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CHAPTER I11
THERAVADA AND MANAYANA

— A COMPARISON AND CONTRAST -
IIZ. 1. INTRODUCTION

As é result of the orthodoxy and conservatism,
Theravada Buddhism became static and could not move
further beyond central and western parts of India even
four hundred years after Buddha's Mah3parinibbana.
Mahayana, therefore, was a natural emergence to break
the dead-lock and to revive the dynamic spirit lying
inherent in Buddhism for the good and welfare of the

many - i

In this chapter, an attempt has been made to find
out the definite reasons for the rise of Mah@yzana
Buddhism, historical and social background behind its
formulation and also to find out the basic differences

betwveen Theravdda and Mahayana.

II1.2. RISING OFf MAHAYANA BUDDHISM

We have mentioned in the previous chapter that
Theravada Buddhism was called Hinayana by the Mahayanists
of the Pirst Century A.D. The term "Hinayana" is, no
doubt, a derogatory appellation given tc Theravada. But
in their defence the present-day Mahayanists argue that

the Theravada was called Hinayana due to its conservative
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nature. Prof. H. Nekamurs' explains why "Mahayana" is
so called in comparison with Hinayana:
(i) Mahayena has 'greater' teaching than that of
Theravada.
(ii) Mabh& zna claims to deliver more people from
sufferings, than can be expected in old-style
Theravada.

(iii) Mahayana is superior to Theravada in its scope.

The approximate time of the emergence of Mahayana
is the First Century B.C., because the first scripture

vhich used the term "Mah3yzna" in the pgtasahasrika

Praifaparamitd of the Pirst Century B.C. Mr. Masao

Shizutani,2 however, basing on the epigraphical records,
proposes the following dates of the proto-Mahayana and
Barly Mahayana:
Protc-Mahayana in its incipient stage: 100 - 1 B.C.
Proto-Mah@ayana in its develcoped stages 1 - 100 A.D.
Barly Mah3ydna in its incipient stage: 50 - 100 A.D.
Earlj Mah&yana in its developed stage: 100-250 A.D.

The Bodhisattva doctrine which is the fundamental

doctrine of Mahdyana is also found in the pre-Mahayina

1. Indian Buddhism, Tokyo, 1980, p. 149.

2. The Process of the Originaticn of Early Buddhism

(in Jezpanese ), Kyoto, 1974, p. 274.
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literature like the Mahavastu of the ILokottaravadin

Mahasafghikas, which mentions the four caryas of a
o)

Bodhisattva:

i. prakrticarya — preliminary practice of a Bodhi-

sattva while he is a prthagjana
(ordinary lay man).

ii. Pranidhanacarya: refers to the Bodhicitta.

iii. Anulomacarya —— gradual progress made by a Bodhi-

sattva upto the sixth bhumi.

iv. Anivartanacarya --the practice of the last four

bhumis from which a Bodhisattva
can never retrocede but must

ultimately attain Bodhi.

Some of the Bodhisattva practices and philosophi-

cal expressions like fGnyata, dharmadhatu, dharmakaya,

tathatva etc. are also found in the Hinayana works like

fahBvastu. So tkere had already teen 2z Hinayanic

Bodhisattvayana, which can be called semi-Mah3yana or

Manayana in the making.

While considering the social background of the
origin of Mahayana, it is generally accepted that there
are three reasons for the emergence of Mahayana Buddhism,
viz., the garly literatures on the life of Buddha, the
faith for the sttpa-worship and the conservatism in

Theravada Buddhism.

3. Mahdvastu, I. p. 46.



There are many sutras like Lalitavistara (P'u-

yau-ching) and Kuo-chu-hsien-tsai-yin-kuo-ching, etc.

depicting the life of Buddha. It is pointed out that
the old literature on the life of Buddha is the fore-
runner of Mahdyana Buddhism. In those literatures, the
ways how he became Buddha and the means how to practice
systematically were studied. Buddha's resolutions in
previous births, his fulfilling the P&ramit8s to become
Buddha, his taking birth in the present world, his great
renunciation, his preaching the Dharma (Dharma-cakra-
pravartana) and his Mah@parinirvana —all were studied.
In the Mahayana sutras, many Mahayana thoughts are des-
cribed as they are being told by Buddha himself that one
will attain enlightenment, the thought of Bodhisattva,
the six stages of practices by which Bodhisattvas are
able to attain enlighterment (gat p&ramitah) and the
practice of the ten stages of developing the Buddha-
wisdom (da$a-bhimaysh). They are all influenced by the
teaching ' of the early literature on the life of Buddha.
But the conception of Bodhisattva changed when Mahayéna
Buddhism emerged. In the literatures on the life of
Buddha, a Bodhisattva promises to be a Buddha in his
previous births. But in Mahayana Buddhism a Bodhisattva
is an ordimary man, having no previous resolution for

becoming Buddha. But he believes that he has a nature



to be a Buddha. This way of thinking developed the

thought that all beings are possessed of the Buddha-

nature.

