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CHAPTER 111

THERAVADA AMI) MAHAYANA 

— A COMPARISON AND CONTRAST

III. 1. INTRODUCTION

As a 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 Mahaparinibbana. 

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.

In this chapter, an attempt has been made to find 

out the definite reasons for the rise of Mahayana 

Buddhism, historical and social background behind its 

formulation and also to find out the basic differences 

between Theravada and Mahayana.

Ill .2 . RISING OP MAHAYANA BUDDHISM

We have mentioned in the previous chapter that 

Theravada Buddhism was called Hinayana by the Mahayanists 

of the First Century A.D. The term "Hinayana” is, no 

doubt, a derogatory appellation given to Theravada. But 

in their defence the present-day Mahayanists argue that 

the Theravada was called Hinayana due to its conservative
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1 - -nature. Prof. H. Nakamura explains why "Mahayana" is 

so called in comparison with Hinayana:

(i) Mahayana has 'greater' teaching than that of 

Theravada.

(ii) haha/ana 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 Mahayina

is the First Century B.C., because the first scripture

which used the term "Mahayana" in the Agtasahasrika

Prajnaparainita of the First Century B.C. Mr. Masao 
2

Shizutani, however, basing on the epigraphical records, 

proposes the following dates of the proto-Mahayana and 

Early Mahayana:

Proto-Mahayana in its incipient stage; 100 - 1 B.C. 

Proto-Mahayana in its developed stage; 1 - 100 A.D. 

Early Mahayana in its incipient stage; 50 - 100 A.D. 

Early Mahayana in its developed stage; 100-250 A.D.

The Bodhisattva doctrine which is the fundamental 

doctrine of Mahayana is also found in the pre-Mahayana

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

2. The Process of the Origination of Early Buddhism

(in Japanese), Kyoto, 1974, p. 274.
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literature like the Mahavastu of the Lokottaravadin

M alias aAghikas, which mentions the four caryas of a 
3

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 sunyata, dharmadhatu. dharmakava. 

tathatva etc. are also found in the Hinayana works like 

Mahavastu. So there had already been a Hinayanic 

Bodhisattvayana, which can be called semi-Mahayana or 

Mahayana in the making.

While considering the social background of the 

origin of Mahayana, it i3 generally accepted that there 

are uhree reasons for the emergence of Mahayana Buddhism, 

viz., the early literatures on the life of Buddha, the 

faith for the stupa-worship and the conservatism in 

Theravada Buddhism.

3. Mahavastu, I. p . 46 .
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There are many sutras like Lalitavistara (P'u- 

yau-ching) ana 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 Mahay an a 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 Paramitas to become 

Buddha, his taking birth in the present world, his great 

renunciation, his preaching the Pharma (Pharma-cakra- 

pravartar.a), and his Mahaparinirvana —all were studied. 

In the Mahayana sutras, many Mahay ana 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 enlightenment (sat paramitah) and the 

practice of the ten stages of developing the Buddha- 

wisdom (dasa-bhumayah). They are all influenced by the 

teaching*of the early literature on the life of Buddha. 

But the conception of Bodhisattva changed when Mahayana 

Buddhism emerged. In the litex-atures on the life of 

Buddha, a Bodhisattva promises to be a Buddha in his 

previous births. But in Mahayana Buddhism a Bodhisattva 

is an ordinary man, having no previous resolution for 

becoming Buddha. But he believes that he has a nature
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to be a Buddha. This way of thinking developed the 

thought that al] beings are possessed of the Buddha- 

nature.

The faith for the stupa-worship gave much 

importance to the conception of Buddha (Buddha-vicaral 

in Mahayana Buddhism and to the salvation of the people 
by Buddha,* 4 After the demise of the Buddha iSSakyamuni, 

his dead body was cremated by the lay disciples and the 

relics were buried in the stupas. These places where 

rhey 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 treasures 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 v/ere 

established under the Bhiksu-samgha. The faith for the 

stupa was developed among the upasaka and the upasika 

(lay devotees — male and female). The upasaka and the 

upasika could not observe the Yinaya. They could not 

get the wisdom (prajna) too as they could not afford
■ ™1 1 ■" ^ i ■

4. Hirakawa, Akira, Memoires of the Research Department 

of the Toyb Bunko, Bo. 22, 19ob, pp. 57-106.
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time to devote to meditation (dhyana = ;jhana^. If one

