vyavahiira, as shown in a compound lokavyavahiira, then, it represents only 'daily activities'.
Both the concepts, vyzhiiva and vyavahdra, have no common
ground to bind them together.
Nevertheless, vyavahiira in all the Buddhist Sanskrit texts enumerated above denotes not 'daily activities', but 'speech'. If it
could mean 'speech', it should have been vyiihiira, but not vyavahdra. If so, vyavahiira would be a wrong sanskritization of voha'ra. The same type of sanskritization can be found also in a
Buddhist Hybrid Sanskrit vyavasth6na equivalent to a Pili votthapana, which is rightly sanskritized by vyGsthiina.
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From the philosophical point of view also the narrow issue of
this concept vyavahdra as 'speech' is less adequate. Instead, there
are some broader issues involved in this concept. That is, the
Mahiiyiinists held that Buddha has two types of teaching, absolute (paramdrtha) and conventional (sawvrti), and that all what
he preached about pratityasamutpiida and dryasatyas were conventional, although they were considered absolute by the Hinayinists. The Mahiyinist absolute truth, namely, iiryasatyas and
pratityasamutpdda, are by reasons appreciated by the Mahiyinists as the method of analysis of all things existing, resulting
in the cardinal tenet s'iinyatii (non-existence). The Mahiyiinists,
particularly the Miidhyamikas, extended the conception of Jiinyatd to such concepts as Tathdgata, Nirvdna and Akiiia. Not only
the Miidhyamikas, but also the Vijfiiinaviidins held the view that
there was a discrepancy between sar?zv,rtiand paramdrtha diametrically opposed, e.g., 'samvrtih paramdrthas' ca trtiyam ndstihetukam, kalpitam samvrtir hyuktd tacchediid iiryagocaram' (There are
the conventional and the absolute truths, but by no means the
third truth; the conventional means the infered; cutting it out
one enters into the sublime sphere).22
Thus, both the truths, samvrti and paramdrtha, are indicated as
having radically differed. Therefore, vyavahiira equalized to sawvrti cannot be confined only to 'speech'; instead, it should denote
all the existing things in the world in contrast to the absolute
truth.
This basic position of the Mahiiyiina thought has rzceived adequate recognition by traditional exegetists. For exampIe, Sthiramati has noticed the three of the broader issues involved in this
concept of samvrti. The Madhy~intavibhiigatjkd~~
refers to the
three. They are:
1. Prajiiaptisamvrti (the conventional truth as indication).
Referring to prajiiapti Sthiramati comments as follows : 'say vrtirvyavahtirah, prajiiapti ity abhidhtinam. arthzbhiive' bhidhdnamztrena vyavahdrah prajfiaptisamvrtih. ' (The conventional represents
'daily activities' [vyavahara]. The indication means 'a mere name'.
If there is only a name without any object at all, then, vyavahdra
denotes the conventional truth as indication.)
2. Pratipattisa~?zvyti
(the conventional truth as admission). Further, he says, 'avidyamiine'rthe'rthiibhinive.iah prat@attistaya
vyavahiirah pratipattisamuyti.' (The adherence to the object not
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existing means 'admission'; Its vyavahdra (daily activities) is
termed the conventional truth as admission.)
3. Udbha'vandsamvyti (the conventional as manifestation). The
Tiki runs, 'tathatiidiiabdair nirabhildpyasya dharmadhdtoryd sawsiicand sodbhiivan6. tay6 dharmadha'tor vyavahdra udbhdvandsarpv,rti4;.' (The manifestation is to express the inexpressible realm of
ideas in such a technical term as 'suchness' and so forth; the daily
activities or common usage (vyavahdra) is termed the conventional
truth as manifestation.)
All of these three meanings of sapzvyti do not represent merely
'speech'. But they are no other than the contents of a PBli sammuti which is defined as 'permission', 'a mere name', 'communication' and the like. All of the contents of a Sanskrit samvrti
and its exegetical explanation are clearly involved in a Piili sammuti. The following table will show the correspondence between
sammuti and its MahiiyBnist exege~is.~4
The three meanings of
The aspects of a Sanskrit
. samvyti
a Pali sammuti

... ..

1. A mere name

......

prajfiapti (indication)
pafifiatti (Pgli) = sammuti

2. Permission, acceptable
.... pratipatti (admission)
agreement
3. Communication ....
udbhdvand (manifestation)
Thus, the three aspects of a Sanskrit sagzvyti are eschewed from
all the etymological and philosophical implications of sammuti
in Pali.
Further, 'speech' (abhidhiina), as Sthiramati mentioned above,
indicates not the whole content of vyavaha'ra, but a part of it.
Moreover, Sthiramati designates vyavahdra in his TikB as sawvyti, which has a broader sense than 'speech'.
Even more important is the fact that vyavahdra is different from
vya'ha'ra (speech). That. is, it is vydha'ra but not vyavahdra that
means 'speech'. In this context, it is worth noting that both
vyavaha'ra (daily activities) and vohdra (speech) are involved in a
Pgli concept of vohiira. The former meaning is found in the Piili
Nikiiyas (M. 11. 300; S. 614, etc.) and the latter is found also in
Piili (D. 111.232; Vin. IV. 2; Vbh. 376, 387; A. 11. 246; IV. 307;
Paramatthajotikd, 382, etc.)
In view of this etymological parallelism with the Sanskrit, there
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will appear the following alternative as mentioned before. If
vyavahiira means simply 'speech', as the Chinese rendered, it seems
to be a wrong sanskritization of a Piili vohiira, which is rightly
to be sanskritized into vyiihiira. If vyavahiira represents 'daily
activities' or 'performance', it does not mean 'speech'. In the
latter case it indicates merely one of the two meanings involved
in the concept vohiira in Piili.
From the linguistic and philosophical point of view, however,
there would be no ambiguity for the fact that Sthiramati designates vyavahiira not as 'speech', abut as 'daily activities', 'performance' or 'business' which is no other than one of the meanings of the Piili vohiira.
It may be remarked in passing that the Sthiramati's conception
of savvyti identifies itself with the Sarviistivgda view, e.g., YaSomitra defines saqvyti in his Abhidharmakoiavyiikhyii (p. 520):
'sar)zvyti-sad iti samvyavahiirena sat' (the conventional means the
being (truth) of daily performance.). The term samvyavahiira
stands for the Pili samvohiira, meaning 'business' or 'traffic' (A.
11. 187; S.I. 78 ; A. 111. 77; SnA. 471 ; Vin. 111. 239, etc.), which
clearly represents one of the two meanings of vohiira. There is,
therefore, no doubt that vyavahiira does not mean 'speech'. Such
a conclusion obviously carries with it the suspicion that the Chinese translator had no clear conception as to the distinction between vydhiira and vyavahiira.
From what has been discussed above regarding the term savvrti and its evolution it will not be difficult to understand the significance of the traditional Buddhist exegesis, which is two-fold;
one is due to conservation and the other due to evolution. While
the conservative element shows the original meaning of the term
common to both Abhidharma and Mahiiyiina, evolutions correspond to the peculiar elements of thought developed in the Mahiiyiina Buddhism, and thus help us in determining the mutual relationship between Abhidharma and Mahzlyiina to a greater degree
than pure conservations and evolution^.^^
Concluding Remarks
Historically speaking, the Buddhist conception of truths (sat,
satya) assumes the following three aspects:
First, in Early Buddhism the absolute truth refers only to the
Buddha and his teachings, while the conventional truth refers to
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the daily activities such as human life, common usage of term,
custom and so forth.
Second, in Abhidharma it is emphatically asserted that all existing things should be viewed as real (svabhiiva); things are considered as having their own natures. According to the Abhidharma
a real existence has its own nature (svalakjanena sat), and it becomes the object of pratyaksa (visible perception). In contrast,
the common appearance (siimiinya-lakjana) is merely a by-product of the discriminative knowledge or a constructed object
(samiiropjamdnarp riiparn), being an object of inference (anur n d n ~ ) .With
~ ~ this basis the concept of truth has come to include
the three: bhdva, paramiirtha and savvyti. BhBva denotes a thing
producing perception (buddhi). Both paramzrtha and samvrti are
in the form of bhdva differently revealed. All things conceivable,
ideal and real, live in the bosom of bha'va; they are not different
from bhiiva (existence) as such.
Third, in Mahfiysna the idea of bhzva has been denied; it
cannot be viewed as real in any sense ;nor can it be considered as
having its own nature. Thus, only the two aspects, paramiirtha
and satpvyti, have become the basic point of view of the
philosophy.
Moreover, these terms, going far beyond the epistemological
approach, are applied to the religious experience, in which spiritual
progress takes place, as implied by the expression s'inyatii
(nothingness). Thus, iiinyatii is identified with paramdrtha (the
absolute) radically differed from sar)zv?-ti(the conventional).

Generally speaking, knowledge refers to the analysis of an object, and such knowledge we can call objective knowledge. This
type of knowledge can be accumulated. It cannot, however, be
termed Buddhist knowledge as far as it concerns objective analysis.
Even in our daily life we sometimes make a distinction between
scientific knowledge and religious knowledge (wisdom). If one
possesses scientific knowledge, it does not mean that he has wisdom. We are aware of our respect for wisdom more than for
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objective, scientific knowledge. Buddhism prefers wisdom based
on religious intuition more than accumulated scientific knowledge.
Wisdom in the Buddhist sense is divided into two concepts:
transcendental knowledge (Glina) and the knowledge-to-exercised
pan"Hli. The study of these two concepts is an intricate and intriguing problem in the history of Buddhism. Almost all scholars
today use these terms in the same meaning as intuition or insight,
etc. According to their views, both concepts denote mysterious
faculties, just as intuition is a transcendental knowledge. Without
understanding the slightIy different meaning of these concepts,
however, the interpretation of intuition will easily give birth to
confusion among their views.
It appears, therefore, that the key to understanding the true
meaning of intuition is to define these concepts in their historically
different periods and theoretically varied meaning. In the history
of Buddhist thought the following periods can be taken into consideration: The Early (Nikiya) Buddhism (ca. 431-271 B.c.), Abhidharma (ca. 271 B.c.-1 A.D.) and the Early Mahiyiina Buddhism
(ca. 100 A.D.).
By taking particularly the development of the Abhidharma
theories into consideration, we shall find a more deeply underlying relation between the two concepts. Concerning the importance of the Abhidharmic background, somewhat neglected in the
research field, with respect to the Buddhist intuition, little need
be said here.

The Early Buddhism
Niina and Pan"6ii are not distinctively differentiated from each
other. Nlina means just knowledge "in either a next to hand or a
lofty sense." On the other hand, pan"n"H, as Mrs. Rhys Davids
pointed out, is not a mere intellectual "convulsion" of thought.
It represents, "coming-to-know" and "coming-to-be". Pan"n"ii is
not a dialectic or desultory referie, but an exercise of thought on
matter of practice. The Rhys Davids's distinction between both
concepts appears rather to rest upon the Abhidharmic interpretation than upon the Nikgya view. The distinction is not really
found in the Nikiiyas. However, her detailed investigation of
pan"n"6 is suggestive enough to lead to further development of
Abhidharma study. Pan"n"ti is not mere insight or intuition, but
conduct accompanied by insight; it is a term of practical import.*
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Based upon the implication of paAZii in the Nikiiya we shall
especially examine the Abhidharma interpretation in connection
with the Nikiya.
The Abhidharma Philosophy
In this Abhidharma period we may find a multi-polar distinction between Ziina and paiifid. Here I would like to confine my
discussion of the schools to only two as follows.
The Theravdda School
Both concepts, paifid and Edna, are derived from the same root
jZd, 'to know'. The prefix pa indicates 'forward', 'forth', 'fore',
and it is a dynamic particle. This particle implies in itself the
dynamic practicality. In relation to viiiiiiina (consciousness) Rhys
Davids refers to this dynamic connotation by saying it means
'coming-to-be'.
In early Buddhism, however, this distinction was not so clear,
as sometimes both terms were used as synonymous. Such lack
of clarity stimulated the Abhidharma schools to give specific definitions to these terms.
The dynamic implication of paZZii can evidently be found in
the Mahivedalla Sutta (M.43), where pan"n"6is considered as the
knowledge to be practised (bhdvetabbd). PaEGii does not merely
mean the final goal to be reached.
This implication came to be clarified in the Abhidharma period.
In Pili Abhidharma, pan"6ii came to mean the subject's knowing
(pajdna). In contrast, fidna came to mean the object to be known
(Eta). Thus, Zdna is the object, while paiin"d belongs to the subject. The endeavour to obtain n"ii~apresupposes paiiid. In other
words, pan"2ii has a broader sense than Edna. This latter understanding will become clearer in the Sarvistiviida school.
In the Pili text, Atthasiilini (ca. the fifth cent. A.D.) designates
n"d~a
as product or result, andpafiii as the way to gain a product.
The Atthasiilini, 3,29; 3.30,2 discusses the problem of the wholesome (kusala), referring to both kina and pafiiiii. This passage discusses at first about three meanings of kusala. According to this
passage the wholesome (kusala) has three meanings: the non-ill
(iirogya), non-sinful (ndvajja) and the skilfully completed (kosallasambhiita).
NcFaa is called the wholesome because it includes all three mean-
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ings, while Paiin"5 is also called the wholesome because it means
'the skilfully completed'. This term denotes the way to the final
goal or the result to be attained. On the other hand, non-ill and
non-sinful, are merely attributes of kina to be attained by means
of one's own practice. When the way is 'skilfully completed',
then, these attributes spontaneously will arise. They are the products of the practical way.
In terms of the practicality of Pafifiii we have another passage
in the same text: "pafifia' is the superior, fundamental and foregoer." (Asl., 3.44.). Practice denotes a forward movement, which
is expressed in its synonymous use with pajiinana '(to know)'.
This distinction between the static and dynamic becomes more
lucid during the commentarial period.
According to the commentary on Vibhaliga, Sammohavinodani,
paiiii operates by virtue of function (kicca) and object (iirammapa) while iiina has for its object dhamma.3 It means that in
order to operate pafifiii must first have action on the subjective
side and the object on the objective side. With the object alone,
paifia' cannot work at all as it requires action (kicca) on the subjective side. Niina consists in the object to be known and practised by pafifiii. Thus, i6pa is considered as the static product
and ideal to be obtained, while pafifici is subjective, dynamic and
functional.
The commentator Buddhaghosa is aware of this distinction as
he compared paifid with saZEii (notion) and vififiii~a(consciousness). In his view, safifiii refers to the perception of a colourful
object, while vififidna means the perception of a multitude of
appearances. These two terms concern the analytical perception
of the object. On the other hand, pafifiii means to distinctively
know (pajanana) the [religious significance] of the object. Buddhaghosa explained also in the Atthasiilini in the following manner:
Paifiii has two meanings: to make known or to indicate (pan"Za'pana) and to know the object from the viewpoint of impermanency, suffering and non-ego.4
Referring to this explanation, Buddhaghosa gave further two
etymological interpretations ofpaZfiii:pafiZa'pana (to make known)
and pakiirena jiina'ti (to know from the viewpoint of impermanency, suffering and non-ego). These two types of meanings are
related to each other and refer to the same fact, namely, that by
virtue of paifit5 the nature of existing things will be made clearly
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known. This understanding of paZRd as practicality, verified for
us by the etymological significance of the term, may be regarded
as the philosophical principle underlying the essence of human
existence.
The essence of human existence also will be clearly made known
by virtue of paiiiie as it is exemplified in one of the Pfili treatises,
i.e., Puggalapafifiatti. The title of this treatise literally represents
'the indication of types of human existence'. However, indication
(paZiiiatti)is etymologically derived from the root jid(to know) and
paiiiiatti means 'to make known' or 'to indicate' (iiapana). This
explanation exactly corresponds to the etymological significance
of paiiiid as pointed out above. This treatise analyses in fact the
variety of types of human existences from the religious standpoint
in compliance with their state of meditation. It is really the indication of different types of people in accordance with their stage
of spiritual knowledge of paEii8. Indication (paiiiiatti) concerns
the different religious practices or experiences. Thus, the Piili
treatise Puggalapaiiiiatti may be regarded as the indication of
different types of human existence based upon their own spiritual
knowledge to be exercised. This basic notion has already been
referred to since the time of Early Buddhism, in which paiifid
implied the functional knowledge to be exercised. This title of
Puggalapaiiiiatti is doubtless viewed in the way of early Buddhist
time, depending upon the degree of spiritual development of the
practitioners.
So far as pazfiatti refers to 'making known one's own character
to others', Puggalapafifiatti represents itself the treatise in which
persons are variegated and classified in compliance with their
own nature of making themselves known to others. Hence, the
criterion of classification in this text is nothing but pafiZd itself.
This notion of paiiliti further brings up another question of the
relationship between paiiZ5 and fiepa. In terms of spiritual exercise, the important thing is not merely the ideal or result, but
rather the way to approach the ideal. In this respect, 2dna designated as only a static consequence, will be of significasce only
when it is considered in relation to the functional pafiZZ. The
ideal must be achieved by the practical: icfna must be achieved
by paZiid. Niina is assimilated in paiZd. In this context, Buddhaghosa refers to the assimilation of fidga by paririd in the Visuddhimagga.= He gave paziiti three categories: basis (bhtimi), faculty
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(indriya) and essence (siira). Niina is here subject to the category
of essence. The ideal, namely Giina, is included in the practical
knowledge (pafifid) or the knowledge to be exercised. Whether
the achievement of the ideal is realized or not rests on the ability
of the practitioner. Niina can be obtained only by paGfiii which
is to be cultivated by human beings.
This distinction between the two concepts is also found in the
Visuddhimagga, which is systematized on the basis of this distinction. Referring to the practice of Gina the Visuddhimagga analyses Edna into the following three classifications: stage of consciousness (bhiimi), basis (miila) and actual (sarira). These three
are considered fundamental conditions for the practice of paGn"ii.
1. Stage of consciousness (bhiimi) includes khandha, dyatana,
dhiitu, indriya, sacca, paticcasamuppdda, etc. All these concepts
denote the fundamental theories of Buddhism concerning human
beings, truth, dependent origination respectively. A commentator
Dhammapiila, commenting on the term 'bhiimi', refers to these
different types of theories, which are practised in conformity with
the different stages of consciousness, i.e., the theory of khandha
(the five aggregates) is the practice for those people ignorant of
human existence (riipa), that of iiyatana (sphere) for those people
ignorant of material (riipariipa) and that of dhiitu (realm) for those
ignorant of both the human existence and the material. In this
manner the stage of consciousness depends upon the different
types of human being^.^ This state is explained by Dhammapiila
as a functional stage (pa~aj?i?ghdna).~
It is not a static object, but
a dynamic process of human consciousness to be cultivated. This
functional stage represents the nature ofpan"n"6as described above.
Therefore, this stage means one of the three aspects of pa6n"ii.
2. Basis (miila) means a fundamental ground upon which nibb5na will be attained. Both Dhammapiila and Buddhaghosa gave
it a synonym pati?[hiina, meaning a fundamental basis (Dhammapiila, Praramatthamafijusii. 111. p. 19). Basis includes precept
(sila) and mind (citta). It means that both precept and mind or
concentration are the fundamental elements for the practice of
paGn"ii. In other words, pafifiii is considered as one of the three
fundamentals to be practised for the attainment of the final goal,
namely, the enlightenment.
3. Actual (sarira) means the quality which anything possesses
of having realized possibilities. The dynamic process of conscious-
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ness (paEEti) is used in reference to a state of possibility rather
than actuality (sarira). In the Visuddhimagga, therefore, actual
(sarira) includes the five kinds of Etiga. The five are:
(a) Beauty of right theory (ditthivisuddhi).
(b) Complete purification in consequence of the removal of
doubt (kankhtivitaranavisuddhi).
(c) Actual knowledge concerning the right and the wrong road
(maggtirnaggaEtiyadassana).
(d) Actual knowledge of the practice (pa?ipadtiEti~adassanavisuddii).
(e) Actual knowledge (Enadassanavisuddhi).
It is noticeable that the term sarira, denoting 8&a, is used as a
consequence or a product of the practical knowledge (paiiila').
Niina is a quality, to which no temporal, possible position can be
assigned. It is the absolute goal to be attained by practical knowledge.
This Edna as a consequence is, according to Dhammap&la,
termed 'quality' (avayava) or 'multitude' (samwdiiya), while paiin"5
(the practical knowledge) is designated as a practice to be cultivated (paribriihetabba) or as a practice continuously functioned
(santtinavasena pa~attamtina).~
Regarding this distinction we have another definition in the
commentaries. The Pgli commentators used to give definitions to
each psychic function from the four aspectsQ:
1. Characteristic (lakkhana) is to penetrate into the true nature
of state.
2. Function (rasa) is to dispel the darkness or bewilderment
which covers the true nature of states.
3. Manifestation (paccupat{htina) is not to be bewildered.
4. Proximate cause (padafthtina) means concentration, because
of the statement: "A brother, who is concentrated, Oh Brethren,
knows a thing as it really is." (S.V. 414).
Referring to fitina the Visuddhimagga explains as follows : "Na'pa
means insight-knowledge (vipassanti-2E~a).It is said that in him
who weighs, scrutinizes the states of matter and of non-matter
there arises Z6na of unfaltering speed, sharp, heroic, exceeding
clear like Indra's discharged thunderbolt."lO
The Atthas&linil1presents a slightly different definition. PaHd
has illuminating (obhcsana) and understanding (pajtinana) as characteristic (lakkhana).
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Regarding 'illuminating' the Elder's saying is expanded:
"Hence, the Elder has said: Just as when a man, your majesty,
introduces an oil-lamp into a dark house, the lamp so introduced
disperses the darkness, produces light, sheds lustre, makes objects
visible, so, your majesty, pafifid as it arises dispels the darkness of
ignorance, produces the light of understanding (vijjd), sheds the
lustre of fidea, makes plain the Ariyan Facts. Thus, your majesty,
pafifid has illuminating as its characteristic."
In terms of 'understanding' (pajdnana) the Elder further explains thus:
"And this was said by the Dhammasenipati (Siriputta): 'It
knows; thus, brother, it is in consequence called paZ5d. And
what does it know? This is ill,' and so on. Thus it should be
expanded. And thus knowing should be regarded as the
characteristic of paZ5d."
This explanation includes in itself the three aspects of pafizz
designated in the Visuddhimagga; its characteristic is 'illuminating', its function is to disperse the darkness, and its manifestation is to shed the lustre of Zdna or to produce the light of understanding (vi'jja). In this passage, we can notice that 8dga is considered analogous to something to be shed or to be produced.
Namely, Zdpa is considered as a consequence of paZiiii, which
is to produce the former.
The practicability of pa2Za' is illustrated by Buddhaghosa in a
skilful simile which refers to the distinction between paZ5d and
vifiZiina. Buddhaghosa applies a simile to this distinction in his
Visuddhimagga as follows:
"Because it seizes just the appearance of an object as bluegreen and so forth, saiin"6 (perception) is like the seeing of the
coins by the undiscerning child. Because it seizes the appearance
of the object as blue-green and so forth, and also leads to penetration of the characteristics, viZfidpa (consciousness) is like the
seeing of the coins by the peasant. Because it seizes the appearance
of the object as blue-green and so forth, leads to the manifestation
of the Path (maggapd tubhdva), pafiZd (apprehension) is like the
seeing of the coins by the banker. Therefore, this paZZd is to be
understood as the knowing in various ways as distinct from perceiving and being consci~us."~~
Thus, pafifici is different from vififidna not only in its epistemological approach, but also in its practical sense. The former, go-
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ing beyond the realm of perception, leads one to the manifestation
of the Path to Enlightenment.
Circumstantial evidences point out that the distinction between
paEE and fidyza in the Early Buddhism probably had a long existence underground, before, in the Theraviida school, it rose, as
pafifid 'the subject's knowingyand 66na 'the object to be known'
to the surface. Probably both meanings were in the Abhidharma
period fully developed.

m e Sarvcistiviida School
The Early Buddhism and the Theraviida school, as mentioned
above, regard Ea'pa as a consequence and pafifiiias a means. This
distinction is found also in the Sarviistivida school.
According to the AbhidharmakoSa and its commentary, AbhidharmakoSa-vyikhyii by Haribhadra these two concepts are dealt
with in the following manners.
1 . J . n a and Prajfiii as related to Psychology
From the psychological viewpoint, prajfiii (apprehension) is
subject to the common stage of consciousness (mahdbhiimi).
Apprehension (prajfid) in this sense is only treated as a psychic
factor. Therefore, this concept is even used synonymously with
a Sanskrit mati (view) as a psychic factor.
It is to be noted that even in this sense prajfid does not lose its
spiritual meaning of apprehension to be exercised, This concept
here means 'to investigatey(pravicaya) the true nature of a thing
investigation concerns the psychological function of analyzing
the realities (dharma), which is a means leading to the final goal
of nirvdga.
Hence, this analytical apprehension is not purely scientific
knowledge but rather a practical means to attain nirvdna and as
such participates in religious experience. In other words, prajfiii
is immanent and refers to the way to be cultivated, while jfia'na
is transcendental and a consequence or a result to be attained.