The faith for the stUpa-worship gave much

importance to the conception of Buddha (Buddha-vicara)

in Mahayana Buddhism and to the salvation of the people
by Buddhae4 After the demise of the Buddha éﬁkyamuni,
his dead body was cremated by the lay disciples and the
relics were buried in the stUpas. These places where
they were buried were flourishing as the sacred places
by the believers who were longing for Buddha. Thus, the
stupas were built and kept and run by the lay disciples.
Much gold, silver and the tresasures were donated to the
stupas, the flowers and food were given and the music
and the dancing were held. But these activities were
prohibited for the bhiksus and the bhiksunis who went
from home to homelessness. On this point of view, the
Buddhist rituals of holding a service to the stupa were
establishéd under the Bhiksu-safigha. The faith for the
stipa was developed among the up@saka and the upasika
(lay devotees —— male and female). The up@saka and the
upasika could not observe the Vinaya. They could not

get the wisdom (prajma) too as they could not afford

¥

4. Hirakawa, Akira, Memoires of the Research Department

of tLhe T6y6 Bunko, No. 22, 19éu, pp. 57~106.



time to devote to meditation (dhyZns = jhana). If one
wants to escape from the suffering of the existence,
there is no other way dbut to depend on the benevolence
(maitri) and compassion (karupd) of Buddha. So they
built the stupas in honour of Buddha and worshipped

them. Thus the Buddhist laity too got interest in the
Buddha's dhamma. H. Naka.mura5 has, therefore, rightly
observeds: "This way of approach was efficient in making
headway to spread the religion among common people, and
for that purpose there was a need of glorification of
Buddhas and of endowing magical character to the religion
to cope with reviving Hinduism" after Asoka. The early
hahﬁyanistsltoo gave considerable importance to the
laity. They developed out of groups of religious people
who had stUpas as the bases for their activities. They
developed into the crders of Bedhisattvas, which consisted
of clergy and laity. jheir leader were preachers and

6
reciters of  the scriptures (dharmabhigakas), and those

who practised meditation. Thus early Mah@yana Buddhism
emerged gut of the belief and faith in the religious
merit. There is, therefore, a close relation between
the faith for the stupa-worship and the origin of the
Mahiyana—sﬁtras.7 The faith for the stipa-worship is

described in many Mahaysana sutras.

5. Indian Buddhism, p. 151£.

6. Itd Zuiei, Osaki Gakuho, Nos. 185, 126, pp. 28-46.

7. Hirakawa, Akira, Op. cit.



There were some2 facilities for the pilgrims and
the leaders for the worship and for the regular chanting
of sttras around the stupas. The stoky of Buddha which
was carved around the stlUpa was explained. The spirit
of the benevolence and compassion (maitfi—karuga) of
Buddha and the teaching of the salvation of the people
were established while those explanations were repeated.
The people maintaining the stipas could manage their
life by the donation of the bhelievers to the stihpas.
Then the religious Samgha which belonged to the Buddhist
stupas was established which was different from the
Bhiksu- samgha. They did not accept the ordination

(upasampada) of 2 bhiksu; they were homeless ascetics.

It camot be ignored that some teachings of
Theravida Buddhism have influenced the Mahiyana Buddhism.
We have mentioned earlier that the Mahavastu of the
Lokottaravadin lahd@safghikas of the Madhyadeéa reflects
the nucleus of Mahayanism. Daring docetic speculations
concernin, Buddha expounded in the Mahavastu paved the
path for the emergence of the Mahéyéna.s The Mahayanists
have accepted the Vinaya of the Hinayanists. Through a

9

critical search H. Kimura” has come to the conclusion that

8. E.R.E., 'Mah&yana', *Docetism’'.
9. A Historical Study of the Terms Hinayana and Mahayana
etc. in Journal of the Department of Letters, Calcutta

University, Vol. XII, 1985, p. 56 .



the seeds of the Mahayana are disceérnible in the Pali
Tipiteka. Nagarjuna himself admits that both the
Vehicles (= Yana) are in accordance with the sayings of
Buddha and both lead to Nirvana. Theravdda or Hinayana
represents the 'manifest' (= vyakta) teaching while the
Mahaydna represents the ‘esoterict' (= guhya) teaching of

Buddha. ©

Virtues emphasized by the Hinayana were
inherited by the Mahayana. But the Mah3yana gave much
importance to Maitrl and Karupa. Conception of the
plurality of Buddhas and Bodhisattvas is also noticed in
the early Buddhist scriptures. Only difference lies in

the fact that the Mahayanists conceived the idea of the

Salmbhogakdya, an ever-present Buddha enjoying now the

blissful reward for the services rendered in his Bodhi-
sattve dayé in the past and preaching in his Buddha-land
even at the present time.11 And, as regards the Bodhi-
sattva conception, difference lies in the fact that in
the Mahayana, Bodhisattvas take over sufferings and
afflictiong of all beings to themselves, and thus they
transfer their own merits to others. From this concep-

tion, most 'probably, the idea of 'transfer of merits'

was adopted by the Theravadins in the later times. This

Bodhisattvdyina of the Mahiyina zlso first appeared in

10. Ibid.

11. Nakamura, H., op. cit., p. 153.
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the early Avadana literature of the Hinayana. It is,
therefore, said that the Avadina literature was the

matrix of Mahéiéna—sﬁtras.12 Vasubandhu, therefore,

regarded the Hinayana as milk and the Mahiyana as the
cream of milk.13 In the words of Dr. Maeda: "The teach.-
ings of éakyamuni are the seeds, those of Hinayana are
the brancheé and leaves, those of Mahayana are the

blossoms and fruits."14

1.

The fundamental doctrinal ideas of the MahZyana

are expounded in the Prajfiaparamita group of literature.

The earliest of these works is the AgtasBhasrika-

Prajfaparamita which was composed in the first century
15 - -
B.C. According to this text the Prajnaparamita doc-

trines {i.e. the Mahayana) vill originate in the South
(
(

clear that the Mahayana originated in the south and

]

Daksinapatha), pass to the eastern countries

16

Vartanyam), and prosper in the north. So it is

became a recognised form of Buddhism by the time of
Kanigka (2nd century A.D.). The accounts of the Fourth

Buddhist Council of Kanigka exhibit not only the prominence

12. Yamada, R., NBGN, Vol. 12, p. 1if.
13. Kimura, H., op. cit., p. 61.
14. Quoted by N. Dutt in Aspects of Mahayana Buddhism

and its Relation to Hinayana, London, 1930, p. 58.