wants to escape from the suffering of the existence,

there is no other way hut to depend on the benevolence

(maitrl) and compassion (karuna) of Buddha. So they

built the stupas in honour of Buddha and worshipped

them. Thus the Buddhist laity too got interest in the
5Buddha’s dhamma. H. Nakamura has, therefore, rightly

obsei’ved: "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

hahayanists too gave considerable importance to the

laity. They developed out of groups of religious people

who had stupas as che bases for their activities. They

developed into the orders of Bodhisattvas, which consisted

of clergy and laity. Their leader were preachers and
6

reciters of1 the scriptures (dharmabhanakas)t and those

who practised meditation. Thus early Mahayana Buddhism

emerged out 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
7

Mahayana-sutras . The faith for the stupa-worship is

described in many Mahayana sutras.

5. Indian Buddhism, p. 151f *

6. Ito Zuiei, Osaki Gakuho, Eos. 125, 126, pp. 28-46.

7. Birakawa, Akxra, op. cit.
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There were some facilities for the pilgrims and 

the leaders for the worship and for the regular chanting 

of sutras around the stupas . The storey of Buddha which 

was carved around the stupa was explained. The spirit 

of the benevolence and compassion (maitri-karuna) of 

Buddha and the teaching of the salvation of the people 

were established while those explanations were repeated. 

The people maintaining the stupas could manage their 

life by the donation of the believers to the stupas.

Then the reiligious Samgha which belonged to the Buddhist 

stupas was established which was different from the 

Bhiksu- samgha. They did not accept the ordination 

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

It cannot be ignored that some teachings of

Theravlda Buddhism have influenced the Mahayana Buddhism.

We have mentioned earlier that the Mahavastu of the

lokottaravadin M ah as anghik as of the Madhyadesa reflects

the nucleus of Majhayanism. Baring docetic speculations

concerning Buddha expounded in the Mahavastu paved the
8path for the emergence of the Mahayana. The Mahayanists 

have accepted the Yinaya of the Hinayanists. Through a 

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

8. 'Mahayana', 'Docetism'.

9. A Historical Study of the Terns Hinayana and Mahayana 

etc. in Journal of the Department of Letters, Calcutta 

University, Vol. XII, 1925, p. 56,
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the seeds of the Mali ay ana are discernible in the Pali 

Tipitaka. Nagarjuna himself admits that both the 

Vehicles (= Yana) are in accordance with the sayings of 

Buddha and both lead to Nirvana. Theravada or Hlnayana 

represents the ’manifest' (= vyakta) teaching while the

Mahay an a represents the 'esoteric' (= guhya) teaching of
10 - - Buddha. Virtues emphasized by the Hinayana were

inherited by the Mahay ana. But the Mahay ana gave much

importance to Maitrl and K arena. 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

Sambhogakaya. an ever-present Buddha enjoying now the

blissful reward for the services rendered in his Bodhi-

sattva days in the past and preaching in his Buddha-land
11even at the present time . And, as regards the Bodhi- 

sattva conception, difference lies in the fact that in 

the Mahay ana, Bodhisattvas take over sufferings and 

afflictions] of all beings to themselves, and thus they 

transfer their own merits to others. Prom this concep­

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

was adopted by the Theravadms in the later times. This 

Bodhisattvayana of the Mahayana also first appeared in

10. Ibid.

11. Nakamura, H., op. cit., p. 153.
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the early Avadana literature of the Hlnayana. It is,

therefore, said that the Avadana literature was the 
- — _ 12

matrix of Maha.yana-Su.tr as . Vasubandhu, therefore,

regarded the Hlnayana as milk and the Mahayana as the 
13

cream of milk. In the words of Dr. Maeda: "The teach­

ings of Sakyamuni are the seeds, those of Hlnayana are

the branches and leaves, those of Mahayana are the
14

blossoms and fruits."
j

The fundamental doctrinal ideas of the Mahayana

are expounded in the pr anna-par ami ta group of literature.

The earliest of these works is the As t as ah as rika-

Prajnaparamita which was composed in the first century 
15

B.C. According to this text the Prajnaparamita doc­

trines (i .e . the Mahayana') will originate in the South

(= Daksinapatha), pass to the eastern countries
16(= Yartanyam), and prosper in the north. So it is 

clear that the Mahayana originated in the south and 

became a recognised form of Buddhism by the time of 

ICaniska (2nd century A.D.). The accounts of the Fourth 

Buddhist Council of Kaniska exhibit not only the prominence

12. Yamada, R., BBGB. Yol. 12, p. 11f.

13. Kimura, H., op. cit., p. 61 .

14. Quoted by B. Dutt in Aspects of Mahayana Buddhism 

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

15. H. Dutt, op. cit.. p. 40.

16. Asta, (ASB), p. 225.
• *
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of the Theravada, Sa^vastivada, and the Buddha-bhakti,

hut also allude to the appearance of the Mahayana as
17

contrasted with the Hinayana.