2. Jficina and Prajfitifrom the Viewpoint of Value
The AbhidharmakoSa deals with both concepts in the two
chapters, PudgalanirdeSah and JiiiinanirdeSah. The former chapter deals with prajfia' from the standpoint of psychology; the latter
from the standpoint of practice.
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According to the JiiinanirdeSa, the realization of prajriiS consists of four kinds of apprehension; hearing (irutamayi), thinking
(cintamayi), exercise (bhiivantimayi)and inherence (utpiida). These
apprehensions (prajcii) are termed 'defilement apprehension'
(siiirava prajfiii), which observes the created and the non-created.
These are in contrast to 'non-defilement apprehension' (aniijrava
prajiiii), which observes the truth of the three worlds and the four
noble truths.
It is noticeable that three of them are repeatedly explained in
the Abhidharmakoia, while 'inherence apprehension' is only
found once in the first chapter of the Abhidharmakoia. Moreover, there i$ no mention of any form of 'inherence apprehension'
by the commentator Yaiomitra. 'Inherence' is not mentioned in
the Pfili Abhidhamma texts at all.
We might question why 'inherence' is neglected and what is
the relationship between 'inherence' and other three apprehensions?
It is due to the characteristic of the Sarviistiviida school in
dealing withprajEii. Prajfiii is dealt with in both its psychological
and religious aspects. 'Inherence' (utpiida prajzii) is prajic to be
inherently obtained. This type ofprajfid is considered as inherent
or a priori from the psychological viewpoint. Confer to the following diagram.
The other three, however, concern religious practice; irutamayt
prajfi means the apprehension produced by hearing, cintamayi
prajiia' is produced by thinking of the truth, and bha'v-may!
prajfiii is produced by exercise.l3 Thus, these three prajfid concern
only the apprehension a posteriori to be cultivated and exercised.
For this reason the Abhidharmakoia divided first prajfiii into
four forms in the chapter of Jiifinanirdeia and later only the three
forms are discussed in detail, excluding 'inherence' (utpiida prajM)
for it represents merely a psychological function. To the Yogb
ciirins the important thing is the religious practice, which alone
depends upon the religious attitude of the practitioner.
In the Theraviida school, as we have seen, iiiiqa and pan"fia'
take a different position: the former is a consequence, while the
latter the exercise-to-be developed. This distinction is also retained
in the Sarviistivfida school. In this school, however, the relationship between both becomes closer and intertwined. In other words,
jfidna in this school is considered as one of the qualities of the
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dynamic and functional prajfiii being thus assimilated by and
intertwined with prajfiii. The diagram appearingon p. 100attempts
to clarify the interrelationship between both.
As for the three features the Sarvastividin suggests the following connotations. Kfiinti means recognition (of the fourfold noble
truth) which functions to eliminate defilement. K@nti does not
mean here 'forbearance' or 'endurance' for the following reasons.
The Sanskrit term kfiinti, derived from the root kfam ('to endure'), has the two aspects involved: endurance and acceptance
('willing to'). The former meaning is always described as the
opposite of dvea (hatred), pratigha (repugnance), krodha (anger)
and vyiipdda (malice).l* It is this fundamental meaning that is
employed in kflnti-ptiramitii, one of the ten piirmitiis popularized
in the Buddhist Sanskrit texts.
But it is also used in another subsidiary sense: 'willing to'
(acceptance) of the truth in a positive way. A MahSiyiina text,
Lankiivatira-siitra, for instance, mentions about the great powers
of a bodhisattva, who acquires anutpattikadharmakpinti. This
form of kfiinti, however, does not mean 'endurance' in a negative
way, instead, it points out simply that existence as a whole is
beyond all predicable attributes, and no definition whatsoever is,
therefore, possible, and all that we can designate of it is voidness
or unbornness in view of the ultimate truth. The sense of kfiint
in this respect should mean the positive mental disposition or a
willing acceptance of the truth. The Chinese translation 'jen' for
k~iintiis sometimes taken for 'ti nien' (recognition); but, the implication of this form of k~iinti,going a step further, is a positive
acceptance of the Buddhist truth or a willing inclination to the
ultimate truth. In other words, it denotes the mental state capable
of the willing acceptance of all things existing through the denial.
As for the Pili khiinti (Skt. kfhti) we have once discussed in detaiI.lS The Piili khiinti is also conside.-edas derived from the two
roots, k ~ a m('to endure') and kam ('to be willing to').
With this basis, we take the word k@nti, one of the three features of prajfiii, as 'acceptance' or 'willing to'. If so, there should
be no difficulty in the YaSomitra's interpretation. According to
YaSomitra the functions of prajEii consist of three types: kfiinti,
jiiiina and dr$li, which correspond to upanidhyiina, niicitam and
smtiraqa in order. Prajfid performs its function as acceptance
of the truth (upanidhyiina) at the first stage, as the decision (nikci-
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tam) as the second, and as the investigation (sa?ptiraua) as the last
one. It is noticeable that these three kinds of functions have a
connecting link between each other, representing the steppingforward of prajiia' in function from acceptance to decision or
k~a'ntito sarptirana.
The second feature of prajzia', namely, prajiiil equalized with
jfiena, means decision (niicitam), which refers to the realization
of the truth. It is an object to be cultivated, and still it is assimilated by and included in the functions of prajfiii. In the Theraviida school iia'na is also described as fiiita (the object to be known),
and as the final goal to be reached. But the relationship between
fia'oa and pafifiii is not so explicitly described as in the Sarvgstivada school. A connecting link between kginti, jfiiina and d'g$
is not represented in the Theraviida school.
The third feature of prajfid demonstrates the dynamic exercise
of the truth by prajfiii. In this respect, prajG is viewed as a religious factor which differs from the psychological function. As
a psychological factor it is subject to the mental factors (cetasikia').
On the other hand, as a religious factor it refers to the functional
and dynamic religious exercise. This diagram also shows how
prajfia' assimilates its product (jiia'na), retaining thereby its original meaning as 'exercise to be developed' or 'knowledge to be
cultivated'.
The Theravida school, as we have mentioned before, distinguishes between both prajiiii and jfiiina. But this school does not
attempt a combination of the two concepts. The Sarviistiviidin,
however, attempts a combination and formulates the philosophy
of 8ka'ra (model form), by which prajfiii and jfiia'na come into
unity.
The Sarvgstiviidin lays stress on the concept of ia'kia'ra and the
combination of the two concepts. The diagram as illustrated above,
will clarify the combination of the two concepts.
Dharmajfia'na, as enumerated in the diagram, is a product of
prajfiia', observing the fourfold noble truth bounded by this material world, while anvayajkina is a product of prajfiii, observing the
fourfold noble truth in the immaterial, spiritual world. This diagram shows how the knowledge-to-be-cultivated (prajfiia') is combined and unified with its product (jiicna). This unification is
termed iikdra (model form).
The term tikdra means 'appearance', 'sign', 'mode', 'form', etc.
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Aka'ra in an Abhidharmic sense does not simply mean a phenomenal appearance that will disappear with the object. This term
refers to something that will remain even after the disappearance
of the object.
According to the PAli a concept of iiklira means a type of form
(riipa) which remains after the disappearance of the object.16 It
might be interesting to note that the Theraviidin also employs the
same term with the same meaning. In PAli this term is used in
opposition to riipa-riipa meaning matter as matter. &lira in Pili
references also means the thing which remains after the object
disappears.
This model form (iiklira) represents the mental disposition in
which prajliil and jfilina come into unity. In other words, prajfid
denotes the essential nature of liklira and the basis of jfilina. The
AK. states that "the essence of likdra is praj5il."l7 Moreover, the
four kinds of jliiina (duhkha, samudaya, nirodha, miirga) are based
upon prajiia', as it is demonstrated in the diagram. Thus, likilra
is a model form, in which prajlili and j6ilna come into unity.
Aklira consists of these two counterparts.
An adequate comprehension of the Sarviist'ivfida tradition will
suffice to show us that prajfili includes both functions, psychological and philosophical. It is a psychological function, when
pruj6il is taken as a knowledge to determine (pravicaya) the
characteristics of dharma. One must first of all understand what
a dharma is and what the world is as distinct from a thing or a
person, as it is stated in the AbhidharrnakoSa-vyAkhyA.18
On the other hand, it is a philosophical function, when prajiiii
is taken as a knowledge to be exercised. In this context jliilna is
the last goal to be obtained by prajliil. Prajfii is the way by which
a consequence (jfiina)will be obtained. It has a wider perspective
in its nature than the psychological factors, namely, mind (citta)
and mental properties (cetasikli). The SarviistivAdin says, "The
difference between prajfia and the mental factors lies in the fact
that the essence differ in their width of perspective." Prajliii includes the active and the passive functions as well as the model
form (liklira),lgwhile the mental factors include simply the former
two functions, excluding the last, i.e., the model form. This means
that prajfiil in a philosophical sense represents a knowledge to be
cultivated, going beyond a simply psychological function. It is a
means by which one can remove defilements and reach the final
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goal. The MahHsanghika school, preceding Mahiiyiina ~uddhism
defines this concept as a means to remove defilements: "PrajEa'
is a means (prayoga) for removing the suffering of the sentient
beings, giving them the spiritual pleasures." (I-pu-tsun-lun-lun
by Vasumitra, Chapt. 11. 36b). This notion has been developed
into the Mahiyiinist philosophy.
Maha'ya'na Buddhism
With the development of MahBy5na Buddhism the concept of
prajn"6 has come to light.20 Its original meaning 'the knowledge
to be exercised', has come into focus with the basis of the Bodhisattva idea, which emphasises the human activities.
The ideal of the Bodhisattva in Mahiiyina Buddhism, in the
light of the history, encouraged altruism and universal compassion.
Real participation in its higher stage is in Mahiiyiina Buddhism
increasingly open to the layman. Thus the path of the Bodhisattva
is substituted for that of the self-centredness and lack of universal
compassion in the Hinayina schools. No longer is Buddhism primarily the faith of monks and nuns. The Mahiiyiinist experience
provided the basis for the identification of the Buddha with ultimate reality (prajEiipliramitli). Moreover, the quest for that praj6Zpa'ramitti experience is identical with the quest for Buddhahood
(Buddhatva). PrajEGpiiramitZ represents in this context the devotee's recognition of his own potential Buddhahood, which is cultivated by the practitioner himself. A Bodhisattva must practise
the six or ten piiramitZs.
That is to say, with the Mahiiyina, as we have seen, there was
the development of the Bodhisattva ideal, and with it a considerable growth of dynamic exercise. It may be noted that the
Prajiiipiiramitii-stitra, the foundation of the MahiiyZma, appears
with the title of prajE6. This title itself reveals exactly the new
aspect emphasized in the Mahiiyiina as distinct from the Hinayiina. It need not be pointed out how much the development of
later Buddhism depends on the idea of prajElipZramita'.
The Miidhyamika school developed the intellectual self-training
through knowledge, emphasizing thereby the theoretical structure
built round prajfici. On the other hand, the Vijiiiinaviida school
developed the inner experience through yoga accruing upon the
treadigg of jiirZna. According to the Vijiiinaviida school, jn"Zna
represents the pure knowledge realized by the Enlightenment
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(p~ghalabdhijEa'na).This is the spiritual attendant in which discriminative knowledge is converted into non-discriminative knowledge. Therefore, pr~halabdhijAiinameans a conversion (paravytti) from the experimental world based upon discriminative
knowledge into non-discriminative kn0wledge.2~
With the basis of the prajAiSpiSramita'-idea there is some contrast
drawn between the Mgdhyamika and the Vijfignaviida, between
intellectual and. experiential self-training (the training of prajEa').
But relevant investigation of the genesis of prajiia' in the Early
Buddhism, as we have seen before, shows that it is an expression
merely of different emphasis. That is, there are two sides to Buddhist experience-the theoretical and the inner experiential. In
other words, Buddhist experience involves not only seeing that
the reality is 'emptiness' (s'finyatii) or an unknown, but also seeing
this in inner experience, the 'mind-only' (vijEaptimiStrata'). But as
we have mentioned this was only a difference of emphasis, and
the two schools rarely clashed with one another.
Thus, the two schools hold, in line with the idea of prajziipzramitii, possibly to its origin in the Early Buddhism, that prajfiii
means the knowledge-to-be-exercised.
111. THETIME-CONCEPT
IN ABHIDHARMA
PHILOSOPHY:
Theraviida Versus Sarviistiviida, Predominance of Pratyaya

In Early Buddhism, the concept of time did not hold great
significance, but later in Abhidharma it became increasingly
important and was frequently discussed in relation to its psychological aspect. The time concept in Buddhism is also suggestive
for the problem of human relations. Buddhism in its experimental
sense is the investigation of the entirety of human relations and
the human organism for coherence and meaning in all phases of
being, human and non-human. Man is made for wholeness, rather
than for fragmentation. Human beings are interrelated with each
other in the form of the reciprocal relationship (pratyaya) of lives
and they are not content merely with uni-directional relationships
(hetu-phala anubandha) having no real coherence.
Theraviida School
Time is represented in the TheravSrda school by the term sarnaya, meaning both 'condition' and 'time'. Among the many com-
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mentaries, the one reierring most often to the problem of time is
Buddhaghosa's Atthasa'lini, the commentary on Bhammasarigani,
in which samaya is divided into the following five classifications:1. Ka'la (time) represents the continuity of a situation, such as
the time of coldness or of an illness, etc. This term is again classified into nine sub-divisions: (a) momentary (mental) time (cittakara); (b) the dhamma of beings, memory of dhamma or dhamma
in the past, present and future; (c) the orderly process of things
(dhammapatti), i.e., the time when seeds sprout ; (d) the appearance
of things (dhammalakkhapa), i.e., the time of being born or of old
age; (e) the time of reception or intimation (dhammakicca); (f)
the action of human beings (sattakicca), i.e., the time of taking
a bath or of eating; (g) the postures of movement (iriya'patha), i.e.,
walking, standing, sitting and lying; (h) the proceedings of natural phenomena (candima'suriya'di, parivattana) i.e. ; the progress
of the morning, evening or night and the day's evolution; and (i)
the divisions of time (kii~asam~ava),~
i.e., half-month, month and
year.
2. Samiiha (the group). A group in the sense of accumulation
(puZja) of dhamma such as phassa (touch, feeling), utilized to deny
the notion of an individual entity, and the single cause and effect
theory since Buddhism maintains everything exists by means of
conditions of causes and effects. This classification was directed
against the incorrect view that one existence can arise independently of others, therefore it demonstratesmutual interdependence.
3. Hetu (cause) represents the mutual interdependence of existence. For example, in order to see, the eye consciousness is
required as a sufficing condition.
4. Khaga (momentariness) refers to the connected situation of
consciousness from the past to the present and pertains only to
the meritorious mind and not to the non-meritorious. As momentariness is constantly flowing from moment to moment into the
past, it is difficult to attempt to catch the moment itself. The
mind itself is considered to exist in the manner of momentariness.
Just as momentariness is difficult to grasp, so it is difficult for the
meritorious mind to arise and remain static. This classification
refers to Buddhist morality or practice, because momentariness
is considered only in relation to the meritorious mind. The ethical
stress is to utilize the moment in the practice of good deeds.
5. Samaviiya(combination refers to a concord among the condi-
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tions (paccaya-stimaggi) and is intended to demonstrate that the
consciousnesses have a mutual coordination in the present. In
other words, it shows that time is dependent and interrelated
(afiiiamafifi upekkhti). Time is shown to have no reality and the
existence of a Creator is denied. These five above-mentioned
classifications can be reduced into following two aspects in the
nature of time.
(i) The objective aspect of time.-What we designate to be time
divisions such as day, night and other phenomena exist apart
from our consciousness but what we consider to be objective time
actually arises in relation to our attitude. It is only by means of
counting the changes in natural phenomena and accumulating
these changes into designated groups that we arrive at a notion
of time. The sub-human level also experiences the change of natural phenomena but there is no concept of time. We can say that
without any relationship to our consciousness none of the apparently objective aspects can exist as such, for their categorization
as time concepts are a product of the human reason. Or as the
Atthastilini (p. 49) reads :
'Time may be clearly shown as an intimation abstracted by
mere conventional usage from this or that [event].'
(ii) The subjective aspect of time.-Since time is created by the
subjective mind, lacking its own reality or an independent creator,
time is therefore dependent upon the psychological factors. The
dependency of time corresponds to the dependency of consciousness, which consists of many different psychological factors.
Buddhaghosa quotes in one passage of the Atthasiiliizi that Buddha said, 'time is intimated by consciousness' (tarn tam upddiiya
pafiiiatto kdlo, Asl. p. 48). Time is considered objectively as a
category. It is due to the following three processes: arising (upptida), preservation (thiti) and decay (bhariga).2 Even if we consider time as existing separately from our consciousness, still time
belongs to these three categories. Time exists only momentarily,
which means 'to connect' (sandahana) one conscious moment with
the next conscious moment.
We can find a similarity to this Piili concept in Mahiiyiina Buddhism ;The Mahtiprajfitiptiramittis'~stra(Chap. 16. T. 25, 6%-66a)
refers to two concepts of time, ktila and samaya. They call
the former concrete time (dravya) and the latter intimated time
(prjafiapti). In Plili, samaya is a concept which includes kiila and
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refers to the process of consciousness but not to concrete time
(dravya).
The Theravilda school drew attention to the subjective aspect.
According to this school time is shown as being dependent on
other things and interrelated to them. The dependency of time
corresponds to the dependency of consciousness, which is based
upon the Dependent Origination Theory (paficcasamupp6da). The
pa/iccasamuppiida formulates a uni-directional relatedness. On the
other hand, the Twenty-Four SarviZstiviZda-School Conditions
Theory3 formulates in this school a reciprocal relatedness.
The Saw3stivBda School deals with two aspects of relationship,
uni-directional and reciprocal, in relation to time. The time concept has according to tbis school, also two aspects, one the causality and the other the actuality. The former aspect is represented
by the Dependent Origination (pratityasamutpiida), which according to Samghabhadra, is confined merely to the transmigration of
the body. It thus refers to the uni-directional relationship. The
latter is represented by the Six-Causes-and-Four Conditions
theory, which is based upon the concept kzritra (actuality) of time.
It thus refers to the reciprocal relationship.
The causality of time denotes the cause and effect relationship
between the past, present and future. According to this conception, chronological time is considered to flow from past to present
and into the future. The concept of causality is static, a uni-directional relatedness between past and present in which case the flow
does not return to the source.
The activity (kiiritra) of time, on the other hand, refers to a
simultaneous relationship among the time divisions, and concerns
the activity of living things in mutual relationship. These two extensive aspects of time underlie Samghabhadra's interpretation
of tbe systematic view of human life, which is expounded by two
theories: the Dependent Origination and the concept of the relativity of phenomena (the Six-Causes-and-Four-Conditions theory).
The formula of pratitya-samutpzda (the Dependent) Origination
is generally summarized in the following manner% when this
(cause) exists, then that (effect) disappears. Based upon this logical formula the twelve links of Dependent Origination are enumerated as follows: upon ignorance (avidya') depend the karmaformations (samska'ra); thereon consciousness (v@lZna), thereon
mentality and corporeality (rzzma-riipa); thereon the six sense-
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bases (gadiiyatana) ;thereon sense (or mind) impression (phassa);
thereon feeling (vedand) ; thereon craving (tnnii); thereon clinging
(upddgna); thereon the process of becoming (bhava; here karmabhava); thereon rebirth (jiti); thereon old age and death (jarimarapa).
Traditionally, the process of these twelve links is interpreted by
Abhidharmika according to the three time divisions as follows.
Ignorance (avidya) and the karma-formations (samskdra) exist in
the past ;consciousness (vijZdna)through to the process of becoming (bhava) is in the present ;rebirth (jdti), old age (jar;) and death
(marana) are in the future. This is termed the three lives' interpretation.
In Early Buddhism this interpretation applied to the human
structure alone and was not yet extended to include the relativity
of phenomena. Samghabhadra, an exponent of the orthodox doctrine of the Sarvfistiv5da school, followed the traditional psychophysiological interpretation (the three lives' interpretation) on the
one hand. Namely, he interprets it according to the three time
divisions as noted above. On the other hand, he expounded the
theory from the view point of time. In his own exposition the
psycho-physiological interpretation of the Dependent Origination
is based upon the causality of time. He also proposed a new
interpretation, which is based upon the actuality of time. In
regards to the latter, he divided the aphorism 'when this exists..
when this occurs' into two distinct aspects for analysis. First he
defines the meaning of exist (asti) and secondly the meaning of
occurs (utpadyati).
First 'exist', to Samghabhadra, has a dual connotation which
in one sense is applicable to the past and in another to the present.
'Something exists now because something existed in the past.' In
this case the present and the past are connected by chronological
time or causality, and we can say that chronological time or causality belongs to the domain of conventional truth.
Secondly the term 'occurs' concerns the relationship between
the present and the future, for only if there is a present potentiality, can there be a future occurrence. If conditions (pratyaya)
gather together in the present, then they can give birth to things
in the future. This explanation alludes to potentiality and can be
termed Absolute Truth (paramdrtha-satya).
We can say that the first portion of the aphorism 'when this
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exists' relates to the realm of conventional truth (sarizvyti-satya)
which does not include potentiality. The latter part of the aphorism 'when this occurs' represents Absolute Truth (paramdrthasatya) because potentiality is present. Thus, in his interpretation
of pratityasamutpiida, Samghabhadra followed the traditional
Abhidharmika's view from the standpoint of causality on the one
hand. But he also drew attention to the potentiality of time on
the other. It is a feature of the time aspect, namely the actuality.
In regards to the actuality he entitled it paramiirtha and gave it
prime emphasis. Existents in terms of conventional truth are the
opposite of actuality, in so far as all existents exist without conditions (pratyaya). Existents in terms of Absolute Truth are the
actuality which occurs from conditions. In other words, nothing
new occurs without conditions and all entities possess actuality.
Samghabhadra's emphasis on the actuality of time as superseding
the causality of time can also be found in his interpretation of ddi
(the beginning), which refers to avidyd (ignorance), one of the
Twelve Links of Dependent Origination. We can summarize his
view of avidya' as found in the Nya'ya'nusa'ras'a'stra (fascil. 28, T.
29, 499a22-5023)as follows.
1. Avidya' is derived from the prefix a and vidya', the negation
of vidya', but we cannot confine, its connotation merely to a negation vidya' (knowledge). In the Orthodox (iigama) siitras we find
sufferings such as samyojana, sambandha, anus'aya, etc., used as
synonym for avidyd. These synonyms are defined as real (dravyasat), therefore, avidya' also must be considered as real.
2. Avidya' in its nature is impossible to discern. It is a reality
from which we must be emancipated in order to attain Enlightenment, thus as a positive obstacle to Enlightenment avidyd is not
merely the logical negation of vidya'.
3. Avidyd is a reality which is clearly perceived and comprehended (upalabdhyate) in that it is analogous to the comparison
between darkness and light. Darkness is not merely a logical
negation of light, but rather a positive affirmation of the object
of the eye consciousness since we are capable of perceiving darkness as well as light. In the same way avidyd is the positive affirmation of the object of consciousness as far as it relates to the
sufferings in consciousness. It is in this sense that avidyd can be
considered as real.
4. Avidyd is said to be a cause (hetu) in so far as it produces
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suffering. Both cause and effect are considered real since the product of suffering is apparent, thus avidyz is real.=
5. Avidyii is that which is to be destroyed by the arising, of
vidyii, just as wrong view (mithyidr~li)will be destroyed by right
view (sammiid.rq[i).
6. Avidyii is said to be a real thing (eka-dharma) as Samghabhadra gave a quotation from the Agama reading: 'If a Bhikkhu
destroys a thing (ekadharma), he is declared by me to be a man
who has completed all his Buddhist obligations'. This thing (dharma) is called avidyd.
This explanation of avidya demonstrates that it is a real element producing suffering. It is not a simple negation of the real
for it is considered as an independent actual dlzarma just as vidyii
is an actual independent dharma. Thus the two terms vidyz and
avidyi exist separatelyandin opposition. Avidya' possesses a specific function as the cause of suffering and it is in this capacity that
avidyii is termed ddi, meaning 'from the beginning' since it represents the beginning of the Twelve Links.
The theory of Dependent Origination (pratftyasamutpiida) is
commonly divided into the three divisions of past, present and
future. This interpretation is based upon the causality of time.
This conventional truth Samghabhadra termed 'acceptable agreement' (dharmasariketa) to distinguish it from paramiirtha (absolute
truth). In the NY., he says 'it is said in the Paramiirtha8tinyatAsSitra (T. 2. 920c) that dharmasariketa means the causal chain of
the Twelve Links, namely, samskiira originates from avidyii. ..
jariimarana from jati. In other words, dharmasariketa denotes the
causal relationship between cause and effect (hetu-phala-anubandha).' (Ny. T. 29, 428c). This causal relationship Samghabhadra
also termed 'intimation' (prajiapti) since it relates to the domain
of conventional truth.
Since the time of Early Buddhism the things are considered to
arise by means of pratityasamutpiida, depending upon conditions.
We cannot actually determine which is the beginning and which
is the end. The mutuality and conditionality of these things are,
according to Samghabhadra, based upon the actuality of time.
From this standpoint there can be no beginning and no end.
This conception can be properly termed by him paramdrtha (the
absolute truth). Samghabhadra stated that the Twelve Links had
a beginning (tidi) and were also beginningless. The former state-
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ment is due to the time aspect of causality, which is termed
dharmasanketa, while the latter due to another aspect of actuality,
which is termed paramirtha. In his philosophy the latter, namely,
paramiirtha, receives prime importance. We will not find any
inconsistency in his double statements that the Twelve Links had
a beginning and that they are also beginningle~s.~
From these two viewpoints we can realize also that iidi does
not mean a causaprima nor is it equivalent to the prakrti of Sgmkhya philosophy. The idea of causa prima is held up by the causeand-effect relatedness in progression or causality. We normally
are inclined to consider the regressive causes until we finally
arrive at the last cause which we term 'the first cause'. Avidyi
was placed at the beginning of pratit-yasamutpifdamerely because
it is considered to be the most effective and mighty among the
other defilements producing suffering, not because it is the last
cause where we arrive by inference. It does not refer to the origin
or beginning of life in the cosmic sense, but rather refers to the
fundamental principle from which all the other links of pratityasamutpiida come into existence. As it is the principle of defilement
in actual existence, so it is real and actual in its existence although
negative in form (a-vidyi?). In Samghabhadra's7 interpretation the
beginning of the psycho-physiological process still remains, but
it is merely dharmasaliketa in lieu of the Absolute Truth. When
he considers avidyd to be the most important factor in the psychophysiological process, he takes it as the actuality beyond the
causality of time. He further suggested in his writings that actuality
(kiiritra) is the conditions (pratyaya) through which all things
should be observed for no existent can exist as such without
conditions.
Kiritra and Pratyaya.-The Buddhist Sanskrit term kiiritra
(actuality) plays an important role in Samghabhadra's epistemology. Kiiritra is used as synonym of such words as karma, kriyii
and puru~akiira. Samghabhadra also distinguishes kiiritra from
vyiipiira (an efficient function) which means the ability concerning
a definite object or the ability arising for a definite object, i.e., the
eyes have vyiipira only when they have contact with the object,
the ears have it only when they encounter the sound. Karitra,
however, is used only in reference to the time divisions. Samghabhadra designated kdritra as the 'ability to draw forth' (iik~epaiakti) the effect but not to 'produce' (janana) it. (Ny. 51. T. 29,
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631c; Tattvasamgraha p. 506. Gaekwad Oriental Series; no. xxx.
1926, Baroda). This means that when the effect comes into existence, kiiritra is not the direct cause but rather an indirect or
helping cause (Ny. 52. T. 29, 63
According to this concept of kiiritra in reference to the time
divisions, the future means the situation in which kiiritra has not
yet arisen, the present signifies that kciritra has just arisen and the
past denotes a situation in which kiiritra has arisen and passed
away (Ny. 52, T. 29,633a). The three time divisions are dependent upon the rise of kzritra and are not a category of reason since
the time concept in the category of reason excludes experience
while the time concept of kiiritra includes it. In other words, the
time divisions express kiiritra experienced in concrete form.
It is not time as a category of reason that gives us the conception
of phenomena but rather time as kiiritra. Buddhist time in this
sense is experimental.
The arising of any single existent requires the grouping of conditions. (pratyaya). Without the necessary conditions no existent
can come into being. Kiiritra, as we have noted, is also an auxiliary cause in its function as 'drawing forth'. The question then
arises as to the difference between these two types of auxiliary
causes, pratyaya and kiiritra.
Regarding this distinction, Samghabhadra said in his Ny., 'Even
if both do not completely differ, nevertheless, kiiritra comes into
existence relying upon pratyaya because the dharma itself does
not come into existence depending upon pratyaya (Ny. 52. T . 29,
633a). Kiiritra comes into existence depending upon conditions,
therefore, conditions are the basis of the arising of kiiritra. Even
if there are many conditions present, kiiritra does not necessarily
come into existence. It is analogous to the relationship between
the eye-consciousness and the conditions. Namely, even though
there are such existing conditions as the eyes, object of the eye
and so on, the eye consciousness does not necessarily come into
existence. The reverse, however, is not true, for when kdritra
arises, the necessary conditions must be present. Pratyaya as such
is not equivalent to kiiritra but rather a requirement for the arising of kiiritra. Pratyaya can be called kiiritra only when it has an
efficient function (vyizp~ra).Samghabhadra says, 'where kdritra
exists, pratyaya exists' (ibid., 633a). He also attempted to relate
the kiiritra concept in combination with pratyaya. He applied
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kiiritra in combination with pratyaya in his explanation of the
relativity of the phenomenal world. This latter theory is represented in Abhidharma philosophy by the Six-Causes-and-FourConditions theory, which will be discussed later.
In the distinction between both concepts there is an apparent
difference between the Sarvistivida and Sautrintika schools.
Samghabhadra maintained that pratyaya is related to kiiritra but
not equivalent. He gave both terms a separate reality. This attitude demonstrates the character of his realism. The Sarvistivida
position was inclined towards an analysis of reality while the
Sautrintika held a contrary position, negating and denying reality
to stress the momentariness of existence. With regard to pratyaya,
the Sautrintika gave precedence to pratyaya over dravya-sat.
Samghabhadra in protest against the Sautrintika's equivalency
of kiiritra and pratyaya stated: 'If [Sautrintika] says that conditions (pratyaya) are considered9 to exist, hence, kiiritra as arising
can be said to exist, this notion is false' (ibid., 632a). He also
quoted the Sautrintika standpoint: 'Our school [Sautrintika]
admits that continuity (samtati, skandha) is transposed and relies
uponpratyaya, hence, samtati will give rise to effect. If so [because
pratyaya exists] we must admit that kiiritra also exists,' (ibid., 632c).
This means that wherever pratyaya exists there kiiritra also exists.
In other words pratyaya and kiiritra are one and the same thing.
Thus Sautrintikas considered kciritra and pratyaya to be equivalent while Samghabhadra merely considered the two terms as
related in the sense that pratyaya is the basis of kiiritra. The former does not have actuality (kiiritra) but when the former functions, then at that moment the latter comes into existence. KcFritra
cannot come into existence merely through the grouping of conditions alone.
The Predominance of Pratyaya.-Even in Samghabhadra's psycho-physical interpretation of pratityasamutpiida he gave predominance to pratyaya.1° This direction was assimilated and extended
by Abhidharmika in the Six-Causes-and-Four-Conditionstheory.
Principally this theory dealt with the predominance of pratyaya.
The predominance of pratyaya over hetu in line with Early Buddhist thought can be demonstrated by an analysis of this theory.
In terms of time, the theory concerns simultaneity and continuity
as can be seen in the following diagram.
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SimulSix causes taneity
(sadhetavab)

Continuity

Four-conditions
(caturprat~ a ~ a )

Simultaneity and
Continuity

kzranahetu (active cause)
sahabhiihetu (accompanied cause)
sabhiigahetu (corresponding cause)
[sarnprayuktahetu (associated cause)
sarvatragahetu (common cause)
vipiikahetu (resultant cause)

II

hetupratyaya (effective condition)
samantarapratyaya (immediate conditions)
iflambanapratyaya (the object as
conditions)
adhipatipratyaya (eminent conditions)