15. N. Dutt, op. cit., p. 40.
16. asta, (ASB), p. 2%5.
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of the Theravada, Sgrvastivada, and the Buddha-bhakti,
but also allude to the appearance of the Mah@ayana as

- - 1
contrasted with the Hinayana. 7

. 18
MAIN FEATURES OF THE MAHAYANA

The:following features of the Mshayana are
noticed:
(i) the doctrine of universal emptiness;
(ii) the doctrine of the plurality of the Buddhas;
(iii) the:'ideal of the most compassionate Bodhisattva;
(iv) the‘Péramitipcult;
(v) the worship of Buddhas, Bodhisattvas and other
gods and goddesses;
(vi) use .of Dhiranis and Mantras for attaining
emancipation;
(vii) adoption of Sanskrit and Mixed Sanskrit for
literary purposes;
(viii) no difference between the clergy and the laity
in the development of Bodhicitta;
(ix) laity came to play an important role in the

growth of Buddhist culture.
i

MAHAYANA -VS- HINDUISM

The 'grovth of Mahdysna seems to have resulted in

i

17. Joshi, L.M., Studies in the Buddhistic Culture of

India, p. 2.

i8. Ipid., p. 5.



i

a visible aéproach to Hinduism. The system of Adi-Buddha,
the cult of'Avalokitedvara, the theology of Mafijudri and
the worshipiof Tara remind the readers of the Hindu
deities like Vispu, Siva, Branmd and Sekti. In the

Karandavyiha, AvalokiteSvara is extolled just as Krspa

in the Bhagévadgita. Dr. L.M. Joshi has rightly
remarked:19'"With the growth of Buddhistic pantheon and
worship, th% creation of plastic Buddhas and Bodhisattvas,
there came éhe necessity of mantras, stotras and cere-
monial rituélism. Thus under the impact of 'Hinduism!®

the Buddhisés transformed their creed to such an extent
that the diétinction between Buddhism and Brahmanical

i

sects became tenuous. Gradually Buddhism was Hinduised!

l
i

III.3. DEVELOPMENT OF MAHAYANA SUTRAS

A. INTRODUCTION

* The piggest complete works of the Buddhist Sutras

are Taishd-Shinshli-Da1z0-kyS (The New Complete Works of
the Buddhistzsﬁtras in the Taishd Period, Tokyo, Daizs-
Shhuppan, 19?4-1934, 100 Vols.). There avre 17 Vols. of
the Mahéyéna?sﬁtras in it. There are complete works of
Tibetan Buddhism. Mos?t of them are the Mahajana sltras
and the sutras of the secret teaching (Mantrayana) are

also large in quantity. These sUtras were written in

India originally and there should have existed the

Sanskrit sﬁt%as, but the most of them are lost. A few
|

19, Op. citey pe 7.



slitras spread cover Nepal and some manuscripts and some

fragments are found in Kashmir, Central Asia and

Afghanistan.

Generally, the history of the Mahayana sutras is
divided into three periods. The first one is from the
beginning of the Christian era to the time of Nagarjuna;
the second one is from Nigarjuna to the time of Asanga
and Vasubandhu, and the third one was after Vasubandhu.
The Kushan period in northern India and Satavzhana in
gouth India cover the first period. During this period
many sutras were produced. The second period falls in
the Gupta period and many sutras were composed. The
third period was after Vasubandhu and very few siitras,

except the Secret Teachings of Mantrayana were written.

B. THE EARLIEST MAHAYANA SUTRAS

Concerning about the history of the development
of Mah@yana sutras, many scholars have given their
opinions. Here a general statement will be considered

with the help of Shoki-Daijd-kydten-no-pgeiritsukatel

(The Process of the Early Mahayana Sutras, KyoGto,
Hyyakaen, 1974) by Shizutani Masao. 1In this book, he
distinguished the earliest Mahdyana sutras from the
earlier Mahiyana sUtras. The reason was that the
earliest sutras did not use the word Mahdyana, did not

preach the thought of emptiness (éﬁnya, finyata), did



not criticize the faith for the StuUpas and Theriavada
Buddhism. It seems that they were written in the first
century ».D. and at least fifty years before the

earlier Mah8yana Sutras. Here are the SQtras:

o [ Lost Strus_/

Only the names of the sutras are left,

Rokuharamitsu-kyG, (gat Paramitdh STtra), Dochi-Daikyd,

Samhon-ky6 and Bosatsuzo-kyo.

o / hshukabutsu-kyd (Ahsobliya-buddha Sutra) and the

earliest VWisdom STGtras (Prajfaparsmitd-suUtras) /

In the Wisdom Sltras (Prajliaparamita-Sutras),

since Dagyﬁfhannya—kya (Tao-hsing-pan-jo-ching) which
are the oldest surviving translations, many articles
about Aksobhya-buddha are found. It shows that the
faith for Aksobhys-buddha was noticed even before the

Wisdom SUtres (PrajNaparemité-gutras) were composed.

The sutra the theme of which is the faith for

Aksobhya-buddha is Ashukubutsu-kyo (Akgobhya-buddha-sttra)

which is translated by Lokaksema. The faith for Akgebhya-

buddha is found in Vimalekirti-nirdeSa-sftra, it has a

close relation to the Wisdom STtras (PrajNaparamita-

gutras).

o [/ Amida-kyo (Sukhdvati-vytiha sftra) and Hanju-zamnai-

kyo (Pratyutpanna-semddha-sttra)_ /.