_ _ 18
MAIN FEATURES OF THE MAHAYANA

The' following features of the Mahayana 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 Parainita-cult;

(v) the worship of Buddhas, Bodhisattvas and other 

gods and goddesses;

(vi ) use,of Bharanas and Mantras for attaining 

e mane io at ion;

(vii) adoption of Sanskrit and Mixed Sanskrit for 

literary purposes;

(viiij) 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 ^growth of Mahayana seems to have resulted in

!

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

India, p. 2.

18. Ibid., p . 5 •
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a visible approach to Hinduism * The system of Adi-Buddha, 

the cult of1 Avalokitesvara, the theology of ManjusrI and 

the worship'of Taxa remind the readers of the Hindu
i

deities like Visnu, Siva.. Brahma and Sakti. In the

Karandavyuha, Avalokitesvara is extolled just as Krsna

in the Bhagavadglta. Dr. L.M. Joshi has rightly 
19'

remarked? '"With the growth of Buddhistic pantheon and 

worship, the creation of plastic Buddhas and Bodhisattvas,
i

there came the necessity of mantras, stotras and cere­

monial ritualism. Thus under the impact of 'Hinduism' 

the Buddhists transformed their creed to such an extent 

that the distinction between Buddhism and Brahmanical
j

sects becamej tenuous. Gradually Buddhism was Hinduised."
{

III .3. DEVELOPMENT OB MAH A YANA SUTRAS 

A. INTRODUCTION

■ The jbiggest complete works of the Buddhist Sutras 

are Taisho-Sninshu-Paizo-kyo (The New Complete Works of 

the Buddhist' Sutras in the Taisho Period, Tokyo, Daizo- 

Shhuppan, 1924-1934, 100 Vols .J . There are 17 Vols. of 

the Mahay ana; sutras in it. There are complete works of 

Tibetan Buddhism. Most of them are the Maha/ana sutras
I

and the sutras of the secret teaching (Mantrayana) are 

also large in quantity. These sutras were written in
l

India originally and there should have existed the 

Sanskrit sutras, but the most of them are lost. A few
__________ I _________
19. Op. cit.l, p. 7.
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sutras spread over 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 Nagarjuna to the time of Asanga 

and Vasubandhu, and the third one was after Vasubandhu. 

The Kushan period in northern India and Satavahana in 

South 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 Yasubandhu and very few sutras, 

except the Secret Teachings of Mantrayana were written.

B. TEE EARLIEST MAHAYANA SUTBAS

Concerning about the history of the development 

of Mahayana sutras, many scholars have given their 

opinions. Here a general statement will be considered 

with the help of Shoki-Daijo-kySten-no-seiritsukatei 

(The Process of the Early Mahayana Sutras, Kyoto, 

Hyyakaen, 1974) by Shizutani Masao. In this book, he 

distinguished the earliest Mahayana sutras from the 

earlier Mahayana sutras. The reason was that the 

earliest sutras did not use the word Mahayana, did not 

preach the thought of emptiness (6unya, 6unyata), did
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not criticize the faith for the Stupas and Theravada 

Buddhism. It seems that they were written in the first 

century k.D. and at least fifty years before the 

earlier Mahayana Sutras. Here are the Sutras*

o /"lost Sutras_7

Only the names of the sutras are left, 

Rokuharamitsu-kyo, (Sat Paramitah Sutra), Ddchi-Daikyd, 

Sambon-kyo and Bosatsuzo~kyd.

o [_ Ashukabutsu-kyd (Akgobhya-buddha Sutra) and the 

earliest Wisdom Sutras (Prajnaparamita-Sutras) 7

In the Wisdom Sutras (Prajnap aramita-Sutras). 

since Dogyd-hannya-kyd {Tao-hsing-pan-jo-ching) which 

are the oldest surviving translations, many articles 

about Aksobhya-buddha are found. It shows that the 

faith for Aksobhya-buddha was noticed even before the 

Wisdom Sux-ras (Pranriaparamita-gutrasj) were composed.