In this diagram we can observe that hetupratyaya of the FourConditions can embody in its contents all the Six-Causes with the
exception of kiiranahetu. The other three pratyayas (samanantara,
iilambapa and adhipati) are a diffusion of kiiranahetu. In reference
to time, these four pratyayas are based upon simultaneity as well
as continuity. The former can be considered as equivalent to the
actuality of time, while continuity is equivalent to the causality
of time. The other five kinds of causes in the diagram (sahabhii,
sabhtiga, samprayukta, sarvatraga and vipiika) illustrate the reciprocal relationship from A to B and vice versa. They also represent the relationship of pratyaya (hetu-pratyaya).ll
The above explanation shows us that the cause-effect relationship is included in the category of pratyaya, and reveals a predominance of the pratyaya-relationship over hetu-relationship. It has
been a primary characteristic of Buddhist philosophy from the
beginning, and continues to influence present Buddhist thought.
In Early Buddhism, hetupratyaya was inseparable in definition and
connoted a mutual relationship (sahakiira). In the Abhidharma
period, however, Buddhist thought concerned itself with the concept of hetupratyaya not merely as a combined term, but also
established a distinction between the two. Thus the distinguished
hetupratyaya were represented in the theory, namely, the SixCauses-and-Four-Conditions of the Sarvgstiviida school.
In Early Buddhism intellectual thought was concerned only
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with the human structure and not with the phenomena1 world.
Abhidharma,la in broadening this concept to include the latter,
subsequently reduced hetu into pratyaya, or cause into condition.
In the process of historical development pratyaya has come to
include hetu. In other words, the reciprocal relationship has come
to assimilate the uni-directional one. We can notice here that the
concept of pratyaya in the Buddhist sense is much more important than the concept of hetu. The idea of assimilation is extremely important and cannot be overlooked in analysing the time
concept in Buddhism. From the point of view of time the diagram can be summarized as the relationship between the actuality
and causality of time, and a demonstration of how the uni-directional relationship has been included in the reciprocal one.
Dravya and Time.-According to the Sarvastivada school, all
existing things, both material and non-material, possess a permanent entity (svabhdva) and are termed real (dravya). Sarviistivida
philosophy is usually designated as Buddhist realism. When they
consider time, however, they did not include time in the category
of reality as is evinced in the Mahdvaibhiisika-Sa'stra. The question then arises, why time is not included in the dravya category
as an entity13
If we examine this realism14 from the view point of time, we will
discover that reality is based upon the relationship between cause
and effect, for it comes into existence by the law or causality from
future to present, and from present to past. Causality can be
possible only when cause and effect may exist in a degree of reality. The permanent reality of existents (svabhiiva) and causality
(hetuphala-anubandha)are interrelated on a mutual basis and this
is one of the characteristics of existents as svabhdva. In terms of
time existents (svabha'va,dravya) are considered as existing 'at all
times' (sarvasmin kale). 'At all times' differs from 'permanency'
(nitya), which usually means eternal existence passing through the
three divisions of time.16 The concept nitya can be possible only
when dravya exists passing through the three divisions of time.
Namely dravya can be considered as nitya, when it is observed
from the view point of chronological time or the causality of
time. 'At all times', however, means the absolute at this moment
because existents in this respect are in the present moment which
includes the past and future. Only in this sense existents are said
to exist at aIl times (sarvasmin kdle or sarvadd). Namely dravya
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(svabhiiva) can be considered as existent at all times, when it is
observed from the view point of the actuality of time, but not
from the causality of time. The concept nitya can be said to refer
to horizontal time while sarvasmin kiile refers to vertical time.
Existents (dravya, svabhdva) are in Abhidharma considered
permanent or impermanent. The difference of terminology is not
a discrepancy, but merely related to the aspects of time as viewed
from different phases. Samghabhadra in his Ny. explains these
two view points as follows.
The reason is this : Even though created things (sariskytadharma)
exist permanently, they nevertheless have variations according to
their own situations(avasthd). These different situations come into
existence according to conditions (pratyaya). After one moment
no existent can remain (sthiti). For this reason dharma-svabhdva
are impermanent for their svabhiivas do not differ (vyatirikta)
from the variations of [the situations]' (Ny. 52. T. 29, 633a).
Dharma as such is considered as permanent, but in view of its
variety of situations, it is impermanent. Dharma depends in its
nature upon the variation and changeability of situations (avasthii) in terms of time, these situations (avasthii)imply the actuality
of time. Here we can note that it is in view of the actuality of
time that permanent dharma can be termed impermanent. Therefore, the two expressions 'dharma is permanent' and 'dlzarma is
impermanent' are not inconsistent as they are based upon two
different standpoints. When dharma (svabhdva)is considered from
the causality of time it is believed to exist at all times (sarvadii,
sarvasmin ka'le), while when it is considered from the actuality of
time, it is impermanent (anitya). This logical construction of
dharma-svablzdva is the concept upon which Buddhist realism is
based.
Practically speaking, we can consider that in the future there
exist multitudes of existents receiving their causes and conditions
to those which momentarily arise in the present., The existents
which now appear in the present will disappear momentarily and
flow to the past. This type of realism demonstrates that all existing things are based upon the present moment which includes
both the future and the past.16 All existent creatures have the past
behind them and future potentiality before them.
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N. SA~GHABHADRA
AND SAHANTABHADRA
:
Nya'ya'nusiiraJa'straand its Author
According to Hsi yii chi1 (Memoirs of eminent priests under the
Than dynasty) and the Memoirs of the venerable Vasubandhu2 a
Sanskrit treatise, AbhidharmakoSa-6istra by Vasubandhu, follows
faithfully the traditional doctrines of Viibhiisika, and all of which
are well condensed into 600 metrical kirikas.
However, Abhidharmakoia-6istra (AK.) does not always coincide with the Viibhisika's view; instead, it criticizes the latter
from the Siutrintika's point of view in its prose.
Against Vasubandhu's AK. the opponent Samghabhadra composed the Nyiyiinusira-iistra (NY.)3 in an attempt to criticize
opponent Samghabhadra attempted to
Vasubandhu's AK."he
amend even the karikas in some cases and to expound the prose
in a wider perspective. It might be well to say that the NY. is an
important exposition of the AK., because the Vasubandhu's implication is explicitly interpreted. Moreover, the NY. quotes the
names of many works and schools such as Jiiinaprasthina, Siutrfintika, Vijiiinavidins etc.
As to the translation of the NY. it was rendered by Hiiin Tsang
in Chinese. The NY., however, does not exist neither in Tibetan
nor in Sanskrit.
Samghabhadraalso composed the Abhidharmasamayapradipikii
(ASP.)=, which is extant in Chinese. It is a compendium of the NY.,
consisting of 40 fasciculi. The ASP. is listed in some catalogues as
extant in Tibetan. That is, the Otani Catalogue, Mdo 64.109-304;
the Tohoku Catalogue pp. 621-22, Tanjur, Mnon-pa, Vol, Khu,
folios 95bI-266a7. Examining precisely, however, the Tibetan could
not be the translation of the original Sanskrit treatise of the ASP.
'
The ASP. exactly follows the order of the chapters of the NY.
except an introductory chapter as distinct from that of the NY.
It should be noted that the composer of the NY. is called by
two names : Samghabhadrain most cases, and Sahantabhadra in
a few cases.
In the Sintaraksita's Tattvasamgraha6 (Vol. 1. GOS. XXX.
p. 506, 508; Engl. Tr., by G. Jha, 11. p. 866.869. GOS. LXXXIII.
1939), Samghabhadra is described as Sahantabhadra. The discussion on a philosophical term ka'ritra (function), for instance,
can be found in both Tattvasarpgraha and NY. being one and
the same in content.
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Futher, in theNY., we have both names, Samghabhadra and
Sahantabhadra, which are reconstructed from the equivalent
Tibetan, that is :hdus bian or hdus bians (Samghabhadra) and
hdul btan , hdul btabs (Sahantabhadra).'
In the Yaiomitra's Abhidharmakoiavyikhy9 (AKV.) and its
Tibetan version, the name Samghabhadra is employed in the
three chapters, namely, dhiitu, indriya and loka nirdeJas. On the
other hand, the name Sahantabhadra is used in the five nirdeias:
karma, anuiaya, pudgala, jE6na and samiipatti.
As to the Tibetan equivalents one thing is questionable. In
Cordier's Catalogue (Mdo-Ugrel64) the composer of the Samayapradipikii is described as both hdus-bgan (Samghabhadra) and
hdul-bian (Vinitabhadra). Further, in this catalogue is given a
Sanskrit name Binayabhadra reconstructed from the Mongolian.
But, a Tibetan hdul-bian, as mentioned previously, could be
Sahantabhadra rather than Vinitabhadra or Binayabhadra.
Besides the two iiistras as composed by Samghabhadra: the
NY. and the ASP., we have the Abhidharmadipa by Dipakira.
As to the author of the Abhidharmadipa (AD.) the editor Dr.
Jaini, for convenience, refers to him by the descriptive title Dipakira, which is used in Vgtti. Although Dipakhra is said to be the
disciple of Samghabhadra, he does not mention the name of his
teacher in the AD. However, the AD. surely is an able exposition
of the basic philosophical concepts of the orthodox SarviistivSida
school, and it alludes to the central tradition of Sapghabhadra's
views.*
In respect to the name of Samghabhadra we see, as mentioned
above, the two names, Sarpghabhadra and Sahantabhadra, as
used in both the Tibetan and the Sanskrit treatises. It may be
noted that the original Sanskrit texts of the Chinese NY. might
have been titled with the two different names, having been handed
down to the Tibetan and Sanskrit Buddhist tradition.

V. Tm BUDDHISTCONCEPT
OF SINAND

ITS PURIFICATION:

avidyii, karma, saqzsiira
In Buddhism there are various terms analogous to the Western
term sin. These are, however, conceived slightly differently from
that for the following reasons.
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Buddhism, being non-dogmatic, admits different concepts and
interpretations of its terminology. Being an empirical and affirmative religion, Buddhism has combined with the indigenous cultures of such different countries as India, Tibet, China, Japan,
South Asian Countries. It has entrenched to produce in each case
a unique form; its forms often differ in philosophy. Buddhist conscience, thus, is not aware of the guilt-feeling of Western man,
although it acknowledges human misconduct. Oriental people do
not confess before the Sacred. The Buddhist conception of sin
and guilt is outlined in the following historical and terminological
analysis.
We have various terms equivalent to sin in ancient philosophy,
too. In the Veda, for instance, we can find piipa, piipman, pZ.fa,
amhas, enas, ligas, hedana, anyta, viloma, kilvisa, etc.
All of these terms, however, indicate a type of sin which refers
to external offence such as physical actions or ritual mistakes. An
offence against the highest god can be removed by the prayer for
forgiveness, as the Rgveda remarks:
"If we as magisters cheat at play, if we have done wrong unwittingly or a purpose, thou, 0 Varuna, cast all these sins away
like loosed fetters and let us to thine own beloved" (V. 85).
In the BrSLhmanas also, sin refers to the external sacrifice (yajiia)
and its magical efficiency. Sin indicates here the ritual misbehaviours. But these sins can be consequently removed simply by a
ceremonial confession or by a public declaration (nirukta).
Sin in the Briihmanas and the Vedas, as indicated above, refers
to something physical and external rather than moral and internal.
It is simply a stain which can be taken away by prayers or even
by water (vg, I, 23, 22) or fire (X, 164.3). The transgression of
divine law or sacrifices are more important than the internal
awareness of human nature.
Further, with the growth of the Upani~adicidea, the interpretation of sin in India has been turned into a philosophical one.
Sacrifice has become secondary, losing its primary significance.
The ultimate purpose of the Upanisads is the realization of the
unity of Brahman and Atman. Sin(evi1) means any obstacle to
the realization of this unity. Sin is considered as avidyd (ignorance), kzma (desire) and karma (action or deed). Neither oflences
against Varuqa nor mistakes in sacrificing are considered as moral
transgressions. What then is important? To attain perfect knowl-
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edge or the unity of Brahman and Atman. Hence, where perfect
knowledge exists, there is no notion of sin. Man who has attained
perfect knowledge, has been freed from sin, from impurity and
doubt. He becomes Briihman. The difference between good and
evil seems to have been destroyed. The emphasis on this transcendence is accurately expressed in the following passages: "He
is not followed by good, he is not followed by evil, for then he
has passed beyond aU sorrows of the heart." (Brhad-Aranyaka
Up. 4.3.22).
This passage points out that sin can be reduced to a consequence of ignorance. Every action, whatever good or evil, becomes deprived of the absolute value. What is valued is knowledge. This Upanisadic sin can be said intellectual. This Indian
intellectual genius has been taken over by Buddhism.
Hinaytina Buddhism -antitmanWith the development of Buddhism a concept of sin came to
denote demerit (piipa). A term ptipa is one of the Buddhistic terms
representing a sin concept. In view of sin we have a set of terms
in Sanskrit literature. They are :
piipa (demerit), vipatti (failure), karma (deed), kleia (defilement),
aparcidha (offence), d o ~ a(fault), ptitak (crime), duSkytit (misconduct), tigha (misdeed), enas (mischief), agas (transgression), durita
(evil), ptipakarma (Grong deed), avidyti (ignorance), satpstira (cycle
of life).
These terms of sin can be classified into two types in view of
human psychology.
The first type is a reaction to external standards. That is, when
one violates the Buddhist precepts, he is said to commit vipatti
(moral failure). But this vipatti can be removed simply by changing his behavior. This kind of vipatti is described in the Vinaya
Pitaka as follows:
"The four offences involving defeat, the thirteen offences entailing a formal meeting of saqzgha (monks)-this is a moral failure;
An offence of expiation, an offence which ought to be confessed,
an offence of wrong doing, an offence of wrong speech-this is a
failure of right conduct; a wrong view taking up a false viewthis is a failure of right conduct." (Vinaya. I. 171; V. 98).
These failures, however, will be removed by converting one's
mind and behavior.
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The second type is a reaction to an internal awareness of human
nature. Ignorance (avidya'), as considered sin, is opposed to knowledge (vidya'). Both ignorance and knowledge concern the intellectual, but not the offence against any kind of external law. Because
knowledge means, according to Buddhist view, a religious insight.
That is an insight to see things as they are, which is termed yathiibhiitarp paja'na'ti ('to observe things as they really are'). In contrast, avidya' points out the unawareness of things in reality. This
is the fundamental basis of defilements. Morever, defilements are
not to be purified by others, but by one's own self. The Buddhist
view acknowledges neither absolute good nor absolute evil. The
two are relative. Human beings exist in a world of good 'and'
evil action, but not good 'or' evil actions. Buddhist thinkers in
India did not say much about the conflict between the forces of
good and evil. Thus, knowledge (vidya') is a recognition of reality
and the non-recognition is termed ignorance (avidya').
Maha'yZna Buddhism -$ihyata'With MahiySina Buddhism we have a second type of sin, an
internal awareness of human nature, emphasized and extended to
its limits. In Mahiyina Buddhism also, two fundamental trends
of thought can be distinguished.
The first trend of thought is to equate human defilement (sin)
with its purification. This idea is expressed by the famous passage
Chandrakirti's. That is 'sarpsa'ranirva'nayorviiesasya'bha'va' (the
identity of the life-cycle and the Enlightenment. Cf. Prasannapadi,
p. 535, ed. by L. de la Val6e Poussin).
This MahSiySina idea of the unity of the absolute (nirva'ya) and
the relative (samsa'ra) is not found at the early stage of Buddhism.
The early Buddhism separates the two in a dualistic way as do all
other Abhidharma Buddhist sects, How is, then, the unity of the
two considered possible? What is the process from the early Buddhist idea to Mahiyiina Buddhist conception?
Samsiira (life-cycle) is, in view of Early Buddhist conception,
transitory (anitya), suffering (dukkha) and egolessness (ana'tman).
Througha long span of history the former two, transitory and
suffering, have been remained without changing significance and
content, being accepted by Early Buddhists as well as Mahiygna
Buddhists. The latter, namely, egolessness (ana'tman), has largely
been expounded and amended by Mahiyiinists, having finally
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become synonymous with iinyatii, the super-natural experience.
This concept of Jiinyatii is in MahSiySina Buddhism nothing but
nirviioa (Enlightenment).
Egolessness (aniitman) originally meant a negation of substance.
At the time of Early Buddhism there were many heretics who
insisted on a reality of substance. In their views a substance originates without leaving its own nature. This kind of substance is
represented by such concepts as Briihma, vedagii, dravya, prakyti,
etc. Permanent is the essential characteristic of a substance which
remains unchanged in any conditions, viz., origination and decay.
A substance in any sense of the words is to be denied by the Buddhists, for it is that which binds us to this world and which we
cling to. The negation of a permanent substance, this is a liberation of mind from the bondages. Thus, the negation of substance, viz., an-iitman, is the relative negation, which requires
something to be denied. In other words, this negation is to deny
the already known or to deny the realm of the experimental.1
With the development of MahiiySina Buddhism the significance
and the content of egolessness (aniitman) have been expounded in
a wider aspective. It has been provided with the following expressions :iiinyatii (emptiness), avitathatii (not-untruth), dharmadhiitu (totality of things), dharmasthiti (substratum of things), tattva (the essence), ananyatathata' (uniqueness), aviparyiisatathatfi
(irreversible), paramiirtha (the absolute), acintyadha'tu (incomprehensible substance), supraiiinta (perfectly calm), advaya or advaidhikiira (non-separable or non-divisible), nirvikalpa (an-discrimination), nirvrtti (disappearance), nirodha (cessation), nirviiga
(enlightenment), tathatii (suchness), tattva (truth), svasiddhiinta
(self-realization), anutpatti or anupanna (unborn), anirodha
(non-destruction) and others.
The positive counter-part of aniitman, as enumerated above, is
tathatii, pararniirtha, iunyatii and nirvana; The concept of aniitman
in its implication does not merely mean a negative side of the
truth. On the contrary, it points out the absolute, ultimate essence.
That is also s'iinyata'. SGnyatiF represents the positive content, i.e.,
the realm of super-experimental, religious experience, but not
simply 'emptiness' as it is usually rendered. An English term
'emptiness' literally means a lack of substance, a negative side of
the truth, which is the Early Buddhistic connotation, but not the
MahiiyBnistic.
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The MahByiinistic conception of ifinyata' has been developed
into tathata' (suchness) or the positive aspects of the truth, which
can be called a mystic truth. Sate to quote a passage from the
LankiivatBra siitra. It runs :
"When erroneous views based on the dualistic notion of assertion and negation are gotten rid of, and when the viiiiinas cease
to rise as regards the objective world of names and appearances, this I call 'suchness' (tathata'). Mahamati, a BodhisattvaMahasattva who is established on suchness attains the state of
imagelessness (nirabha'sagocara) and thereby attains the Bodhisattva-stage of Joy (pram~dita').~"
The implication of this passage is that all things existing in this
world are essentially of the same nature, for they are all devoid
of their own entities (Scnyatli).
The Diamond siitra developed this conception of s'iinyata' into
nirva'pa and made no distinction between Sinyata' and nirva'pa.
The stitra states:
"As far as any conceivable universe of beings is conceived, all
these should be led by me into nirva'na, into that realm of nirva'na
which leaves nothing behind."3
Linguistically speaking, the positive implication of a term JGnyata', as expounded by Mahiiyiinists, is contained in its own etymology. Siinyatci is derived from the root ivi, to swell. The root Svi,
according to Dr. Conze, seems to have expressed the idea that
something which looks 'swollen' from the outside is 'hollow' inside.4
Siinyata', whatever hollow or swollen, is interpreted by MahZyiinists as posibilities to be filled up, to be realized in full. It is the
totality of things as they are (dharmadha'tu), the substratum of
things (dharmasthiti) and the self-realization (svasiddha'nta); it is
not simply the voidness or the emptiness anymore; instead, it is
something positive and super-experimental in content.
In the life-cycle (savsa'ra) there is no entity permanent (aniitman), as mentioned in Early Buddhism; at the same time, lifecycle is full of possibilities to be filled up (icnyati), as interpreted
by MahZySmists. In other words, ana'tman or the relative negation
of entity has been evolved into the absolute negation or a mystic
truth (nirva'pa). Thus, between saqzsa'ra and nirvdna does no distinction exist anymore. The evolution of ana'tman-s'iinyata' corresponds t o that of the relative-the absolute negation. With the
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basis of terminological evolution the thought of the saqzsiira-nirvana unity has been expounded and developed in Mahiiyina' Buddhism.
Japanese Buddhism -karmaThe first trend of thought is, as discussed above, to equate
human defilement (samsa'ra) with its purification (nirvana). In
contrast to that, the second trend of thought has been developed
in China and Japan in a form of the Pure Land Faith. This is a
thought in which defilement or sin originally is the fact of paradoxical human nature as such.
In this respect, Shinran (1173-1262 A.D.) made an original
contribution to Buddhist philosophy with the interpolation of
faith between samsa'ra and nirva'na. The Pure Land Sect retains
Indian devotionalism, and provides it with a Buddhistic foundation of compassion (maitri-karupii). In contrast, Buddhism in
India concentrated on wisdom (prajiii), which had, in view of
Shinran, few effective means of saving less well-endowed human
beings. Shinran's belief was that perfect intercommunion of the
Absolute (Amitibha) and all sufferers and, thus, the salvation of
all could be achieved through the mere calling of the name of
Amitiibha-a symbol of intercommunion-.
This faith is motivated by the self-awareness of the root of all
human existence. In this view, the root is a mist of paradox.
Shinran calls it the karmic existence; karma in here denotes the
paradoxical human existence, but not merely means a man's treason against his action. Karma in an Indian sense is the object of
moral judgement, being divided into three differences, good, evil
and indeterminate.
Karma in Shinran's view denotes man's inability to rid himself
of the dualistic notions ofrgood and evil, love and hate. There
cannot be determinate, eternal rules of ethical conduct, for all
determinate things are transitory. We are living in a stream of
paradoxical elements, good and evil, but not good or evil, for any
ethical judgement cannot hold at all times for all men under all
circumstances. His ethics are admittedly human and relative, not
divine and absolute. Shinran said to his disciple Yuien:
"I do not know whether it is good or evil, or which is good or
evil. I know enither good nor evil."6
In the light of the depth of human existence, he equates karma
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as an ethical conduct with sin as the limitation of human abilities.
Karmic life-cycle represents the human world of sin (isumi in Japanese). He states in his Ky6gy6shinshG thus:
"One is an ordinary person full of evil, living in the life-cycle.
He is one who, since the beginning, persistently scuttles himself
and wanders around, having no means to liberate himself from
the karmic world."6
The awareness of karmic and sinful human existence requires
the devotional attitude toward the absolute. By and through the
vital faith to the absolute (Amitibha) man can attain salvation,
overcoming his original sin. Thereby does the awareness of sin
precede the leap of faith.'
The karma doctrine, having been taken as the sin-awareness,
has been carried by Shinran, founder of the Shinsha school in
Japan, into its farthest extent.
Conclusion -anlitman, iiinyatii, karmaAniitman is a negation of permanent entity (a'tman). But, the
judgement of negation, in its turn, would be impossible without
the presupposition of an entity of some sort. Early Buddhism
took all kinds of permanent things, whatever Briihman, puruja,
prakrti, as entity to be denied. It means that iitman is the object
of contemplation at the stage of Early Buddhism. Its negation is
also logical and relative, as discussed above.
On the other hand, iiinyam, a counterpart of andtman, also
points to non-substance. Both concepts, iiinyam and aniitman,
are considered synonuum. This logical and relative negation is
represented by Jiinyam and anlitman. According to Early Buddhistic reasoning both concepts of andtman and karma are actually a genuine unity. It is just because karma usually finds itself
involved in the recognition of andtman, which could not appear
but through karma; karma is not separated from ana'tman, but it
is the categorical form of aniitman. The thought of ana'tman can.
be interpreted as effectively as the concept of karma. The basis of
karma should be deeply related to the andtman conception. We
might say that karma is the realm, where anlitman reveals itself to
man; arziitmarz reveals itself to man just because he is aware of
karma.
With the development of Mahiiygna Buddhism andtman or ignyatci (not Sfinyam in Early Buddhism), going beyond the range of
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the reIative negation, has come to mean the absoIute negation,
extending further its significance to nirva'na.
With Shinsha school of Buddhism karma, being deeply related
to ana'tman, has been taken up and emphasized more stronger
than aniftman. Finally, karma, going beyond tbe ethical judgement, has been taken as sin deeply rooted in the paradoxical
structure of human beings.
The Buddhist concept of sin has been evolved into the two
trends of thought, external and internal; the former is a reaction
to external standards, the latter being the awareness of human
nature.8 These trends, however, have not been left in a state of
abstract inaction. Instead, they fit together, making up a great
ethics of the human life.
VI. BUDDHISTMORAL
CONCEPTS
:
karma and avijiiapti

1. Early Buddhism
The Karma theory plays one of the most important roles in
the history of Buddhist thought. In Early Buddhism the emphasis
is put on the human mind (cetanc). Mind precedes all actions
and serves as the principal element both in performing and in
assessing deeds. It is mind that rules and shapes action. Words
(va'cika-karma) and deeds (kifyika-karma) are also produced by
the mind.
The Dhammapada reads :
"manopubbarigama' dhammii manosetthif manomayir, manasii ce
padutlhena bhtisati vii karoti vif, tat0 narp dukkham anveti cakkam va vahato padam." (Cf. Dhp. I.)
(Mind is the forerunner of (all evil) states. Mind is chief; everything is mind-made. If one speaks or acts with a wicked mind,
because of that, suffering follows, even as the wheel follows
the hoof of the draught-ox.)
Karma is divided into three types, i.e., physical (kiiyika), vocal
(va'cika) and mental (manas).

2. TheraviZda School
The definition, "mind is karma", was peculiar to Early Buddhist thought. The Theraviida school faithfully followed this
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traditional definition, interpreting it from the point of view of
psychology.

3. SarviTstivfida School
The SarvHstivBda school followed the Early Buddhist texts
(Nikiiyas) as the Theraviida school did also. But this approach to
the karma theory is different from the Theraviida. The former
interpreted the karma theory in view of epistemology rather than
psychology. It established a unique formulation in terms of karma. Epistemologically this school analysed the relationship between cause and effect (hetu-phala-sapbandha). That is the concept
avijfiapti (the unmanifest faculty) peculiar to this school. It is not
found in the P5li canonical texts.
4. The Analysis of Vijfiapti and AvijZapti
Vijiiaptt' is derived from vi-jfili-Cp, "making known", which is
the equivalent of Tibetan rnam par rig byed. It means intimation,
which is distinguished by ktiyavijiiiapti (intimation by body) and
vacfvijEapti(intimation by speech). Thus it denotes "the manifest
gesture". AvijZapti means an unseen faculty of an action, which
is the morally potent aspect. This concept is found in the Jiilinaprasthcina (cir. 200 B.c.) by KHtyByaniputra, and &ir@utra-~bhidharma-2hstra. It denotes "the unmanifest faculty".

5. Sarpghabhadra's view of Vijiiapti
(A) A dynamic function of mind (cetanii) is not underestimated
in Savghabhadra's philosophy.
According to his view, karma consists cf three types, i.e., kdya,
vzca, miinasazyz. Kiiyikakarma (bodily action) in its nature is
kdyavijEapti (bodily gesture), vdcikakarma (vocal action) being
"vocal gesture" (kiiyikavijfiapti). But, "mental action" (miinasam
karma) in its nature is not vijAapti (gesture), but mind (cetand).
There is "the unmanifest faculty" (avijzapti) only in kaya and
vtica karmas, but not in mznasarp karma. Vasubandhu assumes a
critical attitude to this definition, saying that this definition is
opposed to the Buddha's teaching, i.e., the priority of mind to
body and speech. The unrecogniti-on of avijiapti in mind could
be inconsistent to the system.
But, Samghabhadra's Ny. offers considerable evidence showing
the importance of mind (citta). For example:

Abhidharmic Concepts

129

"There is a specific bodily form (kiiyasya sarpsthiinarp) associated with the intensive mind (cittaprayogena). [This bodily
form], a result of the four elements continuously functioning,
will give rise to the eye-consciousness without any outward
appearance."
(Ny. 35. T. 29, 533c 16-l9).
This passage is an exposition of a sentence quoted by Vasubandhu in his A.K.,-"cittavaJena
kiiyasya tathz tathii saqsthznarp kiiyavijiiapti" (The bodily gesture means such and such a
bodily form associated with mind. AKBH. p. 192; Chinese tr.,
T. 29.67b6).
Let me quote another example:
"Karmajaw lokaviiicitryarp cetanii tatkytarp ca tat.
cetanii miinasam karma tajjatp vcikkiiyakarma~i.[Kr. 11
(AKBH. p. 192).
(The differences in this world are produced by karma. It [karma] consists of mind (cetanii) and its result (tatkytam). {The
nature] of mental karma is mind, its [result] being speech and
bodily karma).
Bodily karma and speech karma are materialistic, as for as their
natures (vijiapti) are based upon the four kinds of materialistic
elements (earth, water, fire, wind). They are considered to be real
and immediately unchangeable. But, when bodily and speech
karma are performed, then, the unmanifested faculty (avijiiapti)
will remain. Avijiiapti also is real and unchangeable.
Mind (cetanii), however, should be dynamic, free and change- able in accordance with any situation to come. Therefore, mind
has no avijiiapti (a materialistic impression). Avtjiiapti does not
effect mind at all. The Buddha says that mind is just like a monkey moving from tree to tree. Mind is never a fixed entity. If
mind were a fixed entity, one could not change his evil mind into
a good mind in the future. If so, it will be opposed to the Buddha's preaching. There should be no meaning of morality, which
requires the transformation of an evil mind to a good mind.
Samghabhadra does not recognize the avijiiapti of mind, but
claims instead to follow the Early Buddhist tenet of morality.
Thus, Samghabhadra's view of avijiiapti is not inconsistent to the
Early Buddhist thought-the function of mind.
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(B) Based on the realistic point of view, Samghabhadra attempted to give a concrete, real form to karma.
He just addresses the importance of outward appearance (vijfiapti). In order to complete a karma, he thought, karma should
be associated with outward appearance. Even mental karma, if
it is sincere, will bring with it outward appearance such as bodily
and vocal actions. In reference to this, Ny. metaphorically
explains :
"[The Buddha is coming to a village; one will be pleased to
welcome him.] He (who is welcoming the Buddha) has a pleasant mind and a mental action (minasaqzkarma). This action,
however, is only temporary; it will soon disappear [for mind
is momentary in its nature]. If so, there should be no mental
growth [which the Sautriintika school maintains]. Therefore,
we [the Sarviistiviidin] maintain that man has in this case both
actions, bodily and vocal, together with [mental karma]."
(Ny. 35. T. 29, 542c7-lo).
"It is because [he will naturally bring into practise the following
actions]: Looking out on the Buddha he will speak reverent
words, cause a wholesome manifested gesture (punya vijiipti)
and a wholesome unmanifested faculty (puyzya avyzapti), dress
up and want personally to greet the Buddha."
(Ny. 35. T. 2 9 . 5 4 2 ~ ~ ~ ) .
These passages show us the spontaneity of mental karma in a
way that it will manifest itself with outward appearance (k6yavicika-karma) and will not remain in itself without realization.
Samghabhadra explains further in a positive way:
"Without an unmanifest faculty (avijiiapti) should not an action
(karma) be completed.. w h y is it?] In case one wants to make
the other perform this and that, his manifest gestures [vocal
order, hand-raising, etc.] alone would not be enough to complete his action, for a manifest action in itself does not mean
the completed action. If he could completely make the other
perform this and that, then, an unmanifest faculty (avijiiapti)
will come into existence."
(Ny. 35. T. 29.542c10-la).
(C) Avwapti (an unmanifest faculty) does not continue after
death. AvijEapti is very often misunderstood as bQa (daktiviJe;a),
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which is an inherent power to link cause (karma-hetu) with effect
(karma-phala) continuing from existence to existence (santatiparin6maviie;a).
According to Sarpghabhadra, a link between cause and effect
is of no use: when karma has taken place, then, effect i.n the present is set up. There is no link between the two.
"When [bodily and vocal actions have been performed and]
avijeapti (an unmanifest faculty) has been remained, then
actions, bodily and vocal, give rise to effect in the present
[without any kind of intermediary]."
(Ny. 35. T. 29.543a7-*).
What, then, is the process that gives rise to effect? Saqghabhadra
explains the process of causing effect without an intermediary as
follows :
"A mental action (miinasam karma) which has arisen in the past
will become a cause to induce the wholesome effect (phallik~epa)
and complete, realize, make it up, and bring it finally into
completion."
(Ny. 35. T. 29.543a9-lo).
In short, there are seven terms to complete an effect:
1. Mind-arising (cetanii-utpatti).
2. A manifest action (vuiiapti) occurs.
3. An unmanifest faculty (avvzapti) produced by vijiiapti remains.
4. A cause to induce (phala'k;epa) functions.
5. The realization of karma (karmapathahbut not yet complete.
6. [miinasam karma] co-operates (sahakirin).
7. Effect is definitely produced (janana).
(Ny. 35. T. 29.543aQ-lo).
Conclusion
Both Samghabhadra and Vasubandhu, being critical of each
other, followed faithfully the Early Buddhist thought. The only
difference was their approach. With his different interpretation
Vasubandhu has gone over to the MahZlyiina Buddhism (the universal emptiness doctrine) by emphasizing the bija idea. On the
other hand, Samghabhadra's interpretation is realistic and epistemological. Considered of various interpretations given by iica'riyas, Saxflghabhadra would be regarded as the orthodox of the
Sarviistivida doctrine.