Amida-kys (Sukhavati-vythu-tutra) was translated

by Chih-ch'ien where the teaching of the Wisdom Sutras

(Prajfaparamita-shtras) and the name of Mahayzna are not

found. There is anoﬁher 0ld sutra named Pratyutpanna-

samadhi-sutra concerning the faith for AmitZbha-buddha.

It is translated by Lokakgema. The translation of 3
Vols. is older than the translation of 1 Vol. Only
Amitabha-Buddha has been described in the translation

of 3 Vols.

o [/ Powerful Samadhi SGtra (gUrafgama-Sam3dhi-STUtra)

and Monjubosatsu (Manjubri-bodhisattva)._/

The word strangama-samBdhi means the existence
of Bodhisattva who is the lecader of Luhe new Buddhist
movement. MaMjubri-Bodhisattva is that symbol. Generally,
Manjusri is considered to be combined with the Wisdom

Sttra (Prajiaparamitda-stitra), but in the earliest Wisdom

Stutras (Prajfizparamitid-sttras), he wes not mentioned.

0f the SUrangama-Samddhi-slitra, only the translation by

Kumdrajiva (344-413) is left. But the translation by

Lokaksema is not available.

o [/ Diamond SiUtra (Vajra-Paramitd-sutra)._/

It is generally accepted that among the Wisdom

Sttras (Prajfaparamiti-sUtras), various groups of Sutras

beginning from the Small Wisdom Sutra were written at



first which were followed by the sltras like the

Diambnd Sutra (Vajra—pBramiti-sitrs) ard Monju-hannya-

kyo (Saptabatiki-prajfspiramitd-sitra). But in the

Diamond Sttra (Vgjra-piramitd sttra), the expression of

the teaching and the form of the SlUtre are very simple
but the wora temptiness! (éﬁnya or Sanyatz) are not
found in it.
!
C. THE EARLIER MAHAYANA SUTRAS

Theistriking feature of the earlier Mahayana
sUtras lies in the fact that they use the term "Mah3yana",
the faith for the sUtras and the existence of the concept
of the empginess (éﬁnya, éﬁnyata)l After the egtablish-

ment of the Wisdom SGtras {Prajfapiramitd sftras), the

influence of that teaching became strong and all the
Mahdyana sutras accepted the doctrine of emptiness (éﬁnya,
§tinyatd). ;At the same time, the faith for the various
Buddhas influenced one another. Among them, the faith
for Amitﬁbﬁa Buddha generalized and represented the
teaching of the 'Pure Land!' of the Buddha. And now, the

faith for Avatamsaka-stUtra (Hua-yen-ching) and for the

Lotus SGtra (Saddharma-pundarika-sitra) expanded rapidly.

1
¥

— - ~— - - - 0
o [/ The Visdom Sutras (Prajnaparamita sutras).~72

20. There are many Prajligparamitia-sutras, viz.

1) 'Astas@hasrikd Prajfiaparamita

ii) Vajracchedika -~ Do -

!

Contd ceos p099'



The mumber of the Wisdom Sutras (Prajfaparamita

sutras) gradually increased. The Great Wisdom Discourse
t

(MahEprajﬁéﬁéramitOpadeéa, Ta-chin-tu-lun) is the com-

mentary on the Prajfaparamiti-hydaya-sutra consisting of
knowledge of the teaching of the earlier Mahayana Buddhism
in it. The mew point of view about dharma is showed in

the Wisdom STUtras (Prajfiapdramita) and the position of

MahZyana Bu@dhism was established. At the same time,

it pulled Buddha-centered Mahdyana Buddhism back to

dharma—centgred religion. And they thought much of
this point Jf view about dharma, and it became the main
stream of Mahayana Buddhism to emphasize the practice
for the enl%ghtenment. With the Wisdom-Sutras (pPrajha-

paramita sﬁéras), Mafijubri-sitras like the Powerful-

samzdhi-sttra (SUrangama-samadhi-sltra) eisphasize the

way of Bodhisattva. The VimalakIirti-nirdefa-sftra is

one of them. There is another sttra which has influenced

the Vimalakirti-nirdefa-sUtra is the Maharatnakuta Sutra

(Ta-paoachi%ching). The Great Collection Sutra (Maha-

samnipata-sutra, Ta-chi-ching} was most probably composed

I
during the end of earlier Mahayana Buddhism.

i

iii) Sataszhasrikd Prajhaparamiid
iv) Paﬁcaviméati-gﬁhasrika Prajfaparamitd
v) Dabasshasrikd Prajliaparamitd
vi) Septabatikd@ Prajfapdramitd
vii) Adhyérdhaéatikﬁ PrajNapdramita
viii) Prajfiaparamita-hrdaya-sutra

ix) Mahaprajfisparamiti-sttra
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o [/ The Garland Shtra (Avatahsaka sutra, Hua-yen-ching). /

The original name of the Garland SUtra (Avatahmsika

stitra) is Buddha-avatalsaka-nima-maha-vaipulya-sutra (60

Vols. translated by Buddhabhadra, Fo-t'o-pPa-tfo-lo). But
all the conﬁents do not belong to the earlier Mahayana
Sutras. Soée partial translations of the SUtra are
available. It is one of the great Mahdyana Sutras

rarking with the Wisdom SUtras (Prajliaparamita SGtras).