The sutra the theme of which is the faith for 

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

which is translated by lokaksema. The faith for Ak§obhya- 

buddha is found in Vimalaklrti-nirdesa-sutra, it has a 

close relation to the Wisdom Sutras (Prajnaparamita- 

Sutras ).

o /~Amida-kyo (Sukhavatl-vvuha sutra) and Hanju-zammai- 

kyo (Pratyutpanna-samadhi-sutra) 7•
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Amida-ky'o ( Sukhay at I -v yuh a-sutr a) v;as translated 

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

(Prannaparamita-sutras) and the name of Mahay an a are not
!

found. There is another old sutra named Pratyutpanna- 

samadhi-sutra concerning the faith for Amitabha-buddha.

It is translated by Lokak^ema. The translation of 3 

Vols. is older than the translation of 1 Vol. Only 

Amitabha-Buddha has been described in the translation 

of 3 Yols.

o /"Powerful Samadhi Sutra (Surangama-Samadhi-Sutra) 

and Monjubosatsu (Manjusrl-bodhisattva)

The word surangama-samadhi means the existence 

of Bodhisattva who is the leader of the new Buddhist 

movement. ManjusrI-Bodhisattva is that symbol. Generally, 

Margusri is considered to be combined with the Wisdom 

Sutra (Pra.jKaparamita-sutra). but in the earliest Wisdom 

Sutras (Prannaparamita-sutras K he was not mentioned.

Of the Sprangama-Samadhi-sutra, only the translation by 

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

Lokaksema is not available.

o /"Diamond Sutra (Vajra-Paramita-sutra)._J

It is generally accepted that among the Wisdom 

Sutras (Prajnaparamita-sutras). various groups of Sutras 

beginning from the Small Wisdom Suxia were written at
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first which were followed by the sutras like the

Diamond Sutra (Van ra-par amita-sutr a) and Monju-hannya-
)

kyo ( S ap t a4 a t ik a-p r a n n ap ar am i t a- s u t ra) . But in the 

Diamond Sutra (Vanra-paramita sutra), the expression of
i

the teaching and the form of the Sutra are very simple 

hut the word 'emptiness* (Sunya or Sunyata) are not 

found in it.
j

C. THE EkKLIBR MAH&YXNA StJTRAS

The! striking feature of the earlier Mahayana
II

sutras lies' in the fact that they use the term "Mahayana". 

the faith for the sutras and the existence of the conceit 

of the emptiness (!-5unya, Sunyata). After the establish­

ment of the' Wisdom Sutras (Prannaparamitl. sutras). the 

influence of that teaching became strong and all the

Mahayana sutras accepted the doctrine of emptiness (sEnya, 
j

Sunyata). At the same time, the faith for the various 

Buddhas influenced one another. Among them, the faith

for Amitabha Buddha generalized and ^represented the
1

teaching of the 'Pure Land* of the Buddha. And now, the 

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

Lotus Sutra (Saddharma-pundarlka-sutra) expanded rapidly.
i

o /""The Wisdom Sutras (Praanaparamita sutras) •.720 

2q. There are many Prannaparamita-sutras4 viz.
i

l) -Astasahasrika Prajnaparamita 

ii) Va^racchedika - Do -
I Q
i contd ... p.9°•
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The jnumber of the Wisdom Sutras (prannaparamita

sutras) gradually increased. The Great Wisdom Discourse
!

(Mahaprajnap’aramitopadesa, Ta-chin-tu-lun) is the com­

mentary on the prannaparamita-hydaya-sutra consisting of 

knowledge of! the teaching of the earlier Mahayana Buddhism 

in it. The new point of view about dharma is showed in 

the Wisdom Sutras (Prannaparamita) and the position of 

Mahayana Buddhism was established. At the same time, 

it pulled Buiddha-centered Mahayana Buddhism back to
i

dharma-cente,red religion. And they thought much of 

this point ojf view about dh anna, and it became the main 

stream of Mahayana Buddhism to emphasize the practice 

for the enlightenment. With the Wisdom-Sutras (Pranna­

paramita sutras), Manjusrl-sutras like the powerful- 

samadhi-sutra (Surangama-samadhi-sutra) emphasize the 

way of Bodhi'sattva. The Yimalaklrti-nirde^a-sutra is 
one of them.J There is another sutra which has influenced 

the Vimalakiirti-nirdes a-sutra is the Maharatnakuta Sutra 
(Ta-pao-chi-jching). The Great Collection Sutra (Maha-

sannipata-sutra, Ta-chi-ching) was most probably composed 
1 _ _during the end of earlier Mahayana Buddhism.