,
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In this field Samghabhadra's Ny. requires much more attention
than Abhidharmakoia by Vasubandhu.

NOTE
A SIMILARITY BETWEEN BUDDHAGHOSA AND
SAKGHABHADRA

Kamma Doctrine
"Productive (janakw) karma may be either meritorious or
demeritorious. It produces both form and the other fruitiongroups, not only at the time of conception but as long as they
continue.
Supportive (upattlzambhakarp) karma cannot produce fruit, but
when rebirth has been given by other karma, and fruit has been
produced, it supports the ensuing happiness or misery, and brings
about its continuance.
Counteractive (upapi!akam) karma, when rebirth has been given
by other karma, and fruit has been produced, counteracts the
ensuing happiness or misery, suppresses it, and does not suffer it
to continue.
Destructive (upaghdtakarp) karma, whether meritorious or demeritorious, destroys other weak karma, and, preventing it from
bearing fruit, makes room for its own fruition. The fruit which
thus arises is called apparitional."
(H.C. Warren, Buddhism in Translation, pp. 246-247).
[Tattha janakam nlima kusalam pi hoti akusalam pi, tam patisandhiyam pi pavatte pi riipa'riipaviplikakhandhejaneti. Upatthambhakam pana v$iika~janetum na sakkoti. Aliiiena kammena dinniiya palisandhiyii janite vipa'ke uppajjanakasukhadukkham upatthambheti, addhiinam pavatteti. Upapiiakam afiiiena kammena
dinniiya palisandhiyii janite vipa'ke uppajjanakasukhadukkham piieti, biidhati, adhiinam pavatituv na deti. Upaghdtakarppana sayam
kusalam pi akusalam pi samlinam aiifiarp dubbalakammatp ghlitetvii, tassa vl;olikaig palibdhitvd, attano vipdkassa o k l i s a ~karoti.
Evarp pana kammena kate okdse tam viplikarp uppannam niima
vuccati.]
(Visuddhimagga, pp. 601-602).
In this passage one of the four karma, upatthambhakaw kamma,
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is similar to a function of miinasam karma, which "arose in the
past and will become a cause to induce the wholesome effect
(phaliik~epa)and complete, realize, make it up, bring it finally
into completion."
(Ny. 35. T. 29.543a9-lo).
VII. THEMENTALSTATEOF ENLIGHTENMENT:
-anutpattidharmak#inti-

For clarifying the relation between Hinayina and Mahiygna
Buddhism, it is not always sufficient merely to compare their systems, which were developed in their own defence in refutation of
other systematic schools. In the historical context one must deal
not only with the Hinayha texts but also with the later systematics of the MahSLySLna commentaries. Attention must be given
in particular to the general lines of Middle Indo-Aryan development, so far as the Buddhist terminology is concerned.
We find in these effects that some of the important Buddhist
Sanskrit terms have been Sanskritized incorrectly from Piili, and
that they, in turn, have undergone a great change of meaning in
themselves. This supposition can be established on the basis of
the khanti (PZLli) -kSiZnti (Skt.) relationship.
Sanskrit k~iinti,meaning 'tolerance', 'forbearance', plays an
important role in Buddhist thought. Besides these, we have the
following renderings. Edgerton gives the meaning 'receptivity'
(BHS. Dic. 199b). It is also rendered into Tibetan as bzod pas
and Chinese as jen, ju. Sylvain Ldvi, following Kern's view, translated it as acquiescement, and observed that 'forbearance', a philosophical connotation, has been added to the original. (Siitriilarpkiragistra trs. p. 123). There is no doubt about its etymology
-derived from k ~ a m('to bear', 'to be able to'), as far as it is concerned a Sanskrit term k@nti.
PSLli term khanti, however, preceded the Sanskrit kjZnti. The
former is evidently derived from kam, meaning 'to be willing to'.
Moreover, khanti has sometimes been Sanskritized into k~ijnti.For
instance, the PSili term dhammanijjhiinakkhanti has incorrectly
been Sanskritized into dharmanidhyEnEdhimuktikp2nti (Bodhisattvabhiimi, 195.10. Wogihara ed., 1930). It is also the same
with the Sanskrit term sarvadharmasvabhEvanidhyGnakjEnti
(Gandavyiiha. ed. by Suzuki, 1934-36, 248.4.).
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The PBli khanti in this context is correctly Sanskritized as kiinti
(willingness), but not kgiinti (forbearance). Hence, the term dhammanijjhiinakkhanti should be transIated as 'wiIIingness to the
meditation on Truth'. It points out the mental state of Enlightenment. If it were rendered as dharmanidhyiiniidhimuktikgiinti it
would mean 'bearance for the meditation on Truth'. The meditation on Truth, however, is a Buddhist practice to be accepted,
but not to be borne against one's will. Such a translation would
make little sense.
What is, then, the original meaning of khanti? How was the
incorrect Sanskritization as kgiinti used in the Buddhist thought?
Was this Sanskritization theoretical or practical in motivation?
Let me trace the essential features of the multiple connotations
of khanti through the following considerations.
As to the original meaning of khanti we have a passage in the
PhIi canon Suttanipi%ta,which reads :
"yii kiic'imii sammutiyo puthujjanii,
sabba va et6 na upeti vidva'.
aniipayo so upayary kim eyya
@the sute khantim akubbamtino." (Sn. 897)
[The opinions that have arisen amongst people, all these the
wise man does not embrance; he is of no attachment. Should
he who is not pleased with what has been seen and heard resort to attachment? ]

A Pili term upaya in here is a synonym of khanti, meaning 'attachment to the profane'.
There is another example:
"juriigar;nniibhinandeyya, nave khantiry na kubbaye.
hiyamiine na soceyya dkiisam na sit0 siy6. (SN 944.)
[Let him not delight in what is old, let him not take a pleasure
in what is new, let him not grieve for what is lost, let him not
give himself up to desire. ]
The phrase 'niibhinandeyya' ('should not be delighted') implies
'khantirp na hiyamiine' ('does not take a pleasure in'). The same
meaning can also be found in the Dhammapada:
"Khanti paramam tap0 titikkhii, nibbiinam Paramam vadanti
Buddhd." (Dhp 184 a-b).
In the above mentioned passage three kinds of the higbest vir-
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tue were declared by the Buddhas, e.g. willingness [to the highest
achievement], patience, nibbci'pa. Rev. Adikaraq rendered khanti
as patience, and titikkhd as forbearance. (Adikararp. The
Dhammapada, Colombo, 1955). It would, however, not be fair to
take khanti as a synonym with titikkhii, for the Buddhas declared
three virtues in this verse.
In the Pili Nikiiya also khanti represents a psychological function of inclination or willingness:
"anulomika'ya khantiya' samanna'gata." (A 111. 437, 441).
( [Mind] is associated with [a psychological function] of suitability and inclination.)
In Pili Abhidharma literature the same connotation is retained.
The Dhammasangani designates khanti as follows:
"ya' khanti khamanata' adhiviisanatii accandikkam anasuropo
attamanata' cittassa-ayam vuccati khanti." (Dhs 134 1). (khanti

means tolerance, assent, no-anger, absence of abruptness, mind's
pleasure. This is termed khanti).
Tbus, in P61i Abhidharma literature also it connotes 'to be willing to' or 'willingness' which denotes a positive attitude towards
action rather than 'patience'.
The adjective form khantilca makes its original meaning much
clearer, as the DighanikSLya reads:
"dujja'nam kho etaw Polfhapifda taya' aiiiia-diffhikena aiifiakhantikena aEAa-rucikena afiiiatrifyogena aiXattha'cariyakena:
safiiiif purisassa attz "ti vif. "aiifid safiiiii aiifio attii" ti vii" (D
I. 187; M I. 487).
(Hard is it for you, Potthapfida, holding, as you do, different
views, different willingness, setting different perfection, trained
in a different system of doctrine, to understand this matter!).
A term a2fia-khantikena is clearly expounded by a term afiZarucikena ('under another's free will'); kam, a root of khanti, is
here explained by ruc ('to please'). Thus, it would be more accurate to render khantika as 'willingness to do such and such a
thing' than 'acquiescing in such and such a belief' (PTSD). Khanti,
therefore, is not limited simply to 'belief', but can be extended
to something mental and material.
As indicated previously, the Pili khanti corresponds to the
Sanskrit khti, while Buddhist Sanskrit texts usually Sanskritized
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it as kqiinti, while kqa'nti in its turn denotes 'forbearance',
'patience, as it is derived from 'k~am'.
Nevertheless, in Pili Abhidhamma the meaning of 'forbearance' can not be found in the term khanti. Khanti faithfully follows the original meaning of 'willingness'.
In Sanskrit Abhidharma a concept k@nti plays an important
role in the psychological process of Enlightenment. In these cases
kSifnti, losing its etymological meaning ('forbearance'), has come
to represent its implied meaning ('willingness'). Let me select a
few of Abhidharrna's examples.
The various functions of prajfia' (the Highest Knowledge) are
discussed in Vasubandhu's Abhidharmakoia (Cf. the chapter on
jZiina). According to his interpretation,,jfia'na (intuitive knowledge)
is to understand definitely the Fourfold Noble Truth, that is, niicitam (decision), while kqdnti is the function of judging (sagztirana).
Ksa'nti in its turn is a synonym of upanidhdna. (Yaiomitra's Abhidharmakoiavyikhy5, ed., by Wogihara, p. 612). This term is
derived from upa-ni-dhd ('to put down near' or 'to lead near to').
It is the Sanskritized equivalent of the Pili upanijjhdna or upanijjhiiyiiyana (Edgerton, BHSD. p. 137b). Implicitly it connotes
'inclination to' or 'willing to'. This will become clear by noting
carefully its definition by Samghabhadra: "Kqdnti means to give
rise to judgement (sarptlrana) and inclination (adhyiidaya). It is
not included in the function of jfiiina (intuitive knowledge), for its
psychological function affects [the religious practitioner] more
stronger than jidna in preparation for [the Enlightenment]" (Abhidharmanyiiyinusiira-gistra, 72. Taisho. 29.735b).
As indicated above, kqiinti implies judgement as well as inclination, but neither forbearance nor patience.
The understanding of kqa'nti as 'willingness' will help much to
realize a logical and integral nexus between psychological functions and religious practices. With regard to this nexus let me
take an example.
Referring to andirava-jfidna (the intuitive knowledge free from
intoxications), Vasubandhu gives three kinds of functions. The
Abhidharmakoga reads :
"niimald kqdntayo jza'naw
tatpralzeyasya vicikitsa''rzuiayasya'prahigatva't/ dyjtyastu tdh
sntiraatmakatvdt yatha' ca k~dntayodwirna ja'nemevaryr punah
k,vayiinupddadhirnadrk /
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k~ayajZZnamanutpZdajZZnarylca na dr~.tirasantiraniiparimCrga~Ziayatviit/" (AKBH, ed, by Pradhan, p. 391).
The knowledge of Fourfold Truth (an6Jravajn"iina),as described
in this passage, is obtained through three kinds of psychological
transition, that is, kgiinti, dr~si, and jZiina. At the psychological
stage of k~iintia latent bias of doubt (vicikitsa') still remains. One
can not definitely determine the certainty of the Truth; One's
mind is simply inclined toward it. It means that k~iintiindicates
'will' or 'inclination', but not 'patience' in any case. At the next
stage of
(view) one thinks of the truth and judges it to be
true. At the last stage one reaches the spiritual tranquility beyond
inclination and judgement, that is, jn"6na (intuitive knowledge).
We can establish an integral relationship between these three
stages only when we take ksiinti not as patience, but as willingness
or inclination. In other words, k~iirttiin this case rightly corresponds to a Sanskrit term ka'nti (khanti in Piili).
There is another example, in which k~iintiis clearly used as a
synonym of rocate, meaning 'to be pleased'.
"adhima'tra satya-kiamaniid iti Cpnagatiivasthiiyam
mrdu satyam kiamate rocate." (AKV. p. 533).
A Sanskrit term kiamana is rendered by the Chinese 'jen ko'
(recognition). This Chinese term, however, sounds intellectual,
and is not appropriate to indicate a voluntary inclination toward
the Fourfold Truth (the fact of suffering, cause, cessation, path),
The commentator Yaiomitra, by putting kJa/na~atogether with
rocate ('to be pleased'), correctly indicates this intentional willingness toward the stopping of profane attachment for the sake of
reaching liberation or spiritual tranquility.
The term kiamana in the following passage also can be taken
in the same sense. The passage reads:
"kiamana-riipena ca kiantaya utpadyante." (ADV. p. 611).
(Willingness takes place because of taking pleasure.)
Now I turn to Mahiyiina Buddhism which will be dealt with
in relation to Hinayiina tradition. Specially I will examine the
term k~iintiSanskritized incorrectly from khanti and its philosophical amendation.
For clarifying the Mahiyina philosophy we shall consider one
of the fundamental spiritual experiences described in the Lankiivatiirastitra. This stitra refers to a spiritual value, e.g., anutpattika-
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dharmakgdnti (the recognition of nothing born in this world),
which is a spiritual experience of the ultimate truth of Buddhism.
It runs:

"...trdidhdtuka pa~yantoVhydtmabdhhyasarvadharmdnupalabdhibhirni~svabhiivadar.fant?dutpddadr~~iviniv.rttdu
rniiyddidharmasvabhdvdnugam6nutpannikautpattikadharmakdnti~ pratilabhante.' (Lahk p. 80-81).
(They [Bodhisattva-Mahtisattva) find that all things, inner and
external, are beyond predicability, that there is nothing to be
seen as self-nature, and that (the world) is not to be viewed as
born; for this reason, when a wrong view to take the world as
born will disappear, thereby, they will conform themselves to
the insight that things are of the nature of an illusion, etc., and
attain to the willing acceptance that things are unborn.)
As to a term anutpattikadharmakSirnti there are various European translations such as: acquiescence in the eternal law (Kern,
Saddharmapundarika, Engl. Tr. XXI. p. 134), resignation to the
idea of not being reborn (W.H.D. Rouse, Sfintideva's Sik~~samuccaya, p. 297), resignation to consequences which have not yet arisen (Max Miiller, Sukhavativygha, Engl. Tr. XLIX. pp. 39-40,
p. 51), the recognition that things are unborn (D.T. Suzuki,
Mkivattira-siitra, Engl. Tr. p. 71), etc.
A transliteration 'resignation' by Max Miiller is denied by Sylvain
L6vi (SiitrSllamkSira, French Tr. p. 123). In any case, these renderings would be much more accurate than 'patience' for k~dnti,
as far as a philosophical connotation is concerned, for anutpattikadharmakgdnti, as it will be explained later, is a spiritual, positive
experience, in which one willingly accepts the ultimate truth. This
understanding can come only from the root kam of kiinti (willingness), but not from kgam of k~dnti(patience).
In connection with kgdnti it may be necessary to say a few words
about the religious experience of anutpattikadhnrmak~dnti,which
appears quite often in Mahfiyina siitras. It represents the fact
that emptiness or the absolute experience is beyond the thinkable,
and therefore in the failure of intellect, designation is impossible.
One can only refer to being unborn (anutpattika) in the absolute
sense. The inclination or willingness to make this absolute statement is called kjiinti. If kjdnti would mean simply 'patience', as
it literally connotes, what has patience to do with this absolute
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experience that is to be defined as unborn? Rather, patience implies unwillingness and opposition to this absolute experience of
emptiness or unborn-ness. Buddhist kgiinti, however, is a willing
acceptance of the unborn, which determines the whole attitude of
mind keeping it serene.
In the Sukhiivativyfiha (S.B.E. XLIX, p. 51) three kinds of
kS6nti are mentioned. They are:
1. Ghosiinugii-kgihti, meaning to listen to the Buddha's teaching.
2. anulomikf-k~a'nti,meanifig to penetrate into the truth of nonself (aniitman).
3. anutpattikadharmak~iinti,
meaning a state to be attained when
one completely realises the truth of emptiness.
Further, the Avatamsaka-siitra enumerates seven kinds of k~iinti
as follows:
1. The knowledge of things as like miiyii (huan jen), 2. a mirage (yen jen),, 3. a dream (men jen),, 4. an echo (hsiang jen)
5. a shadow (ju men), 6. a phenomenon (hua jen), 7. empty
(k'ung jen). (Chapter XXIX. Cf. Suzuki's LankBvatBra siitra,
p. 127).
This MahByiinistic interpretation of kftnti is also the same as
krinti, which is a correct Sanskritization of P&likhanti.
Quoting another example we shall examine the positive sense of
kgiinti. The MahBprajiiBpdrarnit5L-4fistra describes two k~iinti,e.g.
utpatti-k~iinti(willingness to arising) and dharmakslinti (willingness to realize the truth). The Gistra explains as follows.
"Owing to the practice of utpatti-kgGnti one gives rise to compassion for the sake of the sentient beings, destroys sins present from the unmeasurable time, and gains on the unmeasurable merit. Owing to the practice of dharma-k~iintione breaks
ignorance of realities, and gains on the unmeasurable knowledge. Having completed these two practices, why should one
not achieve whatever he wants." (T. 25.276a).
A term dharmak~iintiin the above sense is apparently an abbreviation for anutpattikadharmakMnti, which is attained when he
fully realizes the absolute truth and recognizes that all is deprived
of entity.
Further, the Daiabhiimika says:
"Those that have no self-substance are unborn and in their
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nature are like the sky; dharmas sought outside the concatenation are the products of discrimination by the ignorant.
There is, however, an unborn reality other [than those just m a tioned] which is the one attained by the wise; its birth consists
in not being born, and in this not being born, there,is their
k@zti." (DaSabhiimika, ed. by Rahder, p. 203, pp. 108-109;
Suzuki, Lalikiivatiira siitra, pp. 227-228).
In the same siitras we have another passage:
"The triple world thus has nothing to depend upon, either inside or outside; seeing this existence unborn there is the k@nti
of no-birth." (Ibid., p. 273, 67; Suzuki, Ibid., p. 228).
All these quotations adequately describe the Mahiiyiinistic way
of thinking and feeling in a positive manner. The experience of
anutpattika-dharma-ksdntireferred to in the MahByiina texts is
precisely the highest object of the Buddhist life which all Buddhist
practitioners are willing to reach. From this point of view it is
unambiguous that kpinti means willingness toward the state even
of 'not-being-born' (anutpattikadharmakpinti).
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36. According to the Abhidharma the Absolute or a real existence must have
its own nature (svalak~agenasat). All other things are considered relative.
Hence the Mahayha idea of the synthesis of the Absolute and the Relative
is not found in Abhidharma.
The major purpose of Abhidharma is not simply religious, inward
experience, but the becoming conscious of reality (svabhdva), which is
epistemology to us only as long as we have not experienced it. Regarding the
metaphysical and empirical character of Abhidharma confer to the relevant
description of the L. Anagarika Govinda's work, The Psychological Attitude
of Early Buddhist Philosophy. London: Rider and Company, 1961. pp. 38-41.
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1. C.A.F. Rhys Davids, The Birth of Indian Psychology and its Development in Buddhism. London: Luzac and Co.., 1936, p. 265.
2. Buddhaghosa, Asl. ed. by P.V. Bapat, Bhandarkar Oriental Series,
No. 3, Poona : 1942.
3. Sammohavinodani, PTS., p. 416.
4. Asl., p. 100.
5. Buddhaghosa, Vism. p. 443. PTS.
6. Dhammapiila, Paramatthamafijusd. Siamese Edition, Vol. III, p. 19.
7. "bhfimi salakkhan6diggahanavasenapavatti.r.rh6nabhdvato" (Ibid., p. 18).
8. "Sariram paribrfihetabbato imissd hi paiiiidya santdnavasena pavattamin~iyapidapdnisilaf~hdniyddiffhivisuddhi-ddikcl im6 paiica visuddhiyo avayavena samudriyupalakkhananayenasariranti veditabbi." (Ibid., p. 19).
9. Vism. p. 438.
10. Ibid., p. 635.
11. Asl. p. 101.
12. Vism. p. 437; Pe Maung Tin. The Path of Purity. London PTS, 1931,
pt 111 p. 506-507.
13. YaSomitra. AKV. ed. by Wogihara, Tokyo: 1932-1936, p. 8.
14. Asl. pp. 122-123, G.H. Sasaki, A Study of Buddhist Psychology. Tokyo:
Nippon Gakujutsu Shinkokai, 1960, p. 308-401.
15. YaSomitra, AKV., p. 629: "ie~a-varqa-lopeesa krte dkdra iti ripam
bhavati."
16. Visuddhimagga-MahcTtthakathd.Ceylonese Edition, p. 448, Cf. also to
A Pdli Critical Dictionary, Vol. 11. I. pp. 48, Copenhagen: 1960.
17. AK. (chi. Abhidharmakoba, T. 29.137~.line 2.)
18. Ibid. Regarding a psychological function, i.e., determination (pravicaya) YaSomitra comments, "dharmapravicaya iti. pravicinotiti pravicayah
praviciyante vd anena dharmd iti pravicayah. yenu sa&irpii iva dharmiih
pu~pdqivapraviciyante ucciyanta ity arthah. Ime S'dsravd inte'&ravab, ime
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rtpinah ime'riipina iti. dharmdndtp pravicayab dharmapravicaydb. pratitatvdt
prajikiti vaktavye Sloka-bandh'anugunyenu matir iti kdrikdycim uktam." (AKV.,
p. 127).
19. Yafiomitra, clarifying the definition of prajiid as sdkcira, introduces in
his work the Sautriintika's view: "dlambana-gvahana-prakcira dkdra iti. nairukta vidhir iti dariayaty dlambana Sabdcid dkdram grhitvci prakdra-Jabdic ca
kcira-Jabdam. Je~avarqa-lopeca krte dkdra iti riipam bhuvati. tad evam sati
prajfici'pi SdkcirG bhavatiti siddham." (AKV.,p. 629).
20. There have been various linguistic approaches to the term 'prajficipdramitd' among the scholars, ancient and modern. Haribhadra interprets this
term in his Abhisamay2lamksir'-8lokiivyiikhyZi as a compound 'pdramit-tGY,
meaning thereby 'to get to the other shore (of this life).' Such scholars as
Bijthlingk, Burnouf, M. Vassilief seem to take this view. The Tibetan equivalent 'pha-rol-tu-phyin-pa' also follows this wrong interpretation. On the other
hand, such scholars as F.W. Thomas, T.W. Rhys Davids, W. Stede, H. Dayal,
seem to confirm the view that pciramitd is derived from pGra, meaning simply
'highest condition, highest point'. (Cf. H. Dayal, The Bodhisattva Doctrine.
London: Kegan PauI, Trench, Trubner and Co., LTD, 1952, p. 166). The
forms pcirami and pciramitci are found in Pali, i.e., in the Suttanipsita, the
Nettipakarapa and the jsitaka and others, as Dayal mentions in his work.
Dayal also remarks further, "The earlier and alternative form pdrcimi also
points to the derivation from parama. The s&ix td was probably added to
it on the analogy of the abstract sustantives ending in tci." He did not mention about the phonetic change of i (a long vowel) into i (a short vowel), i.e.
piiramitii (ita to ita). A long vowel i preceding the consonant is as a rule
changed to 5. We have, in this context, the example of pdramipatta found in
such various Piili texts as Majjhima NikBya, HI. 28; Nd. 475; Miln.
2, etc. There is, however, an example in which both vowels occur. For example, the Atthasiilini, the Bhandarkar Oriental Research Institute Edition
led. by Bapat), has a Pali 'pdramibhdva' (p. 85) for 'pdramitabhdva' found in
the Pii1i Text Society Edition of the same text.
21. According to the investigation mentioned above the term jfidna concerns the knowledge, transcendental and consequential, while prajfid concerns
the knowledge, immanent and existential. It is for this reason that the knowledge of the Buddha is always represented by the Sanskrit original, 'Buddhajfidna' but not by 'BuddhaprajG'. It is because prajfid concerns the exercise
of the practitioner, retaining thus its original meaning, immanent and existential. As far as the Chinese translation concerns, Buddhajiidna is rendered
by 'chi', 'wei' and also 'chi wei' in a compound form. All these Chinese renderings are also applied to prajiic?. Thus, the Chinese translation has no rigid
distinction between jZdnu and prajZii. Jfidna stands for 'chi' and sometimes
for 'we? in Chinese. It is the same with prajiiz.
From this historical point of view we can throw a new light upon the
modern Buddhism in Japan. There have been the two trends of thought
developed in Japan: Zen Buddhism and Shinshu Pietism. The former, in this
respect, emphasises prajfi6 (to be exercised), while the latter emphasisesjfidnu
attributed simply to the Amida Buddha. The Shinshu Pietism has become
paramount in Japan, so that faith in the Amida Buddha or the knowledge of
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Amida Buddha (Buddhajn"6na)is the sufficient condition of salvation, and the
concept of prajiid fades into second place or rather disappears. Both Zen
intellectualism accruing on prajfid and Shinshu Pietism accruing on j s n a play
considerable roles in the development of modern Buddhism in Japan.
Zen intellectualism is recognized as part of the preparation of the ultimate
jEna. It is praeparatio mystica. On the other hand, Shinshu Pietism is an
ancillary to prajficZ (meditative knowledge). We might characterize this
relation between intellectualism and pietism by assigning the different weights
to the two forms of knowledge: prajfid and jfiGna, as we have described above.