In the Garland SUtras (Avatamsaka-sutra), the ten stages

(bhtmi) of developing the Buddha wisdom (daba-bhlmayah)
|

have been described. The main point of the preaching

of the Garland SUtra (Avatamsaka-sUtra) is the chapter

on the conception of Tathiagata. In the next period,
this theory of Tathagata became the base of the thought
of the Tathagata or Buddha-nature inherent in all

sentient be%ngs (tathagata-garbha). Vairocana-Buddha

mentioned iﬁ the Avatamsaka-sutra is connected with the

Buddha who expounded esoteric-Buddhism (Mahavairocana-

tathdgata).
o [/ SUtras of the teaching of the *Pure Land' of a Buddhs_/.

The;Buddha of the "Pure Land Sutra" (Sukhavati-

vvuha-Sttra) translated by Samghavarman (X'ang-seng-k'ai).

Its doctrines are based on the various sects of the teach-
ficm
ing of the "Pure Land". The tlhought of emptiness (Stnya,

éﬁnyaté) influenced the doctrines. At the same time,

1
v
¢



the bveginning of the faith for Amitgbha Buddha has
become the faith of all the MahZyana Buddhists. Amitabha
Buddha is not mentioned in the Wisdom Sutras (Prajfia-

paramits sTUtras) and Avatamsaka sutra (Hua-yen-ching).

Because the purpose of these sttras was to establish
the way of practice for the bhiksu and the bhiksupi.
But the faith for Amitabha Buddha was accepted in the

Lotus Sutra (Saddharma-pundarika-sitra) from the early

times.

The first translation of the Sukhavati-vyuha (0-

mi-t'o-ching) vas done by Kumdrajiva. And it is generally
accepted that the sltra setting forth the meditation on

Amida Buddha (AmitZyur-dhyana-sitra, Kuan-Wu-liang-shou-

ching) has been composed outside of India. There were
many faiths in the "Pure Land", like the faith in the
immovable Buddha (Aksobhya-buddha), the faith in the
Buddha of .Healing (Bhaisajya-guru, Bhaigajya-guru-
vaid@ryaprabha~tathdgata) and the faith in the Maitreya
Buddha. In China and Japan, the faith in Maitreya

Buddha had been popular even before Amitabha Buddha.

o /The Lotus SGtrs (Saddharma—pundarika-sutra). /

In the Wisdom SUtras (Prajfiaparamita StUtras) and

the Garland Sutra (Avatamseka sUtra, Hua-yen-ching}, the

thoughts of Mahdyana Buddhism have been emphasized as



the way of bodhisattva. But in the sutras of the
teaching of the Pure Land, the faith in the Buddha has
been?emphasized. The object of the Lotus Sutra
(Saddharma—pundgrikarsﬁtra) is to emphasize éikyamuni's

1
passing intlo Nirvana and the Tathagata‘'s deification in
i

the Stupa. The most striking feature or the Lotus

Sttra (Saddharma-Pundarika-sutra) is the thought of the

one vehicle (ekayana). On the other hand, the Wisdom
Sutras (Prgjﬁépéramit§~éﬁtras) propagated the doctrine
of the thr%e vehicles (tripi yanani): Bodhisattva-yana,
érayaka-yaﬂa and Pratyelka-hbuddha--yana. The Lotus Sutra

(saddharma-pundarika-sutra) has the faith in the sTtras

and at the same time, the faith in the stupa was re-

affirmed in it.

Dh%nnarakga {Chu.-fa~hu) was active from the end
of the 3rd§century A.D. to the beginning of 4th century
A.D. The aain Mahayana slUtras were arranged in full
by him. And they almost corresponded to the various

sttras quoted in Mah@prajfapdramitopadeSa (Ta-chin-tu-

lun). Thus, all the materials by which Nagarjuna

established the theory of Mahayana Buddhism were
i
arranged by Dharmaraksga.

i

D. THE MAHAYANA SUTRAS OF LATER PERIOD

There are important thoughts, like the thought
of Buddna-nature inherent in all sentient beings
|
|

H
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(tathﬁgata—garbha) and the thowght of consciousness —

only (vijfapti-m3tratd) which have not been mentioned

in N3garjuna's writings. The theories of Asahga {310-
290) and Vasubandhu (3R20-400) are based on these thoughts.
Therefore, it is considered that the composition of the
sutras concerning these thoughts was done in the period
from Nagarjuna to Vasubandhu, that is, during the Mid-

period of Mahayzna Buddhism.

o / sutra of Buddha-nature inherent in

all sentient beings (tathdgata-garbha). -/

In this Sutra it is preached that all sentient
beings have Buddha-nature inherent in them (tathagata-
garbhia). There are sutras like the "SUtra of the great

demise "(Mahaparinibbana-suttanta, Ta-pan-nieh-p'an-

ching) translated by Dharmakgema (385-433), Suvarna-

- i P -— Vi - — — . — -
prabhisottama-rdja-sutra, Srimali-devi-simhanada-sitra

(translated by Gupabhadra, Ch'in-na-pa-t'o-lo), Ahguli-

mala-stitra, the "SUtra on that which neither increase

nor decrease" (Pu-tseng-pu-chien-ching) translated by
Bodhiruci, "A Two-fascile sutra" (Wu-ghang-i-ching)
translated by Chen-li. These sUtras were influenced

by the Iotus SUtra (Saddharma-pundarika-sutra) and

emphasised the thought of cone vehicle (ekayana).

o / Sutras of consciousness - only (VijHapti-mitratd) /.
! |

The ‘basic sitra of the Vijflapti-matratd

doctrine was Samdhinirmocana-sitra (Chieh-Shen-mi-ching).
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As it was partly translated by Gunabhadra, it seems
that it was |composed by the end of the 4th century.