iii) Satasahasrika prannaparamita

iv) pancavimsati-^ahasrika Prannaparamita
v) Dasisahasrika Prannaparamita

vi) SaptJiatika prannaparamita

vii) AdhySrdha&atika Prannaparamita 

viii ) Prannaparamita-hrdaya-sutra 

ix) Mahaprannaparamita-sutra
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o /The Garland Sutra (Avatamsaka sutra, Hua-yen-ching) .J

The original name of the Garland Sutra (Avatamsaka 

sutra) is Buddha-avatamsaka-nama-maha-vaipulya-su tra (6o 

Vols. translated by Buddhabnadra, Fo-t‘o-pa-t'o-lo). But 

all the contents do not belong to the earlier Mahayana
t_ x ^

Sutras. Some partial translations of the Sutra are 

available. It is one of the great Mahayana Sutras 

ranking with the Wisdom Sutras (Prannaparamita Sutras).

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

(bhumi) of developing the Buddha wisdom (dasa-bhumayah) 

have been described. The main point of the preaching 

of the Garland Sutra (Av at ams ak a-s ut r a) is the chapter 

on the conception of Tathagata. In the next period, 

this theory of Tathagata became the base of the thought 

of the Tathagata or Buddha-nature inherent in all 
sentient beings (tathagata-garbha). Vairocana-Buddha 

mentioned in the Av at amsak a-sutra is connected with the 

Buddha who expounded esoberic-Buddhism (M ah avai roc ana- 

oath ag at a) .

o /^Sutras of the teaching of the ‘Pure land' of a BuddhsJ7. 

The! Buddha of the "Pure Land Sutra" (Sukhavati-
i " " ................ 1

vyuha-Sutra1) translated by Saihghavarman (K‘ ang-seng-k' ai) . 

Its doctrines are based on the various sects of the teach­

ing of the "Pure land". The thought of emptiness (Sunya, 

Sunyata) influenced the doctrines. At the same time,
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the beginning of the faith for Amitabha Buddha has 

become the faith of all the Mahayana Buddhists. Amitabha 

Buddha is not mentioned in the Wisdom Sutras (Prajna— 

p aramita sutras) and Avatamsaka sutra (Hua-yen-ching). 

Because the purpose of these sutras was to establish 

the way of practice for the bhiksu and the bhiksunl.

But the faith for Amitabha Buddha was accepted in the 

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

times.

The first translation of the Sukhavat 1 -vyuha (0-
f

mi-t'o-ching) was done by Kumarajiva. And it is generally 

accepted that the sutra setting forth the meditation on 

Amida Buddha (Amitayur-dhyana-sutra, Kuan-Wu-liang-shou- 

ching) has been composed outside of India. There were 

many faiths in the "Pure Land1*, like the faith in the 

immovable Buddha (Aksobhya-buddha), the faith in the 

Buddha of .Healing (Bhaisajya-guru, Bhaisajyau-guru- 

vaiduryaprabha-tathagat'a) 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 Sutra (Saddh arma-pundarik a-sutra) .J
In the Wisdom Sutras (Prannaparamita Sutras) and 

the Garland Sutra (Avatamsaka sutra, Hua-yen-ching), the 

thoughts of Mah'Syana Buddhism have been emphasized as
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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

(Saddhaima-pundarlka-subra) is to emphasize Sakyamuni's
{

passing int|o Nirvana and the Tathagata's deification ini *
the Stupa. The most striking feature of the Lotus 

Sutra (S addharma-Pundarika-sutra) is the thought of the 

one vehicle (ekayana). On the other hand, the Wisdom 

Sutras (Praj nap aramit a-sutr as) propagated the doctrine
i

of the threje vehicles (trlni yariani): Bodhisattva-yana,
i •

/ , ___

Sravaka-yana and Pratyeka-buddha-yana. The Lotus Sutra

(Saddharma-pundarlka-sutra) has the faith in the sutras 

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

affirmed in it.