SECTION111
1. bsl. (ed., by P.V. Bapat, Bhandarkar Oriental Research Institute,
Poona, 1942) reads 'krilasarizcaya', while the P5li Text Society Edition (London,
1897) reads 'kdasamaya'. The former is preferable to the latter, for the concept of samaya is in this passage defined by other terms.
2. It is interesting to note that these three processes, uppdda, thiti and
bhanga, are analogous to the three principles of trimiirti: arising (Brahmrf),
preservation (Vi~nu)and decay (Siva). These three also correspond with
catviri lakpanr?ni or the four characteristics of the created (samskrta) in the
Sarvastiv5da School, namely, jdti, sthiti, jard and anityatc. The Piili concept
thiti includes anyath6 (jar&in the Sarviistiviida school) in a compound term
thiti-anyathd. This implication is exemplified by the Sarviistiviida, which takes
sthiti (thiti in Piili) as a synonym for jard, i.e., 'tathd jardyri sthityanyathdtvam paryiiya iti', (Yaiomitra, AKV. ed., by Wogihara. p. 171-172; Abhidharmakoia, Chinese version, V verse 46cd).
3. The fundamental treatises in Piili Abhidhamma are enumerated as
seven, of which two, the Viblzariga and Pat?hcZna, mention about the twenty
four modes of causality: hetu -paccaya, drarnrnanaO,adhipatio, anantarao, samanantarao, sahajiZtao, aEr?aman"Eao,nissayao, upanissayaO,purejiitao, pacchdjcitao, dsevanao,kammao, vl'pbkao, dhcirao, indriyaO,jhGnaO, maggaO,savizyuttaO,
vippayuttao, atthiO, natthiOvigataOand avigataO.(Pa!!h6na, paccaya-vibhatiga:
vcira; Vism., pp. 532-541;also cf. L. Sadaw, 'On the Philosophy of ReIations',
JPTS. 1915-1916. pp. 21-53; U.K. Bhagawat, The Buddhist Philosophy of
Theraveda School, as embodied in the Prili Abhidhamma, Patna 1924-25; G.H.
Sasaki, A Study of Abhidharma Philosophy, pp. 46-61, Kobundo, Tokyo, 1958).
4. In Mahiiyfina this formula is dealt with from the view-point of i6nyavrida (Madhyamaka-kdrikG XXIV. kr. 18), which does not distinguish this
formula, 'imiismim sati, idam hoti.. ....' from the passage: 'Upon ignorance
depend the karma-formations......'. Mgdhyamika's interpretation of the
twelve links is transformed into examinations of pratyaya (ibid., I.) and
Dvdsaidriga (ibid., XXVI). Niigiirjuna's interpretation reduced the twelve
links intopratyoya (the Relativity) in the light of SEnya idea. It is experimental.
It concerns merely the notion of relativity (parasparripeksd or anyonydpekp7).
In other words, in Mahiiyiina Buddhism 'pratityasamutpGda' denotes samvrti, a state converted by ignorance, as opposed to paramdrtha. Candrakirti
criticizes the Sarviistiviida view thatpratityasamutp6da means creation (utprfda)
by one cause or with no cause (Prasannapadri, Bibl. Bud. IV, ed. L. Val16
Poussin, pp. 10-11). Later Mahiiygna Buddhism interprets this for~nula'When
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this exists, that exists.. . ..' as the 'dependence of things' confining the concrete application of the formula 'upon ignorance depend the karma-formation.. ....' only to the Hinayanistic idea. Samghabhadra's analysis of Pratityasamutpiida is worthy of note.
5. This idea can be found also in the TheravZda's interpretation. 'Nayidam iidimattakathanam; pafthiinadhammakathanah pan'etam.' Tinnan hi
vattinam a v ~ c patthdnii;
i
avijjggahanena hi avasesa-kelesava?taii ca kammiidini ca biilam patibedhenti ...Iti yam ganhato bandho muccato ca mokkho hoti, tassa pa.t?hinadhammassakathanam idam, na ddimattakathanan ti.
Evam idam bhavacakkarjz aviditidi ti veditabbam '(Vism, p. 577). Avijji as ddi
is distinguished from pakati (prakyti) in SZmkhya: 'kasmd pan'ettha avijjd
idito vuttii. Kim, pakatividinam pakati viya, avijjii p i akiranaliz mElakiranam
ZokassG ti? Na akciranam; cisavasamudayd avvjc samudayo ti hi avijiciya kiiranam vuttaiiz' (Vism, p. 525).
6. The application of the two concepts (paramirtha andr dharmasaiketa)
to ciditva is a product of the genius of Samghabhadra. It is possibly due to
the critical attitude of the SarvZstivZda school against heretic views. We can
not overlook that the SarvZstivZda views have been systematized and formulated to meet the heretic ones. (Cf. Chatterjee 'Problems of Knowledge and
the Four Schools of later Buddhism', Annals of the Bhandarlcar Oriental Research Institute. Vol. XXII, part iii.) In contrast, the Theraviida school faithfully followed the early Buddhist tradition, interpreting it from the point of
view of psychology rather than epistemology.
7. Samghabhadra (5th century A.D.) composed two iistras: AbhidharmanyiiyZnusiira and Samayaprad@ikG,which are extant both in Chinese and Tibetan. The former has also the French transIation for the three chapters (50-52
chapters) out of 80 chapters (translated by La Vallee Poussin, Mblanges chinois et Bouddhique, 1036-1937). Poussin's translation corresponds to the Chinese 'Shun-Can-li-lun' (NyiiycinusiirafGstra), but not to the Chinese 'Choentcheng-luen' (SamayapradQikii), which he himself wrongly identified. In these
texts and commentaries the author's name is differently described. The texts
mentioning the name 'Samghabhadra' are Yagomitra's Abhidharmakoiavyzkhyii, and possibly the original Sanskrit Sistras of the Chinese Pradipa and
Nyiiyiinusiira; the texts mentioning 'Sahantabhadra' are ~Zntiraksita's Tattvasaingraha (Gaekwad Series. No. XXX. 1926, Baroda) and possibly the Sanskrit
original of the Tibetan Prad@a; the Tibetan translation of the Abhidharmako$avyiikhyG mentions both Sarhghabhadra (hdus bz'an) and Sahantabhadra
([~dulbz'an). The former is found in three chapters, dhiitunirdda, indriya and
loka, while the latter in two chapters, karmanirdeia and Sumidhi'. Cordier's
Catalogue (mdo-Hgrel64) gives two Tibetan names to the author of Pradipa:
hdus-bz'an and hdul-bz'an; the latter is considered to stand for the Sanskrit
name Vinitabhadra, which perferably stands for Sahantabhadra. It would
not be unfair to consider the original Mongolian name as an equivalent
to the Sanskrit Sahantabhadua. Cordier gives Binayabhadra to the Original
Mongolian.,
8. Kiiritra apparently is based on Skt. ciritra blended with forms of ka r-,
kiir- (Edgerton, Hybrid Sanskrit Dictionary, p. 179, Yale University Press,
1953). The Piili cdritta stands for the Skt., cciritra, 'ycivad antaJo mciloguqa-
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parik~kta'api tadriipa (su ha sahasa) ciritramsdpadya (nre) (Waldschmidt, 51).
-Das Mahdparinirvhnasl7tra, Teil 11, S. 112, Akademie-Verlag, 1951). The
change of a single consonent, c>k can be found in numerous cases: ci-ciketa
(aor.). keta (derivative), ciru-kdlu (ASoka edict. Queens Edict no. I, line
5), katcibhi (i)=khresu= krtcibhicdresu (Girnar Rock Edict V), a queen kciluviiki=c&uviiki (C.D. Chatterjee, 'Studies in the Inscriptions of ASoka' no. 1
(c). Annals of the Bhandarkar Oriental Research Institute, XXXVII, 1956, p.
232) etc. The Piili cGritta, derived from car, to move, to proceed, means ciiritta-viritta (the manner of acting and avoiding. J. iii. 195; Th. 591. etc.).
Cciritta denotes merely 'to move' and is not a positive term such as 'to produce', or 'to create', Samghabhadra designated kkritra as the 'ability to draw
forth' (cik~epaiaktih)the effect but not to 'produce' (janana) it. (Ny. 51. T. 29,
631c; also see Tattvasamgraha, p. 506, Gaekwad's Oriental Series, no. XXX,
1926, Baroda). This means that when the effect comes into existence, kcritra
is not the direct cause but rather an indirect or helping cause, (ibid., 52. T. 29,
631d). KZritra is used as synonym for purusakira; puruJa is used as a compound purusakira-phala, one of the six causes (AKV., p. 201). The meaning
of purusa is considered as a difficult word, but it does not denote 'strong power'
as is commonly believed. It means 'human effort, manly virility (M. Williams,
SED) or manly performance' (Edgerton, BHD., p. 348b). The meaning of the
Piili purisakira also is the same as the Skt. puru~ak6ra.(D.I. 53 ; Miln. 96).
Puru$akdra denotes merely the conventional usage to express the humanly
performance just like the foot of crow, the medicinal herb, the drunken
elephant and the general, (Abhidharmakoia, 19 T. 29. 35b). Thus, purusakira represents the manner of moving, which is the original significance of
kdritra.
Dipakiira (450-550. A.D.), the disciple of Samghabhadra, discusses about
kdritra in his Abhidharmadipa, pp. 261-296. He interprets it as 'present state'
or 'dharma having the actuality', i.e., '. .labdhas&marthyasyadharmasya yah
phalik~epastatkLiritramityucyate.sii ca vartaminakhlci vrttih IcLiritramityfikhyfiyate.' (AbhidharmadQa, p. 281, ed. by P.S. Jaini, Kashi Jayaswal Research
Institute, Patna, 1959; on the author and his text see G.H. Sasaki's article
'Abhidharmadipa, ed. by Jaini' ...Bulletin of the Schoolof Oriental and African
Studies. University of London, XXV; part 2, 1962).
Kdvya mimcimsi, RiijaSekhara, gives a suggestion; kirayitri.. ..pratibhd
(creative), bhfivayitri.. ...ipratibhfi (reflective; kirayita-kfiritra, meaning 'to
draw forth' (thanks to Dr. Chatterjee, Calcutta, who gave this suggestion on
the occasion of the XXVI International Congress of Orientalists, New Delhi.
1964).
9. About the Sautriintika's equivalency of Kdritra and pratyaya see Ny.
T. 29.632 b10-12. This idea is based upon the theory of momentariness.
According to this theory all dharmas have the ability to interrelate with each
other in a form of pratyaya; ail of them have sariipya (conformity). This
notion of the relatedness has been expounded by Dharmakirti, who established a presupposition: 'Sambandlza is help up by paratantrya'. (Frauwallner,
'Dharmakirti's Sambandhapariksii', Wiener Zeitschrift f6r die Kunde des M6rgenlandes, XLI Bd. 265-300 SS.). Tibetan version, of Peking Ed. 95. 357a358b; 358-364b and also Pramiinav6rtikabhcfSyam,Patna, 1953.
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According to the Sarvastiviida school Dharmas are interrelated with each
other by means of sabhiga-hetu and nisyanda-phala.
10. The Theravadas gave predominance to pratyaya since the beginning of
this tradition, which concerned merely the human relationship. Hence they
did not have to distinguish between hetu and pratyaya. A psychological attitude was applied to the concept of paticcasamuppcidz; each of psychological
factors arising is related to the twelve lines of dependence: 'When [the unwholesome mind] arises, sankhcira depends upon avijjd, etc, (Vibh. p. 165)
Buddhaghova explains the momentariness of the Dependent Origination:
"Ekacittakhane ca bahii cetand na santiti sankhirz ti avatvd sankhiro ti vuttam. (Sammohavinodani p. 201). "Yasmd ca ekacittakhayupariycipanno eko
v'ettha phasso, tasmi tass'inuriipam paccayabhiitam ciyatanam ganhanto saldyatanaffhZnendma-paccayi chaflhZyatanan ti ekaip manciyatanaip yeva ciha. (ibid.
11. The Vaibhasikas hold the view that the four pratyayas have their own
natures, which correspond to svabhdva or bhdva. (PradQa, T. 29.822a). The
Vaibhiisika's equivalency of svabhdva to bhdva sometimes gives rise to the
controversy between the Sarvastiviida and the Sautrgntika. According to the
Vasubandhu's interpretation, approximating the Sautrgntika, the concept hetupratyaya is considered to 'be bqa, which is based upon ilayavijZcina. Alayavijiiina, in its turn, has a double aspect: phalabhiva and hetubhdva. Bhciva in
this sense implies kakti or function. Nevertheless, Sahghabhadra interprets
it as a reality or entity, for Bhdva in his sense is equivalent to svabhiva (reality),
(Ny. T. 29, 440b20-21; 440b3-4).
12. Both schools, Theraviida and Sarvastivada, call the syllogism 'imasmin
sati idam hoti.. ....' idappaccayatii (idapratyayatG), and the formula 'upon
ignorance depend the karma-formations.. ...' paficcasamuppanna-dhamma
(pratityasamutpcidadharma). But the Theravadin does not discuss the syllogism separated from the formula, taking both of these as two different aspects
of the one and same thing. Namely, the former refers to paticcasamuppdda
in view of kdrana (causing), whilethe latter in view of dhamma (the caused).
Sammohavinodani reads, idappaccayatii ti sankhcircidinaih kirancini avijjiidini
angini. Paficcasamuppannadhammii ti avijjddihi nibbattii sarikhiriidayo dhammci (Sammohavinodani, p. 139).
13. The time concept is not considered as dravya (MahcivaibhZsyas'Zstra.
T. 27. 141b; 183; 919b. etc. also cf. the Chinese commentary on the ~WZdhyamaka-kGuiki, T. 42. 130c).
14. The A.K.V. mentions three kinds of sat: trividhak hi yogcicdrinZviz sat.
paramdrtha samvrti-satdravya-sacca. dravyatah sva-lak~anatahsad dravyasad
iti (A.K.V., p. 524; L de la VallCe Poussin, L'AbhidharmakoSa de Vasubandhu
VI. 4. p. 141, note 1;IVYp. 18, n. 1.) The concept svalaksanena sat (the being
its own nature) is the characteristic common to these three sat. Buddhist
realism distinguishes between svalaksana (abstraction and generality), placing
the emphasis upon the former (cf. Arnold Kunst, 'Probleme der Buddhistischen
Logik in der Darstellung des des Tattvasangraha Krokow, 1939, p. 33).
15. YaSomitra mentions the distinction between sarvcismin k61e and nitya:
svabhcivab sarv~ddcistiti. yad riip'cideb svalaksanam. tat sarvasmin kile vidyata itisyate. yadi riip'ideh svabhdvah sarvadd'sti tena riip'ddi-bhdvo nityah
pr6pnoti. ata Zha. bhiivo nityas' ca newate. (A.K.V., p. 472). The fundamental
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standpoint of the Sarvastivrida school is clearly shown in the principles: svabhcivab sarvadd ciisti as well as sarvadharmab nityGh santi. To understand these
apparently inconsistent principles we must deeply investigate the two aspects
of time: actuality and causality. I have got an opportunity to discuss about
two modes of time with Professors Eousi and Margaret Chandler, Illinois
University, U.S.A. who gave me kind suggestions.
16. The Theravada also came to the same conclusion as the Sarvastivada
through a different approach toward the time. The present (paccuppanna) in
the Pfili sense, derived from prati-uppanna, refers to the potential future.
Uppanna is classified into the four divisions: vattamiina, bhiitiipagata, okcisakata and bhiimiladdha (Vism., p. 687). Beginning with vattamcin'uppaizna
('things presently arisen'), the other three divisions follow in an order of a
decreasing degree of actuality (Nyanaponilta, Abhidhamma Studies, p. 83).
We would like to consider it as the transformation of reality from the objective to the subjective; vattamdn'uppanna refers to things objectively existing,
while the last division bhiimiladdh'uppanna to the human defilement existing
in our mind, which may be conquered and overcome, or more accurately
speaking, may be changed in conformity with the world of immediate phenomena. The Pgli concept of the present implies momentary actuality representing the Early Buddhist tradition. It implies also the effort to attain Nirvdna
in the present. The Digha NikGya reads: khinG jiiti, vusitam brahmacariyam,
katani karaniyam, niiparam itthattciyiti abbhaAiiisi (D. i. p. 203). This passage
corresponds to the Suttanipdta 729. Buddhaghosa interpreted itthabhdva in
the Suttanipdta as the human state (SN. Com., 11.2. p. 505) meaning the Arahat attaining complete Enlightenment will not again return to this present
state to remove remaining defilements because he has already removed
himself from all defilements. Niiparam itthattdya in the Digha Nikciya is translated in the Chinese version as 'not to enter another birth'. This translation
easily misleads us to the notion of a transmigration of life after death. Buddhaghosa points out two cases, the dative and the ablative. In both cases it
means there no longer exists a state in which we must do further practices
(DN. Com. I. p. 226). The usage of the concept ndpdram itthattEya in the
ablative case can be found also in the Samyutta Nik6ya (S. II. p. 104); paccudcivattati kho idah vifificinamn6mariipamhd ndparam gacchati. We can amend
the former sentence into itthattiiya nGparam gacchati. The PTSD gives idha
as an equivalent to ittha. However, this could also be an equivalent to etta.
We like to take it as iha, derived from the i-tra, meaning 'just now' or 'pre
sent state'. N6param itthattdya refers to the present state and can similarly
be applied to NirvGna in the present, but not to the life after death.

1. a-tan-si-yu-ki-Taisho 51.891~-892b.
2. Zbid. 50.190ff.
3. Shun-can-li-lun. Taisho 29.329a-775c. trl. by Hiiien Tsuan.
4. Nanjio Catalogue No. 1267, 1269. Two Chinese translations are extant, one by Hliien Tsang (651-654 A.D. tr.) and the other by Paramktha
(564-567 A.D. tr.). French trl. Louis de la Vallk Poussin. 6 Vols. ParisLouvein 1923-1931. Gokhale, V.V. The Text of the Abhidharmakos'akdrikti
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of Vasubandhu, "The Journal of the Bombay Branch". Royal Asiatic Society
N.S. Vol. 22, 1946.
5. Tsan-hhien-tsun-lun. T. 29.777a-977c. trl. by Hiiien Tsang.
6. As a provisional hypothesis, the period between 705-763 A.D. is given
to the date of hntaraksita. Cf. Bhattacharya's article in the Tattvasarpgraha,
Gaekward XCVI. GOS XXX. 1926. Proof. K.B. Pathak, however, suggests
the 9th century A.D. Cf. his article Dharmakirti and Brdshmana, Annals of the
Bhandarkar Oriental Research Institute, VIII. p. 372.
7. The following table will show how two names of Sarpghabhadra and
Sahantabhadra are employed in both versions, Sanskrit and Tibetan, of the
YaSomitra's Abhidharmakoiavyiikhy2.
Tib. AKV. Peking Ed., Tanjur 65
Page

,

31b
44a
145a
154b
166b
225b
242a
245b
275a
284b
287b
309b
29b
53b
5b7
107a
llOa
150a
159b
162a
201a
217a
' 228b
252
273a
302b
313a
318a
355b

334b
363a

Line

Name

Skt. AKV. Wogihara's Ed.
Page

5 . bdus b8an
7
5
7
1

8
2
3
4
6
3
7
6
7
1
4
4
6
4
8
8
1
4
2
6
1
2
7
4

1
7

Line

Name

30
21 Samghabhadra
42
11 (dhiitunirdeia)
140
1 (indriyanirdega) '
148
23
159
10
214
28
bdus bians
227
32
229
5
253
23 (LokanirdeSa)
hdus bgan
261
1
263
14
280
20
hdul bfali
372
13 (karmanirdeia)
406
27
408
13
450
17 (anuiayanirdeia)
452
23
491
3
500
7
502
17
539
11 (pudgalamiirgabdul bians
553
29 nirdeia)
565
1
586
6
hdul b8an
602
2
629
27 (jiiananirdeka)
639
19
643
30
656
8
slob dpon gyis
(Peking Ed. aciirya;
Narthang Ed. aciirya Samghabhadra)
657
28
682
9 (samgpattinirdeia)
3
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8. The central tradition of the Sarvristivitda school took its origin from the
six works of the Abhidharma, from Kittyitnaniputra's JiiBnaprasthZina to the
Mahrivibh%~a6ittsra.
This tradition can be said to be represented by Samghabhadra rather than by Vasubandhu. On the relationship between the SarvZistivZida and Malasarvastivada confer to E. Frauwallner, The Earliest Vinaya
and the Beginnings of Buddhist Literature, p. 40. Serie Orientale Roma VIII.
Roma 1956, and to A. Bareau, Les Sectes Bouddhiques du Petit Vbhicule
p. 154. kcole FranSaise d9Extr6me-Orient,Saigon, 1955.
SECTIONV
1. Cf. Chapt; I. The Significance of Negation in Buddhism, footnote 10.
2. La@avatara sutra, ed. by Nanjo, KyGto, 1923, p. 226. 11-14.
3. ~finyatiiis used as a synonym of such concepts as pralityasamutpiida,
madhyapratipad and sa~s(Zra.Cf. Prasannapada, p. 503; p. 535.
4. E. Conze. Buddhism, its Essence and Development, Oxford: Bruno
Cassirer, Third Ed., 1967, p. 130.
5. Yuien (Shinran's disciple), Tannishd (a collection of the Shinran's oral
teachings and critique on the heretic views), Chapt. 18.
6. Ky6gydshinsho' (teaching-action-faith-attainment), Shinski-seiten, ed.
by Kashiwabara, Kyoto: Hozokan, 1939, pp. 265-510.
7. Regarding a short history of Shinran's faith, Cf. G.H. Sasaki, "Shinran", Encyclopaedia Britannica, USA., 1974, pp. .670-671.
8. The external reaction against sin, one of the types of sin, is also found
in Shintoism in Japan. A concept of sin (Jap. tsumi), in contrast to Buddhistic
conception, denotes something like dirt accumulated on surfaces of things.
This concept of sin includes all malformations and all natural accidents. We
have Shintoist terms such as amatsu tsumi (sins of heaven), kunitsu tsumi
(sins of land), kokutagu no tsumi (miscellaneous sins), magagoto (bad things
causing annoyance or pain). Shintoist sins are derived from a natural process
and no matters to be made into cases for ethical judgement. All sins are, in
terms of purification, to be carried off (harai) to the ocean, which is only the
way of transforming them into pruification. With respect to the comparison
between Japanese and Indian tsumi and culture, Cf. G.H.Sasaki. Social
and Humanistic Life in India, Delhi: Abhinav Publications, 1971, pp. 176-180;
219-226.
'
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Appendix I
ZWEILEHRWEISE
DES GOTAMO
BUDDHO
-pariyiya und nippariyiiya
1. Die Bedeutung des Problems

Im folgenden mochte ich ein Problem des buddhistischen Denkens behandeln und mich dabei auf zwei verschiedene Begriffe
beziehen: pariyya und nippariyiiya (in Piili). Ich stutze mich dabei auf buddhistisches Material,; entnommen dem Piili, Sanskrit,
tibetischen und chinesischen Quellen.
Ein Charakterzug, der fiir die Piili-Philosophie (TheraviidaPhilosophie) bezeichnend ist, ist die Unterscheidung zwischen
,,pariyZyacc(alternative Bestimmung) und ,,nippariyZyac (definitive
Bestimmung). Der altere der beiden Begriffe wird auch Suttanta-naya genannt, d. h. die Methode, die in den Suttas gebraucht wird; der jungere Abhidhammanaya, d.h. die Methode, die
im Abhidhamma gebraucht wird.
bedeutet im vedischen Sanskrit ,,arrangeDas Wort ,,pariyZyacG
mentcc,wahrend ,,nippariytiyaa (nisparyiiya in Skt.) nur in Bharatas NBtyaSiistra gefunden wird und "out of order" bedeutet. Fiir
die Buddhisten haben jedoch diese beiden Begriffe einen andern
Sinn.l Wie ich oben schon gesagt habe, werden sie im PdiBuddhismus (Theraviida) gebraucht, um zwischen Suttanta-naya
und Abhidhamma-naya zu unterscheiden. Im Mahiiyiina-Buddhismus dagegen driicken sie eine metaphysische Wahrheit aus:
sie bezeichnen das Verhaltnis zwischen ,,Grundcc(paryZya) und
,,Tatsachec' (nijparyZya; Piili nippariyiiya).
Nach F. Edgerton's Buddhist Hybrid Sanskrit ~ictionarysind
die verschiedenenBedeutungen des Wortes ,,paryiiya" : 1. arrangement, -2. way, 3. means, 4. alternative kind. Aber in diesem
Worterbuch findet man ,,ni;paryZyac' nicht. Im vedischen Sanskrit und in der buddhistischen Literatur des Piili und buddhistischen Sanskrit findet man sehr oft die drei Bedeutungen ,,arrangement", ,,wayGund, ,,meanscc.Die Bedeutung ,,alternative kindcc
findet sich jedoch nur in der buddhistischen Literatur2 aber nie
in der vedischen. Im Folgenden werden wir die ersten drei Bedeu-

/

156

Linguistic Approach to Buddhist Thought

tungen auBer acht lassen und unsere Besprechung auf die letzte
beschriinken. Denn sie ist der Schliissel, der die Tiir zum Verstandnis der buddhistischen Philosophie offnet.
Wie wir bereits erwahnt haben, werden im Mahiiyiina-Buddhismus ,,parytiya" und ,,ni;parycZya6' in der Bedeutung ,,Grund"
und ,,FolgeG oder ,,Tatsacheu verwendet. Es mu9 aber darauf
hingewiesen werden. da8 diese Bedeutungen auch im Hinayina
nachgewiesen werden konnen. Und zwar finden wir in der
Sammohavinodani3, einem Kommentar zum Vibhanga, fiir
pariyiiya (Skt. paryzya) die Bedeutung ,,6rund6' (vatthu) als fest
umgrenzten Ausdruck. Infolgedessen will ich meine weitere
Besprechung hieran anknbpfen.
2. Bedeutungen in den Pili Texten

Der Piili-Abhidhamma lehrt uns, daB ,,pariyiiyaa dem Sutta
entspricht und ,,nippariyiiync' dem Abhidhamma. Dabei hat pariyEya die Bedeutung ,,alternative Bestimmung", wahrend ,,nippariyGya" definitive Eestimmung bedeutet4.
Die Suttas sind die Predighten des Buddha. Sie nehmen Rucksicht auf die Veranlagung der Morer und passen sich ihnen an.
Deshalb wird die Art dieser Predigten ,,Suttanta-naya6' oder
,,pariyFyaa (die alternative Bestimmung) genannt. Im Gegensatz
dazu nehrnen die Texte des Abhidhanlma keine Rucksicht auf
Neigung und Aufnahrnefahigkeit der Zuhorer. Infolgedessen fiihrte die Methode, derer sich der Abhidhamma bediente, zur definitiven und absoluten Zusammenfdssung der Lehre des Buddha.
Deshalb wird sie ,,nippariy6yaa (die definitive Bestimmung) genannt. Der Gebrauch der Begriffe eutbehrt jeder Systematik; er
sol1nur zur Unterscheidung des Suttanta-naya und Abhidhammanaya dienen.
AuBer diesel1 deskriptiven Bedeutungen gibt es aber auch noch
andere, die die methodischen oder systematischen genannt werden
konnen. Wir haben bereits festgestellt, daB pariyaya ,,Grund"
bedeutet, nippariyiiya dagegen ,,Folge, Tatsache". Wie das gemeint ist, macht uns folgendes Zitat aus der Atthasiilini klar, das
das Verhaltnis zwischen ,,maggaU und ,,suiZatZ" behandelt. Die
Atthasiilini sagt :
"tattha suttantikapariycyena sagunato pi Grammanato"pi ndmaw labhati. pariyfiyadesanii hesii. abhidhammakatha pana nip-
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pariyiiyadesanii tasmii idha sagunato va' iirammapato vii na'mam
nu labhati, Zgamanato va labhati."5
[Nach der Methode des Sutta (alternative Bestimmung)
entstammt der Name sufifiatii (Nicht-Substantialitat) sowohl
seiner Eigenart als auch seinem liiel. Dies ist die alternative
Bestimmung, genannt pariyiiyadesanii. Die Erklarung nach der
Methode des Abhidhamma wird die definitive Bestimmung genannt. Daher entstammt [der Name sufifiatii (Nicht-Substantialitiit) ] weder der Eigenart, noch dem Ziel, sondern der Tatsache
des Erreichens].
Hier mochte ich noch einige Zitate einfiigen, urn den Unterschied zwischen pariyiiya (Grund) und nippariyiiya (Tatsache) deutlicher zu machen. Die Sammohavinodani sagt das Gleiche mit
anderen Worten :
,,[thapetvii dukkhadukkhagz seso~p] dukkhasaccavibhafige
iigatam ja'ti-iidi sabbarp pitassa tassa dulckhassa vatthubhiivato
pariyiiyadukkham nGma. dukkhadukkham nippariyiiydukkham
niima."6
[Nach der Methode des ,,Grundesfi (pariyiiya) erscheinen
in der ,,Analyse der Wahrheit des Leidens" Geburt und so fort;
denn Geburt und so fort sind 4er Grund des Leidens. Nach
der Methode der ,,Tatsache" (nippariyiiya) wird das Leiden
Leiden als solches genannt].
In diesem Satz bedeutet ,,pariyiiya'c den Grund, woraus etwas
zur Existenz kommen kann; die Geburt u. s. w. ist der Grund,
aus dem das Leiden entsteht. Der pariyiiya enthalt den Grund
(vatthu), worauf dessen Folge oder Tatsache (d. h. das Leiden)
beruht. Der nippariydya bedeutet eine Tatsache oder Folge, die
aus dem Grund hervorgeht.
Dazu noch einen weiteren Satz:
,,tattha kiiyikacetasikii dukkhd vedanii sabhdvato ca ndmato
ca dukkhat ta' dukkhadukkham ndma". (Ibid. p. 93).
[Die korperlichen und geistigen Gefiihle des Leidens werden
Leiden als solches genannt, weil sie sowohl ihrer Eigenart als
auch ihrem Namen nach Leiden sind].
Beide Begriffe in diesem Satz, Eigenart und Name, sind nichts
anderes als die Begriffe, die ein reales Ding oder ein konkretes
Ergebnis bedeuten, namlich eine Folge oder Tatsache. Denn das,
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Leiden als solches bedeutet einen wirklichen Tatbestand. Wir
konnen diesen Tatbestand immer wirklich erleben. Deshalb sind
Eigenart und Name das Lei'den selbst. Auf diese Art sind Eigenart und Name nichts anderes als die Tatsache, d. h. nippariyiiya.
Die bisherigen Ausfuhrungen haben somit gezeigt, da8 die
methodische Bedeutung der beiden Begriffe ,,pariyiiyac' und ,,nippariydyaccin hinayiinistischen Texten ,;Grundcc und ,,Tatsache"
ista7
3. Bedeutungen in der Sarviistiviida-Schule

Um die methodische Bedeutung von pariyliya (Skt. paryiiya)
und nippariyiiya (Skt. ni~parya'ya)in der Sarviistiviida-Schule deutlich zu machen, mochte ich mich auf eine Diskussion im Abhidharmakoia Vasubandhu's beziehen, die iiber das Leiden (dubkha) und dessen Analyse handelt.
Nach der Analyse des Leidens von Vasubandhu gibt es drei
Arten des Leidens : duhkhaduhkhatii (das Leiden als solches), sawskiiraduhkhata' (das Leiden der Seinser~cheinungen)~und parinlimaduhkhatii (das Leiden der Vergangli~hkeit)~.
An der erwahnten Stelle des Abhidharmakoia findet sich nun
eine Diskussion iiber die Verschiedenartigkeit des Leidens zwischen Vasubandhu und einem Gegner, wie folgt.
Der Gegner protestiert gegen Vasubandhu und sagt: .
,,Der Buddha sagt einmal in einem anderen Siitra, da3 es
drei Arten des Geftihls gebe. Diese sind sukha, dubkha und
asukhiiduhkha. Wenn alles leidhaft ware, hatte der Buddha
gesagt ,Ich habe fiber die drei Arten des Gefuhls nur aus innerer
Absicht (adhyiiiaya) gesprochen.' Wir konnen jedoch eine solche Wendung in keinem anderen Siitra finden. Darum mu8
nicht immer alles leidhaft sein, wie Sie (Vasubandhu) bet onen."lo
Vasubandhu versucht die Stellung des Gegners zu erschtittern
und sagt:
"Nach dem Standpunkt der Tatsache (svabhdva) mu8 das
Leiden in drei Arten des Gefiihls geteilt werden. Ich erklare,
da8 das angenehme Gefiihl in zwei Arten geteilt werden muR.
Nach dem Standpunkt der Tatsache wfirde das angenehme Gefiihl nichts anderes als dieses selbst sein. Nur deswegen wiirde
es angenehm sein, weil es so erscheint. Nach einem anderen
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Standpunkt, dem des Grundes (paryiiya), wiirde das angenehme
Gefnhl unangenehm erscheinen. Denn vom buddhistischen
Standpunkt aus muB es unstet und veranderlich sein."ll
Das Wesentliche des oben Gesagten kann folgendermaBen
zusammengefaOt werden: Gegen jenen Einwand antwortet
Vasubandhu seinem Gegner von zwei verschiedenen Aspekten
des Gefiihls aus, niimlich der Tatsache (svabhiiva) und ihrem
Grund (pary6ya). Nach seiner Ansicht kann nicht geleugnet werden, dap es drei verschiedene Arten des Gefiihls gibt, angenehme,
unangenehme und indifferente Gefiihle. Diese drei Arten des Gefiihls stellen die empirischen Neigungen dar, die eine nicht zu
leugnende Tatsache (svabhiiva) sind.
Nach einer weiteren Ansicht Vasubandhu's miissen wir, wenn
man den Grund des angenehmen Gefiihls uberdenkt, des angenehme Gefiihl als unangenehm erkennen, obwohl es als angenehm
erscheint. Vasubandhu sagt, wie folgt:
,,Sogar das angenebme Gefiihl wiirde unangenehm genannt
werden, sofern wir dessen Grund uberdenken, denn das angenehme Gefiihl mu8 eine andere Seite der Negation haben-alles
mu8 verganglich und veranderlich sein."l2
Das oben Gesagte zeigt uns, dao die beiden Begriffe pariyiiya
und nippariyiya in den Pdi-Texten der Theraviida-Schule den
Begriffen paryiiya und svabhiva13 in der Sarviistiviida-Schule
entsprechen, und dae ihnen in beiden Schulen die gleiche methodische Terminologie zukommt, Grund (pariyiya) einerseits, Tatsache (nippariyiiya =svabhiiva) andererseits.
4. Bedeutungen in den Mahiiyiina-Texten