Other Sitras are YogGcara-bhimi (Yii-ch'ieh-shih-ti-lun)

and MahZyana-sttralahkara (Ta-ch'ing-~chung-yen-ching-

lun}. Gene£allj, the suUtras of this period are based
on logic anc the theory is difficult to understand.

The theory to equate Tathagata-garbha with the store-
consciousness (8laya~vijtlana) or consciousness - only

~ i - .~ —
(vijnapti-matrata) is found in the Lalkavatara-slUtra.

A sixty-fascicle Mahayana stGtra collection (Ta-
chi-ching) influenced by the thought of Buddha-nature
inherent in|all sentient beings (tathagata-garbha) was
also compos?d in the later time. But the number of the
production %f the Mahayana sutras gradually decreased
in this period. In stead of them, the sutras of the
secret teacﬁing (Tantra~yana) were produced. Maha-

vairocana sutra (Ta-jih-ching) wag produced in 650 and

its theory ;as considered to be established by Vajra-

§ekhara Sﬁt&a (Chin-kang-ting-ching).
|

/= /= - ——
1I11.4. THE THOUGHT OF IMPTINESS (SUNYA,SUNYATA) IN MAHAYANA

1t was Nagarjuna (150-250 A.D.) who laid the

/. - -
foundation of the thought of emptiness (Stnya, éunyata)

philosophically. He came {rom Southern India and was

well_versed:in Buddhism =and other religious studies,



The Madhvamaka-kZriks (Chung--sung), Lwadaéa—nikaya—

fastra (Shih-erh-men-lun), éﬁnvatﬁ;qutati (Kung-chit-

shih-lun),  Vigraha-vy&vartani (Hui-ching-lun), Mahayina-

gatha-viméaka (ta-ching-esh-shih-sung-lun), Arya-ratni-

vall (Pao-hsing-cheng-wang-lun), Yukti-sagtika-karikd

(Liu-shih-sung-ju-li-iun), Mah3prajfaparamitopadeba

(Ta-chih-tu-lun) and Dadabhlimi-vibhagd-sastra (Shih-

chu-pfi-p'o-sha-lun) etc., are ascribed to him.

Nagarjuna criticized the early Buddhist philoso-

phy including the philosophy of Sarvastivada in his

Mﬁla—madhy%maka-ééstra. In the real world, all things
are in a f}ux. Thexrefore, all forwms of existence of the
world are non-substantial and carmmot be described by
any conception. All things exist only by the relation
of the Law of Dependent Origination. Nagarjuna called
this thought of emptiness (éﬁnya, éﬁnyaté) to be of
Dependent Origination (Pratitya-samutpada). He

regarded it as the real state of all elements and non-
self (anztman, niratman, nairatmya) and the middle

path. The school of Nagarjuna is called Madhyamika

named after his MUla-madhyamaka-$Bstra.

III.5. THEORY OF CONSCIOUSNESS-ONLY IN MAHAYANA —
THOUGHT OF BUDDIA-NATURE INHERENT IN ALL
SENTIENT BEINGS,

All forms of existence of the world are non-

substantial according to the Madhyamika. But a
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systematic .explanation of the theory was not given by

NBgarjuna. It was VijhNanavadins who explained it sys-
tematically. Vijfanavida is also called Yogacara. The
theory of consciousness-only (Vijhepti-matratd) has

already been discussed in the Samdhinirmocana-siutra

(Chiehwshen-mi.-caing) and Mahiyina—abhidharma-sitra

(Ta-ch'eng-a-pti-ta-ma-~ching ). But the founder of
Vijfanavada was undoubtedly Maitreya-natha (270-350).
He was equated with Maitreya-bodhisattva in the legend

of the later time. His works are Yogacazra-bhimi (Yu-

ch'ieh-shih-ti-lun), Mahaydna-sttralaihkara (Ta-ch'eng.-

chuang-yen-ching-lun), Madhyantavibhsga, pbhisamaya-
A

lahkdra and Dharmadharmat@vibhanga.

It was Asahga (310-390) who was taught by
Maitreya-natha and studied the theory of consciousness-
only (Vijnepti-m3tratd) systematically. Of his works

- . - o AT - . - —y PR " —_— -
Vajracchedika-prajnaparamita-sutra-sastra, Mahayana-

bhidharma-samuccaya and MahZyina-salgraha etc. are

fanous.

Vasubandhu {320-400) 1s Asafga's younger
brother. At first he was a follover of Hinagana
Buddhism. He studied the lMah3avibhisid (Ta-p'i-p'o-sha-

lun) in Kabmira and composed his famous treatise

Abhidhg;ma—koéa-éastra (A-p 'i-ta-mo-~chu-she-lun) on
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the Dasis of the Kasmira-VaibhBgika doctrine. He
criticized Mahdydna but was influenced deeply by his
elder brother Asanga in the later pericd. He was

-— - - b £y - /-
converted to MahZyana by Asanga. The Abhidharmakosa.-

ééstra (A-pti-ta-mo-chu-shi-iun), Madhyantavibhiga-

S

—-— N . A .
§astra (Pieo-chung-pien-lun), Vimdatikd-karika (Wei-

shih-sung), Qaéabhﬁmi-vyﬁkhfana (Shih-ti-ching-lun),

Mahayana-safgrahabhiagya (Chi-ta-ch'eng-lun-shih) and

Amitayus-sitrepadeda (Va~-liang-shou~ching-yu-p'o-t'i-

she), etec. are ascribed to him.

According to the theory of comsciousness-only
(Vijfapti-matratd), literally nothing exists in the
world (éﬁnyg-éﬁnyatﬁ). There must be the ceuses (bija)
to create the various existenccs. This cause (bIja) is
a mental effect, that is, an aspect of consciousness-
only (viaﬁaﬁa). ‘Its function is to distinguish and
know the object. So in the theory of consciousness-
only (Vigﬁapti—matratéj, all the existence in the world
appears by an aspect of consciousness (Vijfiana). There
are three kinds of consciousress (vijnana). The first

one is alayaviihana which consists of various kinds of

bija. The second one is mononamea-vi jnanam which has

the function to 8layavijfana. The third one is the

six-consciousness (sat_vijfianani). If there is any

difficulty to recognize that all the existences are void
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(slinya, sunyatz@), we wust have to admit that they are
consciousness~cnly (Vijhapti-matratd). One who can
realise tais ultimate truth can acquire wisdom (Prajfia)

of the thusness (tathati), i.e. Prajfiaparamita.

Sc@e of the Mahzyana Buddhists are of opinion
that the tﬁought of Buddha-nature inherent in all senti-
ent beings (tathagatagarbha) is similar to the theory of
censciousness-oaly (vijHapti-matratd). Shinkai Ishibashi
of Jepan is of opinion that the thought of the Dependent

origination from Tathagatagarbha developed from the

combinatioa of the idea of TathZgata-garbha with that
21

of Rlaya-vijNana.

111.6. BUDDHISM AFTER VASUBANDHU

After Vasubandhu, the theory of VijNaptimZtratd
became floérishing in the field of Indian philosophy.
And many scholars appeared and various streams came out
of the theory. 1In India the theory of VijNaptimatratd

originated from Vasubandhu is called Nirzx3ravadi-

- 22 ~
Yogacara. It was introduced to China by Paramartha

21. ¥BK, Vol. 16, No. I, 1968, pp. 363.-366.

2. This term is mentiored in the Tattvaratnivall,

edited by H. Ui, in Nagoya Daigaku Bungakubu
Kenkyl Ronshi, III, 1952, p. 4.
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(499-569), which was developed thers. On the other
hand, the gchool which recognizes the existence of an
aspect of éonscioasness (vij¥lana) is called Sakara-
vijfdanavada. It was founded by Dignsga (400-480) and
developed Qy Dharmapala (530-561) and was introduced to
China by Héuan—chuang. Prom China it care to Japan and

became popular in the name of HossS Sect(Fa-tsang).

The major works of Digndga are the Nyayamukha,

Alambana-pariksa (Kuan-so-yuan-lun), Praminasamuccaya,

Yogavatara, Hastavalaprakarapa, Prajnaparamiti-

!
pindartha-samgraha, Trikalapariksa, Hetucakranirpaya,

etc. The thought of Dign3dga thoroughly revised and
spread by Dharmakirti. His major works are Nyaya-
|

bindu, Pramgpavarttika, Praminavinifcaya, Hetubindu,

Salbandhaparikss, and Santinsntsrasiddhi, etc.

Sthiramati (470-550) appeared at the same time

of Dignaga. His works are Abhidharmasamuccaya-vyakhya,

and commentaries on "Trimégika", "Madhyantevibhiga-

§3stra", "Abhidhnarmakofa", and "Madhyamakirika®". Two

of the important scholars who took the theory of
—— - — — — - - / - >
Nirakaravadi-Yogacara were éantlraks1ta(or Santarakglta)
i
(680.-T40) who composed the Great treatise like the

volumnious Tattva-salgraha and Kamalabila (700-750)

his discip1§, comnented on it. In the school of

Madhyamika, Buddhapdlita (470-540) was confronted with



Bhavya {490-5370) ard each of them founded separate

schools like Prasangika and Svatantvrika.

IIT.7. THE SECRET TEACHING (= Tantric Buddhism)

Nalanda became the greal centre of secret
teaching in the 8th century. Both the schools of
Madhyamika and of Vij%inavadin were gradually over-~

shadowed by the secret teaching.

Dharapni and Mantra were incorporated in the
Mahdyana sttras and fhe secret teaching introduced by
Mahavalrocana-~tethdgaca gradually had a firm foeting.

This was named as Mantrayina. There are many slitras

of th: secret teaching, which can be divided into
four grougs . They are Kriya-tantra, Camya-tantra,
Yoga-tantra and Anuttara-yoga-tanira. There are

Bhaisajya-guru-stutra, Suvarnaprabhisottama-raja-~stitira

and Mahamyurl sUtra in Kriya-tantra. There are

Mahavairocana sgiitra etc. in Caryea~tentra, Tativa-

samgraha and Prajfiaparsmitinayapaficadatikd@ sUtra in

Yoga-tantra. There are Kalazcakratantra. Sahvarodaya-
tantra, Hevajratantra and Guhyesamaja etc. in Arnutta-
rayoga-tantra.

i

7

The seciret teaching was {lourishing in middle

India under the protection of the Pala rulers.
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The thought of nothinguess (éﬁhya, éﬁnyat&} of
Madhyanika and the theory of Vijflapti-matrata of the
Vijﬁgnavida.weze also accepted to the secret teaching.
O the basi% of these thoughts they should practice
Yoga. For %hat purpcese the; introduced some Mudra,
chanting ofjmggggggvand meditating on various Buddhas
and gods in front cf the mapdala. The mapdala is the
symbolized Bodhicitta, which is to be meditated for

the purpose; of heing fused.

i
of khe Mah3dyana Texts mentioned above, the
following nine Texts are called Navadharma or nine

saered texts fawous and worshipped in Nepal. They are:

Lalitavistara, SanddhirZiasttra, Lahkavatara, Astas@hasr-
- Ly - hand

ikd Praifapfremitd, Gandavvuha, Saddharmapundarika,

Daéabhﬁmiké, Suvarpaprabhasa and Tathagataguhyaka. They
[

are 'also called Vaipulya-sUtras (i.e. extensive and

glorious sGtres).