Die vorhergehenden Bemerkungen zeigten, dac die mittelindische Form ,,nippariyiiyaa, \vie sie in der Theraviida-Schule erscheint, im buddhistischen Sanskrit fast ganz verloren gegangen
ist, obwohl eine Andeutung des ,,nippariyiiya" in der SarviistiviidaSchule in der Form des svabhiiva erhalten geblieben ist. Wie
konnten sich aber qlann die beiden Begriffe pariyiiya und nippariyiiya im Mahiyiina-Buddhismus entwickeln?
Was zunachst ni~paryiiya(Piili nippariyiiya) betrifft, so finden
wir diese Sanskritform nur durch ROckschlu~in einem erhalten
gebliebenen tibetischea Text, der epater besprochen werden wird
(vgl. Anm. 14). Hier mochte ich nur bemerken, dae die Sanskrit-
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form ni~pary6yaaus dem tibetischen rnam grafis ma yin erschlossen wurde. Dieses finden wir in Bhavyas Dbu mahi don bsdus pa
(Madhyamakiirthasa~pgraha)~?Historisch gesehen ist es ein
Fehlschlu~,,,apary6yaU anstatt ,,ni,yparyiiyacc zu rekonstruieren,
wie es verschiedene Gelehrte tun.
Was ferner pary6ya betrifft, so liefert uns die Vijiiiinaviida-Schule bedeutungsvolle Bemerkungen uber den Begriff des paryaya.
Auch in diesem Falle mochte ich mich auf die methodische Bedeutung der ,,altemativen Bestirnrnungu beschranken.
Nach der Lehre der Vijfiiinaviida-Schule sind namlich die Mittel unserer Erkenntnis in drei Stufen zu klassifizieren.
Die erste Stufe der Erkenntnis ist die blase Vorstellung in ihrer
gemeinen Art. Diese ist nichts anderes als Illusion (parikalpita),
denn sie hat keine Beziehung zur Wirklichkeit.
Die zweite Stufe der Erkenntnis, mit der wir die Existenz analysieren, wird die abhgngige Entstehung (paratantra) genannt.
Dies ist in der Relativitatstheorie (pratityasamutpZida) begrundet,
nach der alles Reale keine Substanzialitat besitzt. Nach dieser
Theorie ltommt es darauf an, das Individuum seiner Substanzialitat zu entkleiden. Danach gibt es nichts Selbstexistierendes auf
der Welt, denn eine reale Sache ist in ihrer Existenz irnrner von
irgendetwas anderem abhiingig.
Die dritte Stufe der Erkenntnis, mit der wir die tatsachliche
Existenz erkennen, ist das Absolute (parinijpanna). Sie erkennt
die Dinge, wie sie tatsachlich sind; denn jenseits der Betrachtung
iiber Sein oder Nichtsein, die zur analytischen Erkenntnis gehort,
taucht sie ins Absolute, wo der Unterschied zwischen Subjekt
und Objekt uberhaupt nieht besteht.
Der Mahiyiinasawgraha Asanga's schildert die Beziehung jzwischen diesen drei Stufen der Erkenntnis wie folgt:
,,Im Hinblick auf den Grund (mum graris im Tibetischen,
i-men irn Chinesischen) hat die abhangige Entstehung
(paratantra) drei verschiedene Charakterziige. Soweit die
abhangige Entstehung als solche bestehen bleibt, kann sie mit
anderem (d. h. parikalpita und parini~panna) nicht vermischt
~erden.'~l5
Fluchtig betrachtet bedeutet das Wort rnam grafis (pa rycya) in
diesem Zusammenhang nur die alternative Bestimmung, die schon im Phli-Buddhismus erscheint. Aber ein tieferes Studium des
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mahiyitnistischen Denkens wird uns zu einer neuen ~nter~retation
fiihren, einer Interpretation als Grund.
In seinem Kommentar zum Mahiyiinasamgraha wirft Vasubandhu einen Lichtstrahl auf die methodische Bedeutung von
paryciya als Grund. Er folgert:
"Es mu13 folgendermaBen kommentiert werden: 'Dies' bedeutet das, was schon deutlich gemacht worden ist Es (paratantra) ist nichts anderes als paratantra-selbst, da es von solchen Grunnde abhangig ist, wie Fesseln des Samens und die
Unreinheit .u. s. w."lS
In Bezug auf parikalpita kornmentiert Vasubandhu diesen
Punkt in gleicher Weise :
"Es (parikalpita)its auch nichts anderes als parikalpita selbst,
denn es ist von solchen Griinden abhangig, wie die analytische
Erkenntnis der Realitat uncl der Sonderheit."17
In annlicher Weise bezieht sich Vasubandhu auf parini~panna:
"parini~pannaist von solchen Griinden abhiingig, wie die
Vollkommenheit der Realitat und Reinheit."18
Dieser Kommentar von Vasubandhu weist auf die Deutung von
paryiya als Grund, wodurch sich paratantra und parini~pannazu
parini~pannaund paratantra verandern kann. Aber nicht nur der
Komrnentator Vasubandhu, sondern auch der Verfasser Asanga
selbst 1aBt diese Interpretation zu. Asanga verdeutlicht den Grund,
warum paratantra paratantra als solches bleiben soll, wie folgt:
"Aus welchem Grund (paryciya) soll paratantra paratantra
als solches bleiben? Deshalb, weil die in unsere Seele eingepragten Anlagen (bqa) zutage treten."19
Paryliya, wie es in diesem Text behandelt wird, ist gerade der
Grund, warum paratantra paratantra als solches bleiben soll. Dieser Grund ist der, daB die in nusere Seele eingepragten Anlagen
zutage treten.
Dieselbe tiefere Bedeutung von paryiya als Grund finden wir
auch in der chinesischen ubersetzung von Pararnirtha. Hiuantsang ubersetzt paryGya mit i-men, Paramiirtha mit tao-li (Grund).
Diese tiefsinnige ubersetzung von Paramirtha untermauert meine
Ausicht, schon deshalb, weil bei der Obersetzung von Paramiirtha
das Hauptgewicht auf der methodischen Bedeutung liegt.
Unter diesen Umstanden konnen wir verstehen, daB paryiya
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auch im Mahiiyiina-Buddhismus die methodische Bedeutung als
terminus technicus zukommt, so daB Paramgrtha's Obersetzung
mit Grund (tao-li) lobend hervorgehoben werden mu@.Denn
damit wurde die inharente Bedeutung ganz klar.

5. Chinesische und tibetische Obersetzungen
Die chinesischen Obersetzungen sind verschiedenartig20. Man
kann sie .ihrer Bedeutung nach in zwei Gruppen einteilen:
1. In der Bedeutung ,,alternative Bestimmung" eine Gruppe
von fa-shu, i-men.
2. In der Bedeutung ,,definitive BestimmungG6eine andere
Gruppe von tao-li, pieh-tao-li.
Wie wir friiher schon gesagt haben, wurde die Bedeutung der
ersten Gruppe, namlich die deskriptive Bedeutung. in dieser
Abhandlung nicht besprochen, weil sie in alien buddhistischen
Systmen immer in gleicher Weise beniitzt wird. Nur die Bedeutung der zweiten Gruppe w,urde hier behandelt; denn ihr gebuhrt
das Verdienst, mit iher methodischen Bedeutung eine neue
Betrachtungsweisehervorgebrachtzuhaben.
Auch die tibetischen Ubersetzungen sind in zwei Gruppen zu
teilen :
1. rnam grans (die alternative Bestimmung)
2. tshig bla dags (die konventionelle Bedeutung).
Das tibetische rnam grans wird in der tibetischen Literatur
immer als ein dem Sanskrit paryiiya entsprechender Terminus
gebraucht. Fur das tibetische tshig bla dags gibt H.A. Jaschke
folgende unklare Erklarung:"a primitive word, an abstract noun"
(?) (A Tibetan-English Dictionary p. 383b).
Das tibetische Wort tshig bla dags ist ein in der kiassischen
Periode gebrauchliches Wort und bedeutet ,,klar66.21AuBerdem
wird es als terminus technicus gebraucht. In diesem Fall bedeutet
es ,,Sehl~B'~.Wird z. B. in einer Diskussion etwas entgeguet, so
sagt man ies bya ba ni tshig bla dags (d. h. es bedarf kefner Diskussion mehr daruber, deshalb, ScWuf3!). Nach dern praktischen
Gebrauch dieses Wortes mochte ich ihm lieber den Sinn: ,,die
konventionelle Bedentung" geben.
Die Beschaftigung mit allen diesen Obersetzungen fuhrt ganz
eindeutig zu dem SchluB, da8 paryiiya nur mit ,,Grund (tao-li)"
iibersetzt werden kann und daB der Parallel-Begriff ni~paryiiyaauf
die definitive Bestimmung h i n ~ e i s t ~ ~ .
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Das BhQsya dazu lautet:
Skt. [abhikjnam ciitra iiinyata' kathyate] bahubhis' ca paryiiyais
teju teju sutriinteju. tasmiid bhavitavyam atra mahat; prayojanena. (Mahiiyiina-stitr2la~kiirap. 6).
Chin. to-men-shuo-che-pi-pi-ching-chung-to-men-i-shuo-hsien-ta
yao-yung). (T. 31. p. 592 b 9f.).
Prof. LCvi behandelt paryfiya gleich men. Aber das chinesische
Wort to-men ist gleich bahumukha in der KiirikQ, und dieses Wort
men wurde im Bh2~yahinzugefugt. Behandeln wir paryiiya gleich
men, der Arbeitsweise von Prof. LCvi folgend, was sol1 dam im
Sanskrit dem chinesischen i-shuo entsprechen? Also hatte es ishuo sein mussen, das dem paryiiya entspricht.
Wir haben damit den Beweis, daB paryciya gleich dem chinesischen i-shuo gesetzt werden muB. Wie schon in Abschnitt 4
erwahnt, wurde paryaya gew6hnlich mit yen-shuo oder haufig mit
i-men ubersetzt. Daher konnen wir uns paryiiya moglicherweise
aus i und shuo zu i-shuo zu-sammengesetzt denken.
Nach alledem ist klar, daB paryiiya hier mit i-shuo gleichzusetzen ist, und nicht mit men allein, wie es Prof. LCvi tat.
Zum SchluBe mochte ich noch meinen besonderen Dank Herrn
Dr. Hermann Kopp, Heidelberg, aussprechen, der freundlicherweise die Mitkorrektur der vorliegenden Arbeit iibernommen hat.
NOTES
1. Auf diesen Punkt hat mich Prof. S.K. Belvalkar (Poona) hingewiesan,
2. Vinayapitaka I, 16, 45; Dighanikiiya I. 174; Majjhimanikaya I. 24;
Saddharmapuqdarika (ed. H. Kern und B. Nanjio) S. 110, 8; Mahavastu I.
13 u. s. w.
3. Sammohavinodani S. 94.
4. AtthasBlini (ed. P.V. Bapat, Poona 1942) 3.484,486,652; 4. 20; Visuddhimagga S. 473, 499 u. s. w.
5. Atthasiilini 3. 484.
6. SarnmohavinodaniS. 94.
7. Das Gegensatzpaar pariyiiya-nippariyciya erscheint in den Abhidhamma Kornrnentaren, aber im Kanon nicht, z. B. ,,magga-phalanibbcinabhedo
hi navavidho pi lokuttaradhammo n@pariyiiyadhammonibba??itadhammo yeva,
na kenaci pariyciyena kiiranena vii lesena vci dhammo" (Papaiicasiidani I. 89);
,,iimisaq~pi duvidham: nipgariyiyimisa~pariyiiyiimisanti ''Ibid. I. 89); ,,samassamo ti samo eva hutvii samo. Nippariyiyena. sadiso te tuyham natthic' Vimanavatthuatthakathii IV. 320); ,,Atha vii ti yathdvutten'eva nayena vihesam
bhiivitattiinap 'karonto' ti pcifhaseso veditabbo, evan nippariyiiyaqt eva scimivacanam vzjjhati" (Paramatthajotikii 11. 310).
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Es erscheint auch in nichtkanonischen Quellen, wie ,,asesavacanalyz idam,
nissesavacanarp idam ,nippariy6yavacaimrp idalyz na'tth' a250 navamo hetu
mahato bhzimicdlassa pdt~bhdviiya'~
(Milindapaiiha 113 etc.).
Vielfaltig sind die Ausdrucke, die in den ubersetzungen von Piilitexten
Mr pariycSya-nippariydya gegeben werden. Diese Termini im Dipavamsa
S. 38 ,,pariyfiyadesitaii cdpi atho nippariydyadesitarp, nitatthan" c' eva neyyattharp ajdnitvdnu bhikkhavo ... "sind von den verschiedenen Ubersetzern
folgendermaBen ubertragen worden:
Oldenberg: ,,long expositionsG (pariydya) und ,,without exposition (nippariy~ya).(Dipavamsa. Engl. Trl. p. 140).
James d'Alwis: "general discourses" (pariydya) und "discourses delivered
on particular occasions" (nippariydya). (An Introduction to Kachchiiyana's
Grammar, Colombo 1863, p. 66).
B.C. Law: "original (meaning)" (pariyGya) und "apparent meaning"
(nippariyiya). (The Dipavarpsa, The Ceylon Historical Journal VII, July and
Oct. 1957 nos. 1-4).
Diese ubersetzungen treffen nicht den genauen Sinn des Gegensatzpaares
pariydya-nippariydya. Demgegenuber gibt Trenckner die instrcktive danische fjbersetzung fur nipgariyciya: den strenge Methode, precision, strengt
systematisk Udtryku (strict method, precision, ,strict systematic expression)
(Trenckner's slips, Konigliche Danische Akademie Bibliothek, Kopenhagen);
H. Kern iibersetzt denselben Terminus auf Hollandisch mit: ,,niet ta wenden, onveranderlijk" (nicht zu andern, unveranderlich) (Kern' Addenda Vol.
I. p. 176).
In ubereinstirnmung mit diesen Ubersetzungen von Trenckner und Kern
wird unser Wort (nigpariydya) auch nur Bezeichnung fur die definitive Bestimmung oder die absolute Methode verwendet.
Ich benutze diese Gelegenheit, um Herrn Prof. L.L. Hammerich, meinen
Dank auszusprechen. dem Vorsitzenden der Komrnission fur "A Critical
Piili Dictionary'' (Konigliche Danische Akademie der Wissenschaften, Kopenhagen, Danemark), der mir hiefur die materielle Basis geboten hat; ferner
Herrn Moller-Kristensen, Frau Pauly aus Danemark und Dr. Boliee aus Holland, die mir wertvolle Hilfe gewidmet haben.
8. Der Terminus sarpsk6ra ist ein zentraler Begriff des Buddhismus und
hat in den PBli-und Sanskrit-Quellen mehrfache Bedeutung. Drei Bedeutungen fiir samsk6ra gibt das PCiIi-English Dictionary der Pgli Text Society an:
1. Aggregate of the conditions or essential properties for a given process or
result.. .; 2. One of the five khandhas.. .; 3. Life, physical or material life.. .
the world of phenomena.. .Die Bedeutung von saqzskdra unter den drei Arten
des Leidens ist 'the world of phenomena' oder Seinserscheinungen, aber
nicht saipskdra als eine Eigenschaft der skandha, d. h. ,Triebkrafteb. In Bezug
auf saqzskdra aIs Phanomen siehe Sargyuttanikgya 55, 3, 8 V p. 345; Majjhimanikfiya 115 111p. 64; Anguttaranikgya I, 15, 13. p. 26f.; 6, 98 I11 p. 441f.
etc. Die Bedeutung von saipskdra unter den drei Arten des Leidens in der
Sarviistivgda-Schule ist dieselbe.
9. Taisho Vol. 29, p. 114b, 116b. Lalita Vistara (ed. S. Lefmann, Halle
1902 und 1908).........Saddharmapudarika (ed. H. Kern und B. Nanjio)
p. 108, 17f.
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10. Taisho Vol. 29, p. 115 a 28-b 4 (in der ubersetzung von L. de la VallCe
Poussin VI, S. 131).
11. Taisho Vol. 29, p. 115 b 4-10 (bei Vallde Poussin VI, S. 132).
12. Taisho Vol. 29, p. 115 b 18f. (bei VallCe Poussin VI, S. 132).
13. tasmit santy eva svabhivatas tisro vedanih (Abhidharmako5avyBkhyii,
ed. U. Wogihara, Tokyo 1932-1938, S. 519). Die ,'tisro vedancih' sind dubkha, sukha und aduhkha-asukha. Diese Gefable sind gerade die empirische
psychologische Tatsache, i.e. svabhiva (rzippariyiya in Piili).
14. Der tibetische Text des Madhyamakarthasamgraha von, Bhavya steht
in der Roten Ausgabe von Peking nach dem Exemplar der Otani Universitat.
Kyoto, im 19. Band des Tanjur fol. 380 b 5-381 u 7. Er besteht aus einem
Sloka und einer 13-zeiligen Kiirikii. Uber die Verfasserschaft siehe P. Vaidya,
Etudes sur Aryadeva et son CatuhSataka, p. 51-52. Pandit Aiyaswiimi ~iistri's
rekonstruierter Sanskrittext gibt irrtumlicher Weise aparyiya statt nijparyiya
(rnam graris med pa) (Siehe JORM Bd. 511931). Fragen wir uns, worum es
sich handelt, so werden in diesem Text zwai Arten von Wahrheit besprochen,
namlich paryiyaparamirtha und ni~paryiyaparamirtha.Was ist nun die
Bedeutung dieser beiden Arten der Wahrheit? Nach der Meinung Bhavya's
bedeutet paryiyaparamirtha die relative Wahrheit, die nur vom logischen
Denken (rigs pa rnam graris don dam) abhangig ist. Nisparyiyaparamcivtha
dagegen bedsutet die absolute Wahrheit, wobei alle weltlichen Tatigkeiten
(spros pa thams cad kyis stori pa) und damit die beiden Extreme von Sein und
Nichtsein schlechthin aufgehoben sind (yod pahi mthah dari med pahi mthah
giis po thams cad sparis pa). Dieso Ausiegungen bezeugen uns, daB ni5vparyiya
eine Tatsache bedeutet, wo alle die verschiedenen Fesseln ganz beseitigt werden sollen. Deshalb sol1 allein der ni~paryiyaparamGrtha die Wahrheit als
solche genannt werden.
15. Mahayiinasamgraha, herausg. von G . Sasaki S. 40 (in der ubersetzung
von fit. Lamotte I1 4 23).
16. Taisho Vol. 31, p. 190 c 17ff.
17. Ibid. p. 190 c 21ff.
18. Ibid. p. 190 c 25ff.
19. Mahiiyanasamgraha S. 37 (bei Lamotte I1 4 17).
20. fa-shu, lui-shu, wu-shu, ming-mu, i-men (Mahavyiitpatti, No. 1279,
1416, 2511 usw.) ; yen-shuo (Lankavatiirasiitra SWT. 43,73, usw.); i-ming
(Ibid. 192, SW); pieh-i-chih,ming) (Ibid. 192 T.); i-shuo) (Taisho Vol. 31,
p. 592 b; Mahayiinasamgraha (ed. G . Sasaki) p. 40 usw.; Abhidharmakoia,
Taisho Vol. 29, p. 14 a. p. 91 b, p. 115 b.)
21. Ich benutze hier einen Hinweis, den ich dem tibetischen Lama Rakra
in Poona, wo ich 1955 war, verdanke.
22. Prof. Sylvain LCvi ist bestimmt ein MiBgriff unterlaufen, als er 'paryiya' dem chinesischen 'men' gleichsetzte (siehe Mahiiyzna-SMralamkBra,
tome IT, S. 14, A). Der Absehnitt, der von ihm falsch aufgefaBt wurde, ist
der folgende :
Skt.
vicitrasyikhy8nid dhrnvakathanayogd bahumukhit
(MahByiinasatrBlamkara Kr. 15b. p. 6 )
Chin. wu p'i-chung-chung-shuo-hsii-shuo-to
(Taisho Vol. 31, p. 592 a 25)
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INDISCHE
GRUNDLAGE
DES JAPANISCHEN BUDDHISMUS
Angesichts der langen und vielschichtigen Entwicklung des
Buddhismus ist es nicht immer leicht, die urspriingliche Lehre, so
wie sie den alten Schulen des Buddhismus eigen ist, aufzuspuren.
Es kann jedoch kein Zweifel dariiber bestehen, daB die buddhistischen Lehren von Ana'thzan (Nicht-Selbst) und von Karman
(Tat) aus sehr alter Zeit stammen, und sich wahrscheinlich bis in
den iltesten Buddhismus in Indien zuruckverfolgen lassen. Wir
versuchen im folgenden im Hinblick auf die ursprunglichen Lehren des iilteren Buddhismus die Grundanschauungen von Zen
und Shin darzulegen.
In der Antitman-Lehre analysiert der Buddhismus das Individuum als eine Folge von psycho-physischen Faktoren und leugnet die Existenz eines ewigen Selbst, das psychologischen Seinsweisen zugrunde liegtl. Die erfolgreiche Negierung eines ewigen
Selbst bringt die Befreiung vom Verhaftetsein mit sich, bringt
Nirviina. Die Losung dieser Bindung beendet das menschliche
Leid. Der Buddhismus war gezwungen, in seiner geschichtlichen
Umwelt, in welcher die Nicht-Buddhisten sich mit dem Vorhandensein eines ewigen Selbst oder Brahman beschaftigten, ein
eigenes, auf der Logik der Negation basierendes Gedankengebaude zu errichten.
Jedoch ist der Zweck buddhistischer Negation weniger reine
Negation als die positive Absicht, auf das Absolute hin~uweisen.~
In Obereinstimmung mit den historischen Notwendigkeiten brachte der spatere chinesische Buddhismus dieses System der Negation zur vollen Entfaltung, indem er bis zur Erkliirung der in der
logischen Negation implizierten religiosen Erfahrung zuruckging.
Im chinesischen Buddhismus hat die Negation die groBte Entfaltung erfahren und so den Begriff der Leere (4iinyat6) im ZenBuddhismus gefordert, wobei jedoch bemerkt werden mu& daB
Zen der Karman-Lehre keine Beachtung schenlcte.
Der Buddhismus schuf seineeigeneKarman-Vorstellung in Obereinstimmung mit dem indischen Glauben an eine durch Karman
bedingte Wiedergeburt. Hinsichtlich dieses Karman herrschen
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unter den traditionellen indischen Schulen die ' verscEedensten
Ansichten. Einmal verstand man Karman ganz konkret als eine Art
Schmutzflecken, der durch magische Zeremonien beseitigt werden
kann. Zum anderen interpretierte man Karman intellektuell als
Irrtum, der durch das Wissen (vidyg) behoben wird. Religios
sah man in Karman einen VerstoB gegen das Gottliche. In allen
diesen Ansichten wurde Karman gleichermafien als etwas empfunden, das in eigener Anstrengung und Kraft beseitigt werden
mup
Der Shin-Buddhismus schlieSlich interpretierte Karman als
Widerspruch menschlicher Existenz, dem niemand mit eigener
Kraft entrinnen kann. Befreiung erfolgt durch das Erbarmen
Amidas, nicht auf Grund ritueller oder magischer Macht. So legt
der Shin Buddhismus vie1 Wert auf eine Ausarbeitung der Karman-Lehre.
Unser Versuch sol1 die enge Beziehung der beiden Gedankenstrome zum indischen Buddhismus aufzeigen.

.