I11.8. CONCLUSION

Frﬁm the discussions we come to the following
]
condlusions:

¢

Theravida Buddhism had a specialized teaching
wkich was good for the intellectual people and there-
fore it was not practical for all. As a result

i



Theravada Buddhism did not meet the needs of the time.
So Mahdyana Buddhism was emerged to try to get back the
spirit of Buddha. Here is given the bhasic differences

between Theravada Buddhism and Mah@yina Buddhism.,
|

i
A. DOCTRINAL DIFFERENCES:

1) The purpose of Theravada Buddhism is to get the
enlighterment b; oneself and enter imto Nirvana. But
on the other hand, Mahayana Buddhism, preached that
their Bodhﬂsattva will be enlightened, but will not
enter into%Nirvéga until and unless the last being of

i
the world does not get litexrated.

2) In Theravada Budcéhism, the monks usually become
hermits and spend a life of seclusion being totally
absorbed i# meditation. But in Mahayznas they are
wandering @ongs and active to help the people. And
their desiée for the enlighterment and the establish-
ment of the new happy world gave the idea of the "Pure

Land" (Sukhavatl).

&) The cause of the sufferings is desire in hoth
Theravada %nd MahZyana Buddhisa. EButl in Theravada
Buddhism tﬁey toock the conservative l.fe Lo avoid the
gsufferings. On the other hand ir MabAaysna, they recog-
nized the desire normelly and religiously. They faced
the sufferings as the reality.

i
1



4) In Theravada Buddhism they recognized the
existences wanich corrupt our minds. But in Mahayana
they believe' in the theory that all the existences are
dependené in our minds only. That 1s toc say, they are
of opinion that once they are possessed with the Buddha-
nature (Buddhata) and the illusion and passions (Kleéa,
kilesa) are in their minds only. According to thkem

all the phenomena in the yorld are nothing but the

. e /-—. Iﬂ'- —
symbol of delusions and nothingness (SUnya, stnyatz).

53 The Theravada is static and suitable for a
t

particular time only, but the Mah3yina is dynamic and

suitable to all ages to come.

6) In the Theravads wﬁrldly happiress is discoura-
ged having & pessimistic outleck in view, whereas in
the Mah3yana, hoppiness is always encoursged with a
optimistic outlook. Not only that, in Mandyana, people
are lnspired to long for enjoyirg the utmost happiness

being born in the "Pure Iand® of the Buddha.

B. PHILOSOPHICAL DIFFERENCES:

Philosophically the difference hetween Hinayana
and Mahzyana centres round the conception of the highest
Trath. According to the Hinsyanists, the highest Truth

is Pudgalablinyatd only, while according to the Mahayanists,
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it is both Pudgalastnyet® and Lharmadlnyat®. There is

also difference between the schools ag regards the
stages of progress. The linayanists vecognise four

stages called Sotapatti, Sakodégawmi, Anagami, Arahatta

(the last stage attained by the Buddhas also). But the
Mahayanists recognize ten stages (= bhumis) (twelve

stages according to Bodhisattvabhumi) of progress

through which a Bodhisattva passes  and ultimately

becomes a Buddha. But according to the DaSabhimika-

sutra (Chapter IV), through the practice of the first

six bhUmis a Bodhisattva realisec Pudgaladlinyatd, the

Truth as conceived by the Hinayaniste, while the last

four rhimis leud to the Dnsrmabinyatd, the highest

Truth conceived by the Mahiysnists. Thus Pudgala-
§Uinyata corresponds to the four stages (Sot@patti etec.)
of the Hinayanists. But the second stage, i.e. Dharma-
Sunyata lies beyond their reach, as they do not also
admit such a stage. This is one of the vital points

by which the lMahd@yanists claim cheilr superiority to
the Hinayanists. Dr. N. Dutt is of opinion that the
description of the first gix bhiimis of the Mahayanists
is simply a Sanskritised form of the Pali passages,
which deal with the stages of sanctii‘ication.z3 Hence

the real addition of the Mahdyanists is the last four

phumis, viz. Dirangams, Acald, Sddhumati and Dharmameghd.

A

!

23, N. Dutt, op. cit., p. 229,



The Saddharma-fundarika points out difference

between Hinayana and MahZyana as regards the conmprehen-
sion of Truths. Accordiag tec the HInayanists, a being,

comprehending the Aryasatvaes and the Pratityasamutpida,

attains Nirvapa, i.e. pagsses from salgira to nirvaga,
from a laukika to lokottara state. But according to
the Mahayanists, a being, by comprehending the fact
that there is no difference between galsara and
nirvana, that the world has only a relative existence

(pratityasamutpanna) and that it is unreal but appears

real to a deluded mind, realises the true Nirvina,

which is nothing but the 5iinyats or TathatZ. Accord-

ing to tne Mahayanists, the Aryasatyas and the

Pratityasamutpida are unreal, but these are also

necessary for the deluded beirgs to comprehend the

gudgalaéﬁnyata through them. "in consonance with

§
their conception of the Reality, the Mahayanists held
that Buddha had two forms of teaching, conventional

(= galvyti) and transcendental (= psramartha), and

that whatever he said about the Aryasatyas or

Pratityasamutpada were conventional, his real teaching

veing SUnyatd or Tathatd, which could not be imparted

by one to another and could be realised only within

onel!s own self."
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