Die tiltere buddhistische Philosophie
Ansatzpunkt der Philosophie des alteren Buddhismus (nika'yaBuddhismus) war der Grundsatz der Negierung eines Ego. Die
Vorstellung vom Selbst im alten Buddhismus umfafite nicht nur
menschliche Wesen, sondern auch nichtmenschliche. Das Selbst
wird im ffihen Buddhismus als konkret reales Sein, unvergnderlich und ewig, verstandena. Nach buddhistischer Auffassung wird
das Leid in der menschlichen Existenz durch ein standiges Verhaftetsein an ein als unveranderlich aufgefafites Sein verursacht, das
in der Vorstellung des Ana'tman (Nicht-Selbst) zum Ausdruck
kommt. Vielfach wurde aus dieser nega tiven Form, Ana'tman,
deduziert, daB der buddhistische Standpunkt pessimistisch sell
In der Hoffnung, hierin den Schliissel zu einer positiven Interpretation der buddhistischen Lebenshaltung zu finden, enttauscht,
wurde dann der Buddhismus als unpassend und pessimistisch verd a m t . Im Hinblick auf die bloBe negative Form mag diese Ansicht zutreffend sein. Aber das Urteil des Buddhismus: ,,Me
Wesen sind Ana'tman'c ist mehr als eine philosophische Lehre.
Es ist eine praktische, sofort faBbare Vorstellung. Sie bedeutet,
frei zu sein von der dualistischen Sicht, aus welcher alle Unordnung entsteht.
Die buddhistische Negierung des Nicht-Selbst ist keine logische
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Negierung, sondern verneint lediglich ein Verhaftetsein mit den
Dingen dieser Welt, womit jedoch weder der Verlust von irgendetwas, noch ein Sein abseits des Selbst ausgedriickt werden soll.
Es ist die erfahrungsmMige Negierung sowohl der ~ e u h u wie
n~
auch der Affirmation der beiden Faktoren, auf die sich logisch
unterscheidendes Denken stiitzt. Andtman sollte daher eher positiv als negativ verstanden werden. Essentiell ist dieser Begriff
nichts anderes als Karman. Jedes existierende Ding besteht aus
einer Vielzahl von Karmans ohne eigenen realen Seinsgehalt.
Karman-Kennzeichnung ist gleich der Antitman-Lehre. Karman ist
der Bereich, in dem Antitman sich offenbart, wiihrend die KarmanVerbindungen die Konstituenten einer menschlichen, des Seins
entleerten Welt darstellen. Zwischen Karman und Aniitman besteht eine Kongruenz. Die Erkenntnis der durch Karman bedingten Welt ist zugleich die des Antitman. Die Vorstellungen von
Karman und Andtman beziehen sich also auf ein und dieselbe
Tatsache, lediglich von verschiedenen Standpunkten aus betrachtet.
Karman in seiner Beziehung zu AnEtman bedeutet Funktion
ohne Sein. Karman wird seiner Natur nach als cetanti (Denken)
bezeichnet. Cetanti als Denken ist keine hypothetische Formulierung des Seins. Es impliziert die Funktion des Karman, worauf
sich Ordnung und Unordnung der menschlichen Welt ggriinden.
Die menschliche Welt ist weder von einem Schopfer noch vom
Menschen geschaffen: sie existiert lediglich durch eine Ansammlung von Karman ohne Seinswert.
Die echte Einheit zwischen Karman und AnCtman wird von
Buddhaghosa, dem groeen Kommentator des AbhidharmaBuddhismus, in seinem Werk Visuddhismagga erkliirt :
"Eine Folge ist nicht in Karman noch auBerhalb von Karman.
Karman kennt keine Folge, noch auch ist eine Folge in Karman
zu finden.
Vielmehr ist es Karman und nichts anderes, wodurch eine Folge
entsteht4".
Der Ausdruck: ,,Noch auch ist eine Folge in Karman zu finden,
vielmehr ist es Karman und nichts anderesc' deutet darauf hin,
daB das Kavman aus der Vorstellung des Andtman konzipiert
wurde. Durch die Karman-Welt enthiillt sich Andtman dem Menschen, und zwar nur deswegen, weil er sich seines Lebens in der
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Karman-Welt bewuBt wird. Die Welt, die menschliche und die
nicht-menschliche, ist von Karman gebildets. Anders ausgedriickt :
jeder Teil unseres Korpers und Geistes besteht aus Karman. Korper und Geist konnen auf Karman-Teile in drei Zeitabschnitten
zuriickgefiihrt werden: Vergangenheit, Gegenwart und Zukunft.
Was existiert, ist lediglich die Funktion von Karman. Karman
impliziert notwendigerweise Funktion, was in allen Phasen des
menschlichen Lebens zutage tritt. Sich des Karman bewuBt sein,
bedeutet, sich der Wahrheit bewuat sein, daB in Wirklichkeit
nichts existiert, d. h. der buddhistischen Wahrheit des Ana'tman.
Deshalb wurde die Welt geschaffen durch menschliche und nichtmenschIiche Aktionen oder Funktionen, ohen Anfang und ohne
Ende.
Wir sehen, das die Karman-Lehre und die des Andtman aus
derselben Erfahrung entspringen. Die Doktrin vom Ana'tman
erklart die Welt in negativer Weise, wahrend die Karman-Lehre
sie in positiver Weise erklart. So beseitigt die Ana'tman-Doktrin
die oberflachliche Auffassung einer Welt als unveranderlicher
Existenz, wahrend die Karman-Lehre die Welt als dynamische
Funktion auffast. Beide Theorien stellen ein und dieselbe Tatsache dar. Die Karman-Lehre ist das Gegenstiick zur Theorie des
Aniitman.
Dieses Verhaltnis zwischen Karman und Ana'tman stellt in Indien einen bedeutsamen Abschnitt in der Entwicklung der buddhistischen Philosophie dar. Indische Buddhisten suchten auf
kontemplativem Wege, d. h. durch Meditation nach einer Synthese der Kurman-Theorien und der Theorie des Andtman. Diese
Einheit wird auf der praktischen Seite durch Meditation erfahren
und auf der theoretischen Seite durch eine rnetaphysische Interpretation geklart.
Auf der Basis der Einheit von Karman und Aniitman wurde der
indische Buddhismus auf chinesischen und japanischen Boden
transformiert und entwickelt. In China bildeten sich zwei Denkweisen: Zen- und Jodo-Buddhism us; hauptsachlich aus dem letzteren entsprang dann der Shin-Buddhismus.
Zen und Aniitman
Wie vorher erwiihnt, legt der indische Buddhismus groaes Gewicht darauf, sich mittels Kontemplation praktisch des Ancftman
bewupt zu ~ e r d e n Kontemplation
.~
erhielt sich bis in die heutige
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Zeit in Zen als eine Askesetechnik und als Teil seiner mystischen
Psychologie. Chinesischer Zen (Chcan) jedoch lenkt das Augenmerk auf die praktische Seite des Lebens. Durch seine Beschreibung der Begierden des menschlichen Lebens und der Welt, wie
sie sich gefuhlsmaBig darstellt, hat der Zen-Buddhismus in China
zur Entwicklung der buddhistischen Ontologie Bedeutendes beigetragen.
Der indische Buddhismus befaBt sich mit dem Problem, wie
sich menschliche Wesen verzeitlichen (anityata') oder entauBern
(ana'tman). Zen-Buddhismus jedoch interpretiert in positiver Weise die Theorie des Ana'tman als einen Ausdruck der Emanzipation.' Emanzipation wird in dem Zen-Ausdruck wu nien (NichtBewuptsein), einem psychologischen Terminus, ausgedruckt. Er
erlautert die Theorie des Antitman in psychologischer Weise, durch
die der Mensch Einsicht in die geistige Welt gewinnen kann.*
Der chinesische buddhistische Monch Hui-neng (?-7 13) erklart
,,Nicht-Bewuptseinc' wie folgt :
"Was ist ,Nicht-BewuBtsein6? Es bedeutet, alle Dinge zu sehen,
so wie sie sind, und nirgends gebunden zu sein. Es bedeutet,
uberall gegenwartig zu sein und doch nirgends verhaftet zu sein.. .
Derjenige, der die Lehren des Nicht-BewuBtseins versteht, hat
die grundlichste Kenntnis aller Dinge. Der, der die Lehren des
Nicht-BewuBtseins versteht, sieht in den geistigen Bereich der
Buddhasg."
Wir sehen hier, dab Zen nicht allein die Negation des Selbst
lehrt, so wie in Indien, sondern das Eindringen in die geistige Welt.
In China entwickelte Zen ein einzigartiges Konzept vom NichtBewuQtsein. Wenn es auch negativ klingt, ist es doch im wahrsten Sinne der positive Ausdruck eines geistigen Ziels: ,,den geistigen Bereich der Buddhanatur zu sehen."
Der negative Ausdruck im Zen basiert auf der alt-buddhistischen Vorstellung, dap man die Dinge in negativer Weise von vier
Aspekten aus betrachten solle: Unbestandigkeit (p. anicca), Leiden (p. dukkha), Selbstlosigkeit (p. anatta) und Unreinheit
(p. asubha). Auf der anderen Seite ist der positive Ausdruck auf die
(positive) Mahiiyina-Vorstellung gegrundet, die jener ersten
entgegensteht, daB man namlich die Dinge unter vier Gesichtspunkten in positiver Weise sehen solle: Bestandigkeit (nitya),
Lust (sukha), Selbst (titman) und Reinheit (iubha). Es ist offensichtlich, daB die negativen wie auch positiven Zen-Ausdriicke
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genau jenen beiden historischen Entwicklungen des Buddhismus,
dern Blteren Buddhismus und dern Mahiiyiina, entsprechen.
Buddhanatur durchdringt alle Dinge, menschliche und nichtmenschliche. Dies zu erfassen heiBt, uber eine folgegebundence
Tat (karman) hinauszugehen und einen Bereich zu betreten, der
absolut frei von Begierden und Regungen ist. Das ist das echte
Leben in der Einheit mit dern Universum. Es wird auf der Stelle
verwirklicht und braucht keine Rechtfertigung seiner selbst dadurch, daB es nach irgend etwas Transzendenten suchte. Die
Erfahrung von Enyatii bedeutet nichts Wertloses?o Allegorisch
gesprochen, impliziert sie die Freiheit der Wolken, die nirgends
hinziehen, der Bergfliisse, die still dahinfliepen, der Vogel im
Wald, die fur niemanden singen, und der an den Strand brandenden Wellen. Hier fehlt alles Wollen und Streben.
So verleugnet der Ausdruck ,,Die Buddhanatur in allen Dingen
sehen6' nicht das menschliche Leben und die Welt als solche.
Abgelehnt wird nur das Verhaftetsein mit dern Leben und der
Welt. Zen verwirft Askese und Selbstpeinigung, Pessimismus und
Melancholie. Man mu@die Welt genieBen als der Buddhanatur
teilhaftig und diese Freude ist durch die buddhistische Haltung
gegenuber dern Leben ausgedruckt. Aus dern gleichen Grunde
entwikkelte Zen Kiinste wie Kalligraphie, Tuschmalerei, Teezeremonie u. 8. In solchen Kunsten konnen wir uns der Realitat
des Dharma und der Freude am Leben bewu[3t werden.
,,Nicht-BewuBtsein" ist also positive Einstellung zum Leben.
Chinesischer Zen lehrte, daB die menschlichen Begierden nicht
direkt unterdruckt werden konnen, sondern in geistige Ziele transformiert werden mussen. Der Mensch muB wissen, was das Leben wirklich ist, bevor er es leugnet. In diesem Punkt ist Zen der
chinesisch-taoistischen. Mentalitat nahe, die ebenfalls in der frohen Bejahung des Lebens gipfelt. Zen und Taoismus haben stets
gleichermaBen der buddhistischen Wertschatzung des Universums grope Bedeutung beigelegt. Wir diirfen die Tatsache nicht
ubersehen, daB Zen in China fiir seine geistige Entwicklung giinstige Bedingungen in jener Atmosphgre vorfand, die den Taoismus
geformt hatte.
Das Wort ,,Nicht-Bewuptsein" ist jedoch vom psychologischen
Terrninus ,,unbewuBt" zu trennen. In der gegenwartigen Psychologie ist ,,unbewuBtccein psychischer Faktor, verborgen in den
Tiefen des Geistes, der gewisse Naturinstinkte beinhaltet. Man
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wird sich dieses UnbewuBten selten bewuBt, obwohl es groBe
Teile unseres Benehmens beeinfluBt. Im Zen-Buddhismus jedoch .
bedeutet ,,Nicht-BewuBtisen" weit mehr. Wie oben ausgefuhrt,
bedeutet es nicht weniger als Befreiung.
,,Nicht-BewuBtseinUmu8 ebenso von wissenschaftlicher Einsicht unterschieden werden. Wissenschaft kann die Wahrheit mittels Intuition erreichen: ,,Die Dinge zu sehen, so wie sie sind",
ist das Ziel wissenschaftlicher Bemuhungen. Wissenschaft zielt
auf die Durchdringung des Au~eren,urn zur inneren Natur der
Dinge zu gelangen. In diesenz Zusammenhang scheinen Wissenschaft und Zen von der gleichen Art zu sein. Wissenschaftliche
Intuition jedoch ist etwas Tentatives, ist ungefahre Annaherung,
welche Zusammenfassen und Untersuchen auf einem griineren
MaBstab benotigt. Intuition im Zen-Buddhismus andererseits ist
die fehlerlose und sofortige Erfassung der Wirklichkeit.
Der Begriff: ,,Alle Dinge zu sehen, so wie sie sind" (p. yathdbhiitaqz pajdna'ti) kann bis zur altbuddhistischen Vorstellung von
p. yathdbhiitam pajiina'ti, ,,Dinge zu kennen, wie sie sindull,
zuriickverfolgt werden. Letzteres bedeutet auch Selbstlosigkeit
oder selbstlose Anstrengungen12 (,,andbhoga dharmatii") Buddha
definiert die Wahrheit (yathiibiziitaw) als das Sehen der Dinge,
so wie sie wirklich sind, das Gegenteil als Sehen der Dinge, so
wie sie nicht sind.
Der Pali-Ausdruck "bhiitam", von der Wurzel bhii kommend,
das ,,sein", ,,werden" bedeutet, bezeichnet die Vergangenheit.
Zugleich bezeichnet er im Buddhismus die Wahrheit. Die letztere
Bedeutung ist in vedischen Texten nicht zu finden. Das Aitareya
Briihmana verwendet das Wort bhiitam (Aitareya Br. 4,6; 5,30;
6, 9 etc.), aber es bedeutet nicht Wahrheit. Der Gebrauch von
bhiitaqz im Sinne von ,,WahrheitG in Pditexten ist aus verschiedenen Stellen ersichtlich. (Sn 387; Pva 34 etc.). In buddhistischen
Sanskrit-texten ist es synonym zu satya, was Wahrheit bedeutet
(satyavddin, bhiitavddin. Dbh 23 vl; Sp. 29.9; Divy 527.20; Mv
iii. 112.11 etc.). Weiterhin verwendet ein tibetischer Text den Satz
dharma'narp bhiitapratyavek~d(die richtige Beobachtung der dharmas)ls. Bhiitam wird ins Tibetische iibersetzt als yan dag pa ji
Zta ba biin du. Yan dag entspricht dem Sanskrit samyak, in der
Bedeutung ,,wahr", ,,recht6-.
So bedeutet der Palisatz yathibhiitam ,,die Wahrheit sehen"
oder ,,die wahre Natur der Dinge sehen". Er bezeichnet die
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Erfahrung der Realitat in der Soheit und konnte dem biblischen
Ausdruck der Unschuld entsprechen.
Das Urteil eines Zen-Glaubigen basiert auf seiner eigenen religiosen Erfahrung, welche jedoch wiederum auf der der Zen-Meister aufbaut14. Die buddhistische Tradition wird in sich selbst als
ein Urteil und ein Kriterium verstanden. Weil es buddhistische
Tradition ist, gibt man sich damit zufrieden. Daf3 der Tradition
solch hoher Wert beigemessen wird, ist ebenso charakteristisch
fur Zen wie fiir seine wissenschaftliche Entwicklung im Laufe der
Jahrhunderte. Schon in der alt-indischen Zeit finden wir wiederholt die Tatsache, da@Kommentatoren den Text in voller Lange
zitieren und ihn dann auslegen, ihn aber nicht im Detail kritisieren. Dies ist das Merkmal der Tradition, wie sie von einem
Kommentator, z.B. Hemacandra, definiert wird als tikii nirantari vytikhya' paEjikii padabhafijika (zitiert in Va'caspatyam). Trat
ein Gegner auf und leugnete die Gultigkeit des Arguments, so
wahlte er die Aussage in einem feststehenden anerkannten Siitra
als Basis seiner Ablehnung; denn das Axiom (die Buddha-Lehre)
blieb inlmer bestehen. Was immer Maitreya gelehrt hat, ist das
Wort Buddhas (yat kim cin Maitreya subhiijitamad buddhavacanam)15.
Indischer Intellektualismus und Shin-Buddhismus
Die indischen Metaphysiker gingen in eine philosophische Richtung. Alle existierenden Dinge wurden als nicht-substantiell,
widerspruchlich und leer betrachtet. Selbst die letzte Realitiit
wurde gleicherweise als leer, unbeschreibbar betrachtet. So war
die Lehre des indischen Buddhismus oft als iiinyaviida, Doktrin
der Leere, bekannt. Diese philosophische Haltung gegenuber den
Dingen wurde auch auf die Vorstellung von Karman angewandt.
Karrnan war die Konstituente des menschlichen Geistes und Korpers, welche ihrerseits unsubstantiell und leer waren. Die Karman-Theorie war lediglich eine Methode, um die Insubstantialitiit
der Dinge aufzuzeigenle.
Die intellektuellen Stromungen miindeten, parallel mit der
Formalisierung religioser Institutionen, im Glauben an ein Absolutes. Man glaubte, daB das Absolute die Essenz der phanomenalen Welt ausmache. Mit dem philosophischei~Hintergrund
und der Doktrin der Leere hielt man es fur notwendig, ein Absolutes zu postulieren, das als Amitiibha (das unbegrenzte Licht und
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Leben) beschrieben wurde. Im Shin Buddhismus wird Amitiibha
mit Nirviina und mit der essentiellen Natur der Buddhas identifiziert.
Die religiose und verehrende Haltung gegenuber Amitiibha
wurde auf die Konzeption des Karman angewandt. Karman ist
nicht mehr ein Irrtum, der durch wahres Wissen beseitigt wird,
so wie er es in der indischen Sundenizuffassung war, sondern ist
nun im Shin-Buddhismus die menschliche Existenz als solche, die
nicht durch eigene Kraft zerstort werden kann. Ebenso wenig ist
es ein personliches Vergehen, das von einem Vatergott vergeben
werden mupte. Denn das hochste Wesen wurde als eine reale
und substantielle Entitat betrachtet, welches von den indischen
Metaphysikern in der Theorie der Nicht-Substantialitat (Doktrin
der Leere) verneint worden war. Indem so die Existenz jeglicher
Art von Gott geleugnet wurde, war im Shin-Buddhismus auch
kein Platz fiir Gebete. Da Karman zum eigentlichen Wesen des
Menschen gehort, konnen eigene Anstrengungen nicht zur Erlosung fiihren. Stattdessen ist lediglich die Konzentration des Geistes auf Amitiibha das uberragende Heilmittel gegen alles ~ b e l ,
sei es physischer oder moralischer Art. Allein der standige Gedanke an Amitiibha, selbst der durch Ha13 motivierte, fiihrt zur
Erlosung. Das Mitleid des Amitiibha fur die Karman-bedingte
menschliche Existenz kann selbst in einem bosen Herzen entziindet werden, welches dann aber durch dieses Mitleid in Rechtschaffenheit verwandelt wird. Die religiose Haltung des ShinBuddhismus wird von seinem Grunder Shinran im Tannish6 verdeutlicht. Die ~ b e r s e t z u ndes
~ ganzen Absatzes mag dazu dienen, Shinrans devotionale Starke im Glauben aufzuzeigen.
"Es ist ein groBer Irrtum anzunehrnen, daB ich [Shifiran] andere Wege kennte, die zu Amitabhas Reinem Land fuhren als
die Wiederholung seines Namens (nembutsu); und auch die
Annahme, ich sei ein gelehrter Mam. Wenn ihr andere Wege
zur Wiedergeburt in seinem Reinen Land kennenlernen wollt.
dann geht besser in die Tempe1 in Nara und auf den Berg Hiei,
wo viele gelehrte Leute leben. Indem ich dem Rat eines geistlichen Guru, HBnen, folge, glaube ich ganz einfach, daB wir
sicherlich durch Arnitiibha gerettet werden, wenn wir seinen
Namen anrufen. Ich weiB nicht einmal, ob die Wiederholung
seines Namens mich in die Holle oder ins Reine Land bringen
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wird. Selbst wenn ich durch H6nen betrogen worden wiire, und
durch die Wiederholung von Amitiibhas Namen in die Holle
kame, wiirde ich niemals bereuen, das nembutsu zu beten. Diejenigen, die versuchten, durch eigene Anstrengung Erleuchtung
zu erlangen, werden vielleicht, wenn sie einrnal in der Holle
sind, das nembutsu-Beten bereuen. Ich aber bin weit entfernt,
eigene Anstrengungen zu meiner Erleuchtung zu machen. Deswegen konnte es sein, dab mir schon die Holle als mein Aufenthaltsort bestimmt ist". (Tamisho, Kap. 2).
Shin-Buddhismus hat eine starke Ausrichtung auf den Glauben; die Konzentration des Geistes auf die Gnade Amitiibhas
bringt diese Haltung gut zum Ausdruck. Eine solche Einstellung
fehlt in der Tradition des indischen Buddhismus nicht, gewinnt
aber allmahlich groBere Intensitat im japanischen Shin-Buddhismus, wo sie sogar die ubung der formellen Verehrung und die
eigene Anstrengung ersetzte, und sich auf das grobe Mitleid des
Amitiibha richtete.
Das Tannish6 vermerkt weiter :
"Je mehr wir deswegen weiter fortschreiten, desto mehr kommen wir dahin, auf die erlosende Kraft des groRen Geliibdes
(des Mitleids des Amiabha) zu vertrauen; denn nur aus einem
solchen Vertrauen heraus entsteht spontan eine &!sinnung der
Hingabe und Nachsicht". (Kap. 16).
Dieser Hinweis des Shin-Buddhismus stellt nicht nur einen
metaphysischen Wechsel im Vergleich zu den Glaubensvorstellungen indischer Buddhisten dar, sondern auch eine Formalisierung religiosen Sehens, religioser Intuition. Vom indischen intellektualismus, in welchem Gott im eigentlichen Sinne unbedeutend war, entwickelte sich der Shin-Buddhismus zu einer Religion,
die der theistischen gleichkam, was beweist, daB eine Religion mit
der intellektuellen Forderung nach Selbsterlosung schwerlich auf
lange Sicht bestehen kann.
Auf der Grundlage der indischen Tradition scheint ein Widerspruch zu bestehen zwischen dem Shin-Buddhismus, der eine Haltung liebender Glaubigkeit zum Ausdruck bringt, und der indischen Doktrin von der Leere, worin die Insubstantialitat der Dinge
betont word. Es wird' sich jedoch zeigen dab in der Doktrin der
Leere die Zerstorung der Substantialitat lediglich eine Vorstufe
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ist zur Aufnahme von Amitibhas ,,Mitleid6'(karuga). Nach der
Doktrin der Leere kann uber die Substantialitat, die letzte Realitat oder das Absolute nichts ausgesagt werden als dies, das da
irgendetwas Unbekanntes vorliege. Dieses Unbekannte jedoch
wird in der spirituellen Erfahrung als aus der Dialektik der Doktrin der Leere (die Negation der Substantialitat)erwachsend erfahren. Diese geistige Erfahrung wird das hochste Wissen (prajcii)
genannt. PrajE verkorpert sich selbst in der Form des Amitgbha.
Amitgbha wird spontan durch prajiia' befahigt, die Glaubigen auf
dern Weg zur Erleuchtung zu leiten. Amitiibha entfaltet sein
karuna (Mitleid) indem er die Glaubigen zur geistigen Erleuchtung fuhrt. Es besteht ein Widerspruch zwischen Shin und der
Doktrin der Leere zwischen religiosen und intellektuellen Entwicklungen. Weitergehende Untersuchungen dieses Widerspruchs
zeigen, da8 er lediglich Ausdruck verschiedener Akzentsetzung
ist. In einer inneren Erfahrung sind hochstes Wissen und Gro8es Mitleid ein und dasselbe.
Wir haben vorstehend gezeigt, da8 im Shin-Buddhismus die
Verbindung von religiosen und philosophischen Entwicklungen
formalisiert wurde. Diese Kombination wird vorn Shin-Buddhismus in seiner Interpretation des Karman verdeutlicht.
Karman und die indische Siindenvorstellung
Nach dem Shin-Buddhismus bedeutet Karman keine physische
Aktion, sondern Sunde-das Sich-BewuBtwerden der paradoxen
Natur der menschlichen Existenz. Bevor der Shin-Buddhismus zu
dieser Vorstellung gelangte, durchlief er in Indien eine lange historische Entwicklung, beginnend mit der vedischen Periode. Um
dies zu verstchen, ist jedoch ein kurzer Blick auf den historischen
Hintergrund ntowendig.
In den Veden finden wir verschiedene Vorstellungen, die dem
Bosen entsprechen, z. B. piipa, piipman, piiia und amhas. uberdies gibt es noch spezifischere Begriffe, namlich enas (,,falsch tun")
agas, -hedana, anyta, viloma, kilbiia und andere. Alle diese Ausdrucke beziehen sich jedoch auf verschiedene Arten von Sunde,
die aus physischen Taten oder rituellen Fehlern entstehen. Eine
religiose Vorstellung der Sunde als Beleidigung Gottes wird in
der Beleidigung gegen Varupa, der die Welt regiert, gesehen. Der
Mensch, der das gottliche Gesetz verletzt, beim Spielen betrugt
oder in seiner Verehrung nachlassig ist, siindigt Es mu8 hier be-
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merkt werden, daa ein Verstoa gegen den Willen des hochsten
Gottes durch ein Gebet um Verzeihung getilgt wird. Hinsichtlich des Gebets um Verzeihung bemerkt der Rgveda:
,,Wenn wir beim Spiel betrugen, wenn -2~irunwissentlich oder
mit Absicht Boses tun, dann, oh Varuna, zerstreue alle diese Sunden wie lose Federn und la^ uns nur dich lieben". (Rgveda, V,
85). Siinde bedeutet in diesem Zusammenhang lediglich eine Befleckung, die durch Gebet oder selbst durch Wasser (Rg, I,23.22)
und durch Feuer (X. 164,3) getilgt werden kann. Die ~ b e r s chreitung des gottlichen oder moralischen Gesetzes ist bedeutsamer
als das existentielle Bewu~tseinder menschlichen Natur.
In den Briihmanas bezieht sich der Begriff der Sunde auf die
Opfer (yajEa) und deren magische Wirkung. Seitdem bedeutet
Sunde rituelles Fehlbetragen und wird durch eine zerernonielle
Beichte oder eine offentliche Erklarung (nirukta) entfemt. Wir
finden ebenso, das die Sunde in den Briihmanas etwas Physisches
und Auaerliches bedeutet eher als Moralisches und Innerliches.
Mit der Entwicklung der Upani~aden jedoch wurde die Interpretation der Sunde zu einer philosophischen. Das Opfer wird
zweitrangig, verliert seine primare Bedeutung. Nach den Upanijaden ist das letzte Ziel die Erkenntnis der Einheit von Brahman
und Atman. Deswegen bedeutet jegliches Hindemis vor der Erkenntnis dieser Einheit Siinde. Das Schlechte ist avidyii (Unwissen),
kiima (Begierde) und karman (Tat). Weder Beleidigungen gegen
Varuna noch Fehler bei den Opfern werden moralisch als ~ b e r tretungen gewertet. Wichtig ist, das hochste Wissen oder die
Einheit von Brahman und Atman zu erlangen. Deswegen gibt es,
wo vollltommenes Wissen herrscht, keine Sunde. Der Mensch,
der jenes hochste Wissen erlang that, ist frei von Bosem, Unreinheit, Zweifel. So wird er Brahman. Es scheint, als sei der
Unterschied zwischen Gut und Bose zerstort worden. Dies wird
im folgenden Abschnitt zum Ausdruck gebracht :
"Weder mit Gut noch mit Bose ist der zu bestimmen, der uber
alle Bedrucktheit des Herzens hinaus ist". (Byhad-Aranyaka
Up. 4.3.22).
Dieser Abschnitt beinhaltet keineswegs eine niedrige Freiheit,
bar jeder Moral. Vielmehr betont er die Transzendenz des hochsten Atman. Anders ausgedruckt : Sunde kann zu einer Folge des
Unwissens reduziert werden. Wert hat nur das Wissen, wahrend
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jede Tat, ob gut oder schlecht, eines absoluten Wertes entbehrt.
Dasselbe finden wir im Shin-Buddhismus, wenn das Tannisho sagt :
"Ich wei8 nicht, ob es gut oder schlecht ist, oder was gut oder
schlecht ist. Ich kenne weder gut noch schlecht" (Kap. 14).
Der Unterschied zwischen beiden Zitaten liegt jedoch darin, da@
das erstere der kraftvolle Ausdruck der Transzendenz des Atman
ist, wahrend das zweite der Ausdruck des existentiellen Bewuotseins der vom Karman bestimmten menschlichen Begrenztheit ist.
Nach der jinistischen Auffassung ist Siinde eine Art Stoff (karma-pudgala), der die Seele infiziert. Man mu8 sich von all diesen
durch Karman bedingten Substanzen losen. Der Jinismus beschreibt zwei Askesepraktiken, eine au~erlicheund eine innerliche.
In den augerlichen obungen verpflichtete sich das Jaina-Laientum
in zahlreichen Arten von Geliibdeii (vrata), wahrend man in den
inneren u bungen freiwillig seine Fehler bekannte (prayaicitta).
Der Jinismus glaubt an keinerlei Gott, der die Sunden vergeben
wird. Stattdessen mua man aus eigenem Antrieb religiose Gesprache, Meditationen, Lesungen u. -a. pflegen. In dieser Religion
finden wir keinerlei Gebet an Gott, da es keine Hoffnung auf Verzeihung gibt. Stattdessen kennt man ein Siindenbekenntnis, das
in einer Erklarung abgegeben wird.
Der Buddhismus verneint ganzlich jegliche Substanz, ob Brahman oder Atman. Im indischen Buddhismus wird die Sunde, wie
in den Upanishaden, als eine Folge des Unwissens (avidyz) angesehen. Diese Art von Sunde wird deswegen durch das rechte Wissen
(der vier edlen Wahrheiten) beseitigt. Die rechte Erkenntnis bezieht sich auf das Erreichen von Nirvana durch die Verneinung
jeglicher Substanz, wo auch immer sie sei. Dieser ethische Intellektualismus mundet in die Ablehnung eines Gebetes zu Gott
oder zu Brahman, die beide geleugnet werden mussen. Da die
Existenz Gottes geleugnet wird, gibt es auch keinen Platz fur
Verzeihung. Zur Beziehung zwischen iler Sunde im Buddhismus
und der Vorstellung des Verzeihens bemerkt Dr. R.V. De Smet
richtig, das ,,Buddha selbst keineswegs ein Verzeihender oder
Sunden-Vergeber gewesen war, sondern ein ErleuchtenderUl7.
Tatsachlich lehrt der Buddhismus nicht, die menschlichen Wesen
zu erlosen, sondern ihnen zu helfen, selbst zur Erleuchtung zu
kommen. Deswegen legt der indische Buddhismus grooen Wert
auf das intellektuelle Bewuotsein der Nicht-Substantialitat (an&
man) als eines Mittels der geistigen Selbsterleuchtung.
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Neben diesem indischen Intellektualismus spielt der japanische
Shin-Buddhismus eine bedeutende Rolle bei der existentiellen
Zuruckfuhrung der Sunde auf die essentielle Struktur des menschlichen Wesens, nicht aber auf eine bloae Folge des Nichtwissens. Das Wesen der Sunde kann so ausgedriickt werden: die
menschliche Existenz ist in sich selbst widerspruchlich. Selbst
wenn man andere nicht verletzen will, mag man verletzen. Das
menschliche Leben ist voll von Widerspruchen, die auf den durch
Karman der Vergangenheit bestimmten Existenzen grunden. Im
Tannish6 h e i ~ es
t hierzu:
"Man totet nicht einmal einen einzelnen Menschen, soweit
keine Karman-Bedingung aus der Vergangenheit besteht. Nicht,
weil man den guten Willen hat, nicht zu toten. Selbst wenn
man nicht verletzen will, kann man Hunderte, ja Tausende
toten". (Kap. 13).
Man wurde diesen Absatz jedoch falsch interpretieren, sahe
man in ihm einen Freipaa fur Immoralitat, der allen, die diese
Karman-Bestimmtheit kennen, gewahrt wurde. Eher sollte man
darin den Ausdruck der Realitat der menschlichen Macht gegenuber der hochsten Macht Amitibhas sehen. Im Mittelpunkt der
Lehre des Shin-Buddhismus steht der Glaube an die hochste
Kraft von Amitibhas Mitleid: egozentrische, menschliche Taten
konnen nichts ausrichten, nur der reine, absolute Glaube fuhrt
zur Erleuchtung.
Karman und Siindenvorstellung im Shin-Buddhismus
Die Karman-Vorstellung im alten Buddhismus bezieht sich auf
die Unterscheidung zwischen guten und schlechten Taten hinsichtlich der Moral und betont die Notwendigkeit der Besinnung.
Nach dem Shin-Buddhismus aber ist der Mensch nicht nur fur
sein Karman, gut oder schlecht, verantwortlich, sondern auch fur
seine Existenz als Mensch. Der Mensch hat nicht die Freiheit,
sich selbst als gut und die anderen als schlecht zu betrachten; das
ware lediglich eine andere Form der Selbstver-strickung oder des
Verhaftetseins. Die Betonung von Gut oder Schlecht stellt die
Existenz des Menschen in Gefahr. Wir konnen die durch Karman
bedingte Menschenwelt nicht verfluchen; noch konnen wir der
Verantwortung des Menschseins entfliehen, indem wir etwa unser
Karman anderen anlasten. Der Schiiler Shinrans, Yuien, sagt im
Tannish6 :
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"Selbst Siinden,, gering wie ein Staubflecken auf der Spitze eines
Hasenoder Schafhaares, sind nicht ohne Karman". (Kap. 13).
So driickt Karman also die menschliche Welt aus. Es ist nicht
langer Gegenstand moralischer Beurteilungi nicht langer mehr
Gegenstand der Kontemplation. Karman ist die menschliche
Welt, in welcher wir leben; durch unsere Taten konnen wir Kampf
und Konflikt nicht beseitigen, da allem menschlichen Leben eine
notwendig begrenzende Bedingung eigen ist. Die menschliche
Welt enthiillt die Endlichkeit und Verganglichkeit der Menschen,
die durch Karman gefesselt und vorbestimmt ist. Der Mensch ist
von einem Nebel von Widerspruchen umgeben, und diese liegen
an der Wurzel aller menschlichen Existenz und allen Seins. Deswegen kann man nicht sagen, daa wir Gutes oder Boses ,,tuncc.
Karman ist nicht blose Tat, es ist in der menschlichen Existenz
verankert. Im Shin-Buddhismus wird Hinralligkeit durch Karman
Siinde (zaig6) genannt18. Folglich bedeutet Siinde in diesem Sinn
nicht den Verrat des Menschen gegenuber Gott oder dem gottlichen Gesetz kontrare Handlungen des Menschen. Sie ist vielmehr
seine Unfahigkeit, sich von den dualistischen Begriffen Gut und
Schlecht, Liebe und HaB und dergleichen zu befreien. Das trifft
auf Intellekt, Wissen und Bewu~tseinzu-auf alles, was zu einer
dualistischen Vorstellung fuhrt.
Hieriiber stefit im Tannisho':
"Ich weie, nicht, ob etwas gut oder schlecht ist, oder was Gut
und was Schlecht bedeutet. Ich kenne weder Gut noch Sch- .
lecht". (s. o.)
uber Gut und Schlecht hinausgehen bedeutet, das an Hand
aer Lehren die offensichtliche Tatsache klar wird, d a ~nichts
bestandig, alles determinierte Sein verganglich ist. Es kann somit
keine determinierten ewigen Regeln ethischen Verhaltens geben;
denn alles Determinierte ist nach Ansicht des Shin-Buddhismus
verganglich. Anders ausgedriickt : jegliche Unterscheidung, die
auf festgesetzten Inhalten aufbaut, kann kraft der Natur der verwendeten Begriffe nicht zu allen Zeiten, fur alle Menschen und unter
allen Umstanden bestehen. Diese Vorstellung riihrt von der friihbuddhistischen Konzeption der Verganglichkeit (p. anicca) her.
Der vorstehend zitierte Abschnitt aus dem Tannish6 zeigt uns
ein weiteres Motiv des indischen Buddhismus19, namlich die mahiiyinistische Vorstellung der Bedingtheit (pratyaya). Nach dem Tan-
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nishd hangt das, was in der Zukunft moralisch ist, von den zukiinftigen Umstanden ab (pratyaya), die wir aber bis zum Eintritt der
Zukunft nicht kennen. Determinierte Dinge sind relativ in bezug
auf Bedingungen und Umstande. Sie sind insofern wahr, als sie
provisorisch auf Sinngehalten aufbauen, die von determinierten
Fakten herruhren. Das ist im indischen Buddhismus der Begriff
sawketa (vereinbarte Wahrheit) oder samv.rtisatya (relative Wahrheit). Determinierte Regeln sind ein Kompromia zwischen Gut
und Schlecht. Der Shin-Buddhismus leugnet die Konzeptionen
Gut und ScWecht, wie aus dem vorstehenden Abschnitt ersichtlich
wurde. Die Negation basiert jedoch auf der Vermittlung oder dem
mittleren Weg (madhyd pratipad), der iiber die Vorstellungen von
Gut und Schlecht hinausfiihrt.
Nach der buddhistischen Tradition ist die Wahrheit ihrer Natur
nach kein ewiges, determiniertes Licht : Soweit wir uns selbst zum
Mittelpunkt einer unterscheidenden Philosophie machen, konnen
wir nicht wissen, wie wir wirklich sind. Diese intellektuelle Haltung gegeniiber dem Sein stellt das Verstandnis der Dinge als
Gesamtheit dar. Jedes ist wahr in bezug auf den gewahlten Wert,
nicht aber wahr im absoluten Sinn. Indische Denker kiimmerten
sich nicht um die Frage, ob inenschliches Tun essentiell gut oder
schlecht sei. Stattdessen beschaftigten sie sich mit dem Erreichen
eines jenseits von Gut und Schlecht befindlichen geistigen Zustandes. Diese Haltung tritt in der ethischen Auffassung von Gut
uiid Schlecht im Shin-Buddhismus zu Tage. Indische Denker und
Shin-Buddhisten sind sich darin gleich, daa sie beide die Existenz als relativ wahr betrachten. Fur jene Deizlter ist die Welt
und sogar das Schlechte real. Aber es gibt nichts absolut Schlechtes oder absolut Gutes. Indem Gut und Schlecht relativ sind,
baut die Aufforderung, sich iiber das Schlechte zu erheben, gewissermasen mehr auf einer vertikalen als einer horizontalen Analyse
auf.
Der Shin-Buddhismus spricht von Karman auf der Basis einer
ethischen Begrenzung. Er lehrt uns, daa Karman die Grenzen
unserer Existenz enthiillt. Karman wird als eine unvermeidliche
Konstituente der menschlichen Existenz betrachtet. Shin-Buddhisten betrachten Karman vom existentiellen Standpunkt aus. Sie
sprechen von Karman in Ausdriicken der Erkenntnis der menschlichen Begrenzung. Die Erkenntnis des Karman ist eine Erfahrung, welche die Begrenzung aller menschlichen Fahigkeiten un-
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vermeidlich mit sich bringt. Shinran (1173-1262)
Werk ,,Ky6gybshinshO'" :

sagt in seinem

,,Ganz gewohnliche Wesen (pythagjana), voll von Schlechtem,
die im Kreislauf von Geburt und Wiedergeburt leben. Seit dem
Anfang irren sie bestandig umher und wandern, ohne sich aus
der Karman-bedingten Welt befreien zu konnencCz0.
Das bedeutet also, dag Karman ein Teil der menschlichen Situation und der Existenz eines jeden Individuums ist. Jede Hoffnung auf Befreiung vom Karman ist nichtig. Der Mensch ist durch
Karman gebunden und vorbestimmt. Es gibt keinen Weg zum
Heil. Allegorisch gesprochen: unsere zerbrechlichen Schiffe treiben auf dem unendlichen Karman-See, urn den herurn es kein
Land zum Anlegen gibt. Dies geht weit iiber ein ethisches Urteil
hinaus. Auf der Basis dieser existentiellen Analyse lieferte Shinran eine kennzeichnende Erklarung. Er sagt :
"Je weniger ein guter Mensch fur die Erlosung qualifiziert ist,
desto mehr ist ein schlechter Mensch hierfiir geeignet. Hierzu
sagt das Volk meist: Sogar ein schlechter Mensch wird irn
Reinen Land wiedergeboren werden, wieviel mehr ein guter".
(Tannishb, Kap. 3).
Die Ethik des Shin-Buddhismus ist menschlich und relativ,
nicht gottlich und absolut.
Sich selbst des Karman bewuat werden, heiBt erkennen, das
Karman zum eigenen Wesen gehort21. Karman wird-nach dem
Shin-Buddhismus-in diesem Sinne Sunde (zaigo') genannt. Zaigo'
bezeichnet wortlich sowohl Sunde wie auch Karman, die Einsicht
in die Paradoxitat und die Widerspruche des LebensZ2.
Deswegen ruhrt Siinde nicht von einem Mange1 an Kenntnis
(vidyii) des Brahman oder Atman her, wie es in der Philosophie
der Upani8aden vertreten wurde: eher enthullt sie die Begrenzung
des eigenen Seins. Sunde kann nicht wie ein Objekt beseitigt werden. Wahrend in der brahmanischen Philosophie die Sunde als
eine Folge von Unwissenheit (avidyii) verstanden wurde, betrachtet der Shin-Buddhismus sie als eine Folge des Karman. Karman ist die Existenz eines jeden Individuums als solchen. Das
Individuum ist geistig und ethisch leer; es erfahrt Schmerz und
Lust. Irn iibrigen ist es nicht einmal Quelle seines eigenen Wissens. Wie aber kam die Selbsterkenntnis der menschlichen Be-
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grenzung hier an die erste Stelle? ~ i geschieht
e
eine Befreiung
aus der Welt des Karman?
Dazu sei hier ganz kurz folgendes gesagt. Nach dem ShinBuddhismus schafft das Erkennen der Karnzan-Na.tur der menschlichen Begrenztheit zugleich die tiefste Verbundenheit mit dem
Absoluten. Der Pfad, der zur Befreiung fuhrt, ist der lebendige
Glaube an das absolute Dharma, das Gelubde Amitabhas. Hierdurch erlangt der Mensch zum ersten Ma1 erkenntnismapigen
Zugang zu dern Im-Karman-Sein. Er fuhlt, wie er kampft, urn zu
entrinnen. Shinran schreibt hierzu:
"Wenn man an sein [Amitiibhas] Gelubde glaubt, dann wird
man sich endgultig selbst zur Erleuchtung b r i ~ ~ g e n ~ ~ " .
Der Glaube an Amitabhas Gelubde ist die hinreichende Bedingung fur die Erlosung. Dieses Charakteristikum der Verehrung und
Hingabe spricht besonders jene an, die eng mit den Geschaften
dieser Welt befaPt sind.
Die Betonung der Karman-Konzeption im Shin-Buddhismus
beruht im Vergleich zur s'iinyatii-Vorstellung im Zen Buddhismus
auf einem Unterschied in der Emphase. Das trifft auch auf die
unterschiedliche Einstellung gegeniiber der Erlosung zu. Fur die
Shin-Buddhisten ubersteigt das Absolute die durch Karman bedingte Welt: die Vorstellung von s'iinyatii (Leere) als eines Zieles
ruckt auf den zweiten Platz. Der Kult des quasi-gottlichen
Amitiibha bringt den Buddhismus in die Nahe des Theismus. Fiir
die Zen-Buddhisten ubersteigt das Absolute die Vernunft : die Vorstellung des gottlichen Amit5bha wird der mystischen Erfahrung
der Nicht-Zweiheit oder s'finyatii untergeordnet. Die Shin-Buddhisten kennen als Methsde zur Erreichung des Transzendenten
die gliiubige Wiederholung von Amitgbhas Namen, die Zen-Buddhisten den Gebrauch der Dialektik, d. h. die Kontrolle unterscheidenden Wissens (vikalpa).
Im fruhen Buddhismus gab es zwei fundamentale Vorstellungen,
Karman und Aniitman. Karmarz bezeichnete die Ksnstituenten der
menschlichen Welt, die ohne Sein ist; es stellt Nicht-Selbst (aniitman) dar. So besteht eine Kongruenz zwischen den Lehern von
Karman und AnZtman. Beide befassen sich, nus van verschiedenem Standpunkt ans, mit ein und derselben T a t ~ ~ c h e .
Der Zen-Buddhismus entwickelte die Vorstellung vom Aniitman zu voller Tragweite. Er geht weiter zuruck, um die darin
liegende religiose Erfahrung zu ltlaren. Das Aniitman des alten
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Buddhismus hat sich zum Zen-Begriff der Leere (ifinyatii) entwickelt.
Der Shin-Buddhismus fiihrt die Karman-Lehre am weitesten in
den Existentialismus fort. Das Karman-bedingte Leben ist voller
Widerspriiche und Unvereinbarkeiten. Der Erfahrung dieser
Karman-bedingten Existenz kann sich niemand entziehen. Rettung ist nur durch den Glauben an den quasi-gottlichen AmitZtbha
moglich. Mierbei geht die bewuBte Erfahrung des Karman dem
Aufkommen des Glaubens voraus.
So bauen Zen- und Shin-Buddhismus beide auf der altbuddhistischen Vorstellung einer Synthese zwischen AnGtman und
Karman auf. Sie unterscheidet sich lediglich dadurch, daa ersterer Nicht-Selbst im weitesten Sinn, letzterer die Karman-bedingte
Existenz in existentieller Perspektive betont.
NOTES
1. Wir konnten sagen, daB Buddha zwar theoretische Reflexion nicht
ermutigte, Buddhas Junger in Indien aber bei ihren Diskussionen mit NichtBuddhisten den philosophischen Problemen des Selbst nicht entgehen konnten. Deshalb philosophierten die indischen Buddhisten, da sie ein Selbst
leugneten, iiber die Existenz des Selbst nur in theoretischer Weise.
2. Negation setzt Beobachtung der Welt unter zwei Perspektiven voraus:
zunachst die Verneinung des schon Bekannten, sodann mittels einer entgegengesetzten Vorstellung eine positive Formulierung.
Die erste Kategorie, die Verneinung des schon Bekannten, findet sicn in
der Abhidharma-Philosophie in Prafixen wie a, na und vi; die zweite, der
positive Ausdruck religioser Erfahrung, folgt in der Entwicklung des Buddhismus spater. Der positive Ausdruck geschicht in Form der Negation durch
die Prafixe nir, vi und sama. Beide Perspektiven kiinnen auf das Verhaltnis
zwischen andtman und karman angewandt werden.
3. Atta (&man) bezeichnete im alteren Buddhismus das empirische Selbst
oder puggala und eine Seele (p. atta), welcher die Upanisaden letzte Realitat
hinter allen Phanomenen zuerkannt hatten. Im Mahayana bezeichnet die
Atman-Vorstellung ein bestandiges Sein, belebt oder unbelebt, welches aber
hinter nibsvabhGva (Nicht-Substantialitat) zuriicksteht. Im Zen-Buddhismus
liegt diese Art von dtman vor. Irn (Zlteren Buddhismus bezeichnet atta sowohl
puggala (pudgala) wie auch dhamma (dharma): Atta als puggala bedeutet die
zu verneinende Existenz, wiihrend ntta als dhamma oft fur die Vorstellung des
Bewuatseins gebraucht wird. Buddha sagte: ,,Stiitzt Euch nur auf Euch
selbst als Eiland und Zufluchtsstatte und auf nichts anderes; auf dharma als
Eiland und ZufluchtsstBtte und auf nichts anderes."
@. ii. 100 S v, 163, 164 etc.) Hier finden wir den Parallelismus von atta und
dhnmma (I.B. HORNER, ,,Early Buddhist Dhammaccin: "Artibus Asiae", vol.
XI. 112, p. 119). Im MahayBna wurde dtman als dharma (Bewu~tsein)zu dem
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Konzept von mahitman transformiert. Asanga lehrte, daB Nirvana die Vereinigung mit der GroSen Seele des Universums oder mahitman sei. (RADHAKRISHNAN, "Irtdian Philosophy", vol. I , p. 603).
4. tathd nu anto kammassa vipdko uplabbhatilbahiddhd pi nu kammassa na
kamman tattha vwati/phalena suiiiiam t a p karnunnm phalat?~kammena vuati:
kammaii ca lcho upddlfya tat0 nibbattate phalain/(Visuddhimagga vol. I1 p. 603.
PTS London).
5. Die Beziehung zwischen anatta, kamma und pa?iccasamuppida impliziert das Nikdya in Abschnitten wie: S 11. p. 33,38; Sanzyutta-Agama, TaishiiEdition, 11, 84ff etc. Mahayha-Denker betonen die Beziehung zwischen
karman und pratityasamutpda, indem sie die Realitat des karman verneinten
(Chandrakirti, Prasannapa&, VIIT. p. 180-191, ed. by L.d.L. VallCe Poussin,
1913).
6. Fur die Buddhisten der alteren Zeit und selbst fiir Nagarjuna ist Buddha der, welcher 47 Tage meditierte und im Hirschpark predigte, Zen-Buddhisten jedoch verehren lediglich den unter dem B~dhi-Baumerleuchteten
Duddha. Die Betonung liegt im Zen eher auf der Erleuchtung, wie sie von
Buddha realisiert wurde, als auf der Vorstelhng eines personlichen Buddha.
7. Die chinesische Negation wu und fei entspricht dem Pali und Sanskrit
a, ni und vi. In chinesischen obersetzungen scheint keine Unterscheidung
zwischen wu und fei zu bestehen. Manchmal bezeichnet das Sanskrit P r a k
nir eine starkere Negation als a. (Ein Prafix nir hat die Funktion einer starken Verneinung.)
Cf. Chapt. I. The Significance of Negation in Buddhism, footnote 11.
B. HEIMANN,
"The Significance of Prefixes in Sanskrit Philosophical Terminology", 1951, p. 54). gberdies hat nir eine logische sowie einepsychologischeschatologische Bedeutung, welche auch der Ausdruck wu-nien impliziert.
~ b e die
r PBli-Prafixe a und nir siehe G.H. Sasaki, "The Concept of Kamma
in Buddhist Philosophy", in: OE, 3. Jg. (1956), p. 196, Anm. 22).
8. Tun-huang MSS des Tan-ching, Taish6 No. 20007; D.T. SUZUKI,
"Essays in Zen Buddhism", London, 1958 p. 36ff.
9. Der Unterschied zwischen chinesischem Ch'an und japanischem Zen
ist sehr gering; hierauf einzugehen iibersteigt den Rahmen dieser Arbeit.
10. In der Piili-Literatur kennen wir den Ausdruck s u z a in der Bedeutung
,,leer6', ,,eite16<.Er beinhaltet lediglich das Fehlen von Sein und Niche-Sein
und hat keinerlei positive Bedeutung. Er ist eine relative Negation des Seins.
Deswegen kennt man keine abstrakte From wie s'clnyati im MahiiyBna-Buddhismus, das die absolute Negation bedeutet. Im Mahiiyana bezeichnen drei
Wrote (iclnya, Jinyatva, s'clnyatc?) die Nichtheit, genau wie das PBli-Wort
suiiiia. Aber diese Mahaygna-Begriffe meinen das reale Sein (dharma). sinyatlf ist danach also gleichbedeutend rnit dem, was ohne Ursache ist, was
uber Denken und Vorstellung hinausgeht, nicht geschaffen und ohne MaB
ist. Seinem Inhalt nach ist der Begriff positiv; er bezeichnet die Abhangige
Entstehung oder den Mittleren Pfad. Im Prasannapadci heiBt es: yah pratityasamutpfidab Jinyatim tam pracaks'mahe / sci prajiiaptiraptidiya pratipatsciiva rnadhyama (Prasannapadc?, p. 503) ~ i n ~ a tmit
i , nirvtina gleichgesetzt,
ist so gleich dem samsira (menschlichen Leben). Die Gleichsetzung von
nirvciqa (iinyatcj) mit sarpsira (sart.lsiranirv~!tayorvi~esasyc?bhc?va.
p. 503) ges-
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chieht analog der von amata (unsterblich) und gibbdna im alteren Buddhismus.
,,Dukkha und Sukkha", in "Buddhistic Studies", ed. B.C. Law
(BREWSTER,
p. 292; Kha 165; Dja IV, 110j. Hierbei ist aber wichtig, dab Pali-Ausdriicke
manchmal in abstrakte Mahiiyiina-Vorstellungen umgeformt werden; z. B.
wird die Unterscheidung zwischen idappaccayati und puticcasamupprina in
Pdi bei der Umforrnung ins Prinzip von anyonyipek8ya (Abhangigkeit) igno.riert; Bhava, in den Piili-Texten nicht in abstrakter Bedeutung gebraucht, wird
im MahiiyBna-Buddhismus in die abstrakte Konzeption von bhiva eingeliigt.
11. Der Satz ,,yathdbhCtaw pajciniti" findet sich wiederholt im PZili Nikiiya
und Abhidharina @ 1, 83, 162; S V1, 188; col. 3 und 4; S V, 144 Ps IT. 63;
Vism 605, etc.). Es ist die Essenz des Buddhismus. (S. Rhys DAVIDS,
"/he
Birth of Indian Psychology and its Development in Buddhism", London: 1936,
p. 268.) Der Ausdruck in den Upani~aden:"yad bhctacca bhavacca bhavisyao
ca" bezieht sich nur auf die Zeiteinteilung in Vergangenheit, Gegenwart
und Zukunft.
12. Der Sanskrit-Ausdruck ancibhogu, abgeleitet von an-i-bhcj, bedeutet
,,hluhelosigkeitU. Er wird im Chinesischen mit tsu-jan (japanisch jinen)
ubersetzt, wie aus der chir~esischenVersion des Uttaratantra erhellt ist. (Ratnagotravifhdga Mahdyinottaratantra$cistra, ed. E.H. JOHNSTON,Patna 1950,
p. 24.) Alle Wirkungen Buddhas geschehen ohne Willensanstrengung. Diese
ichlose Haltung ahnelt der Einstellung des chinesischen Ch'an gegenuber der
Wahrheit. Diese Vorstellung findet sich auch im Shin-Buddhismus (S. Mattdshd, ShinshC-seiten, Kyat6 1957, p. 632.) Im 5. Kapitel des Jinenhcni-nokoto heipt es : ,,Man sagt ji. Ji bedeutet, von selbst." Es ist nicht die ichbezogene Anstrengung dessen, der den Namen Amidas ausspricht. Nen bedeutet
,,veranlassen zu tun". Es beinhaltet nicht die (ichbezogene) Anstrengung dessen, der den Namen Arnidas ausspricht. Es ist h8ni (dharmati), denn es wurde
vom TathZigata gelobt. So bezeichnen beide Vorstellungen, ji und nen, spontane Anstrengung. H6ni bezeichnet ein Ding, so wie es ist. Folglich ist der
Ausdruck jinen-hdni in seinem urspriinglichen Sinn gleichbedeutend dem Sanskrit-Ausdruck ancibhogadharmati. Die Erfahrung von andbhoga dharmati
bezeichnet eine positive Haltung gegenuber der Realitat. Mit dieser indischen
Vorstellung als Hintergrund liegt in dem Begriff jinen-hkzi des Shin-Buddhismus eine positive Haltung zur Wirklichkeit, so wie sie ist. Wir konnen vielleicht sagen, daB im Westen der Mensch die Natur (jinen) analysiert, wahrend
im Osten die Natur den Menschen analysiert, der Mensch seine wahre Existenz (yathdbhfitam) nur durch die Natur erkennen kann.
13. British Museum: TCRD 192 B 4661, ct. of Tibetan Mss. 9155.
14. Charakteristisch fur die buddhistische Philosophie--und hierin unterscheidet sie sich von der westlichen- ist das Vertrauen in die Tradition. 1st
einmal ein Gedankensystem aufgebaut, so wird derjenige, der mit dem erzielten Ergebnis nicht zufrieden ist, in der Tradition einen Schritt zuruckgehen,
und eine erweiterte Form zu entwickeln versuchen, ohne aber dabei die
vorausgehenden Interpretationen zu zerstoren. Das nennt man anus'dsana
(die glaubige Interpretation). Im Abhidharma wurde diese Methode in zwei
Aspekte gegliedert: igama und nyiya. Ersteres erfordert die Hinzuziehung
des Kanons, wahrend letzteres die Zuhilfenahme von logischen Folgerungen
fordert. Der Wert der Tradition wird im Shin-Buddhismus durch die Ermah-
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nung zu ,,horen" (smrti) in der Ledeutung ,,glauben," nicht aber ,,denken",
betont. Horen bedeutet annehmen, was ohne eigensiichtige Absicht gegeben
wird. Die Buddhisten versuchen, die Tradition zu entwickeln, indem sie ihr
folgen. Diese Haltung gegeniiber igama stammt aus Indien, und kann dort
auch in der auBer-buddhistischen Philosophie gefunden werden. Das Veddnta Szitra etwa enthalt einen bedeutungsvollen Ausspruch iiber die Tradition
gegenuber dem individuellen Diskutieren. (Ved&ta Siitra 11. 1. It) ~ a n k a r a
kommentiert hierzu wie folgt:,, In Dingen, welche im Lichte der Offenbarung
verstanden werden mussen, kann man sich nicht auf blooes Oberlegen verlassen. Oberlegungen stutzen sich auf eine individuelle Meinung. Die Argumente einiger geschickter Menschen werden von anderen zuruckgewiesen.
Ausgehend von der Verschiedenheit menschlicher Meinungen ist es unmoglich, blopes verstandesmaBiges Oberlegen als eine sichere Richtschnur anzusbhen. Selbst Menschen von aupergewohnlichen intellektuellen Fahigkeiten
wie Kapila, Kanada u. a. widersprachen sich. ,,Der Autor des Veddnta-Siitras
und seine Kommentatoren sind der Ansicht, daB die letzte Realitat auf der
Autoritat von 6gama basieren musse, und daR Oberlegungen lediglich als
eine Hilfe heranzuziehen seien. Wenn eine Konzeption nicht klar bis auf die
igama (Schrift) zuriickgefiihrt wird, benutzt man den Verstand, um die Wahrheit zu erganzen.
15. AdhyasyamcodanasMra, BSOAS, XXI13, pp. 620-623.
16. LIN-CHILU gibt im Ku-tsun-hsfi. i. 4, p. 11, einenzen-P.spekt von Karman.-,,Wenn irgend jemand es (das Tao) praktizieren kann, so erwirbt er sich
dadurch nur Karman fur Tod und Wiedergeburt. Ihr sprecht davon, in den
sechs Sinnen und tausenderlei Verhaltensweisen vollkommen erfahren zu sein,
aber wie ich es sehe, schafft Ihr dadurch ganz sicher Karman fiir die Holle."
Weiter heibt es dort (ibid. i. 4,5,11-12,12): ,,Danach streben, ein Bodhisattva
zu sein, bedeutet, Karman schaffen, desgleichen das Studium von Satren und
Kommentaren. Buddhas und Patriarchen kommen ohne dergleichen kiinstlich Geschaffenes aus. Karman bedeutet hier folgegebundene Handlung und
unnatiirliches Streben, das es zu vermeiden gilt. Auf das BewuRtsein der
paradoxen menschlichen Beschaffenheit, wie der Shin-Buddhismus sie b e
tont, wird nicht hingewiesen.
17. R.V. De SMET,"Sin and its Removal in India", Indian Antiquary, vol. 1.
no. 3, 1964, p. 169.
18. Der Ausdruck zaig6 wird von Shinran an einigen Stellen gebraucht:
Shijzomatsu-wasan (Ibid. p. 352) und Matt6shij (ibid. p. 674). Letzteres zitiert
einen Abschnitt aus dem Yuishinshj. Shinran versteht zaigo' als tsumi (Sunde),
was lediglich dem Wort zai entspricht, g6 (Karman) aber auslagt. So setzt er
in der Erkenntnis der Tiefe menschlicher Existenz das Kompositum zaig6
mit dem Ausdruck tsumi (Siinde) gleich.
19. Zahlreiche andere, grundlegende Vorstellungen Shinrans sind ebenfalls
indischen Quellen entnommen, sind aber, wenn in Shin-Schriften gebraucht
und weltlich interpretiert, ihrer indischen Tradition entkleidet.
20. Kyijgyo'shin-shd, (Shinshii-Seiten), Kyato: Hiizakan 1957, p. 325.
21. Nach der Abhidharma-Philosophie ist Karman eine ph~nomenologische
Beschreibung menschlicher Existenz. Menschliche Existenz k a m als die
funf Aggregate (riipa, vedanci, saiiia, sarikhcira und vin"&ina) betrachtet wer-
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den, die durch Karman zusammengefugt sind. (S. das Kapitel Philosophie des
alteren Buddhismus; s. a. Genjun H. SASAKI
" A Study of Abhidharma Philosophy", T6kyii 1958, p. 87; G.H. SASAKI,"A Study of Buddhist Psychology",
Tiikyii: Japan Society for the Promotion of Scientific Research, 1960, p. 5).
Am besten wird Karman in der lebendigen Erkenntnis als einer Komponenten
menschlichen Lebens erkannt. In diesem Sinne ist Karman-BewuBtsein ein
Weg zur Erkenntnis des Anitman. Ein Weg (Mittel) ist jedoch spekulativ;
das Selbst ist der Gegenstand, der analysiert werden muB, und das Selbst hat
immer die Moglichkeit, gutes oder schlechtes Kavman zu schaffen.
22. Der Ausdruck zaig6 konnte dem PSli vipatti und kamma entsprechen.
Jedoch ist die Konnotation, die vipatti besitzt, etwas verschieden von zai
(tsumi). Der Begriff vipatti ist relativ und bedeutet eher Verbrechen als Sunde,
das durch einen einfachen Wechsel der Haltung beseitigt werden kann; es
beruhrt nicht die menschliche Existenz als solche. Zaigo' betrifft die paradoxe
menschliche Natur, der man nicht entrinnen kann.
23. Kyo'gyo'shinsh6, op. cit., p. 325. Amithiiba ist ein Symbol der zwei
Prinzipien, Weisheit (prajici) und Mitleid (karuna). Beide sind indischen
Ursprungs. Die Transformation der Weisheit in Mitleid hennt man das ursprungliche Geliibde Amitiibhas. Aus Mitleid erwachst die Befreiung. Diese
glaubige Haltung findet sich in traditionellen indischen Glaubensvorstellungen
(wie im G'ita und Bhaktimzrga). Uber den indischen Hintergrund von p r a j k
s. G.H. SASAKI,
"jiidna, prajfiz, prajiidpdramiti", in: "Journal of the Oriental
Institute", Baroda, Prof. Bhatt Memorial Number, XV, 3-4, 1966. Manchma1 ersetzt diese devotionale Einstellung des Shin-Buddhismus die formliche
Verehrung und Meditation; so erweist sich ein Gegensatz zwischen der Shinbuddhistischen Haltung liebender AbhSingigkeit, und der Einstellung von
Zen, sich auf sich selbst zu verlassen. In Qbereinstimmung mit der indischen
Tradition wird der Begriff karman im Shin-Buddhismus auf die zugrundelegende Bewuptsein-Schatzkammer (cTlayavijn"ina) der Vijii2navSda-Schule in
Indien zuriickgefuhrt ; die SGnyatci-Vorstellung im Zen-Buddhismus geht zuriick auf die Verwirklichung des mittleren Wegs (mfidhyamd pratipad) in der
MPdhyamika-Schule. Hinsichtlich des Verhaltnisses beider zueinander, siehe
die exakte Beschreibung bei N. SMART:
Doctrine and Argument in Indian Philosophy. London: George Allen and Unwin Ltd. 1964, pp. 58-60.
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