Dhalrmaraksa (Chu-fa-hu) was active from the end 

of the 3rd jcentury a.D. to the beginning of 4th century
i

A.D. The main Mahay ana sutras were arranged in full 

by him. And they almost corresponded to the various 

sutras quoted in Mahap raj nap aramit op ades a (Ta-chin-tu- 

lun). Thus, all the materials by which Nagarjuna

established the theory of Mahayana Buddhism were
j

arranged by Dharmaraksa.
i

D. THE MAHAYlNA SUTRAS OP LATER PERIOD

There are important thoughts, like the thought 

of Buddha-nature inherent in all sentient beings
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(tathagata-garbha) and. zhe thought of consciousness - 

only (vijnapti-matrata) which have not been mentioned 

in Nagar3una's writings. The theories of Asanga <310- 

390) and Vasubandhu (320-400) 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 Yasubandhu, that is, during the Mid­

period of Mahayana Buddhism.

o ^""Sutra of Buddha-nature inherent in

all sentient beings (tathagata-garbha). J7

In this Sutra it is preached that all sentient 

beings have Buddha-nature inherent in them (tathagata- 

garblia). There are sutras like the "Sutra of the great 

demise " (.Mahap arinibbana-sut t ant a. T a-p an-nieh-p ' an- 

chingj) translated by Dhaimaksema (383-433), guvarna- 

prabhasottam'a-raja-sutra, Srlmala-devT-simhani.da-su.tra 

(translated by Gunabhadra, Gh»in-na-pa-t.• o-lo), An&uli- 

m ala-sutra, the "Sutra on that which neither increase 

nor decrease" (pu-tseng-pu-chien-ching) translated by 

Bodhiruci, "A Two-fascile sutra" (Wu-shang-i-ching) 

translated by Chen-li. These sutras were influenced 

by the lotus Sutra (Saddh arm a-p upd. arTk a-sutra) and 

emphasised the thought of one vehicle (ekayana).

o /“Suxras of consciousness - only (Vijnap ci-matrata)J7.
r j

The Basic sutra of the Yijnapti-matrata
i

doctrine was Samdhinirmocana-3utra (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 Sutras are Yogacara-bhumi (Yii-ch'ieh-shih-ti-lun) 

and Mahayana-sutralamkara (Ta-ch'ing-chung-yen-ching-
i

lun). Generally, the sutras of this period are based 

on logic ana the theory is difficult to understand.

The theory to equate Tathagata-garbha with the store-

consciousness (alaya-vijnana) or consciousness - only
^ 1 ___ 

(vijnapti-matrata) is found in the Lankavatara-sutra.

A sixty-fascicle Mah&yana sutra collection (Ta- 

chi-ching) influenced by the thought of Buddha-nature 

inherent in all sentient beings (tathagata-garbha) was 

also composed in the later time. But the number of the 

production of the Mahay ana sutras gradually decreased 

in this period. In stead of them, the sutras of the
I

secret teaching (Tantra-yana) were produced. Maha- 

vairocana sutra (Ta-jih-ehing) was produced in 650 and 

its theory was considered to be established by Yaj ra­

js ekhar a Sutra (Chin-kang-ting-ching) .

111.4. THE THOUGHT OP EMPTINESS (SUNYA, SUN YATA) IN MAHAYANA

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

foundation of the thought of emptiness (Sunya, Sunyata) 

philosophically. He came fi-om Southern India and was
i

well-versed’ in Buddhism and other religious studies.
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The M adh yamak a-k'arik a (Chung-sung), Dvad as a-nik ay a- 

£'§.stra (Shih-erh-men-lun), ^unyat a-s ap t at i (Kung-chi 

shih-lun). ; Vi a r ah a-v y av art ani (Hui-ching-lun), Mahayana- 

gatha-vimsaka (ta-ching-esh-shih-sung-lun), Arya-ratna- 

vail (Pao-hsing-cheng-wang-lun), Yukti-gagtika-karika 

(Liu-shih-sung-ju-li-iun), Mahapra.inaparamitopade^a 

(Ta-chih-tu-lun) and Das abhumi-vihhasa-sastra (Shih- 

chu-p‘i-p 1 o-sha-lun) etc., are ascribed to him.

Nagarjuna criticized the early Buddhist philoso­

phy including the philosophy of Sarvastivada in his
• j

Mula-madhyamaka-4astra. In the real world, all things 

are in a flux. Therefore, all forms of existence of the
i

world are non-substantial and cannot be described by 

any conception. All things exist only by the relation 

of the Law of Dependent Origination. Nagarjuna called 

this thought of emptiness (Sunya, Sunyata) to be of 

Dependent Origination (Pratltya-samutpada). He 

regarded it as the real state of all elements and non­

self (anatman, niratman, nairatmya) and the middle 

path. The school of Nagarjuna is called Madhyamika 

named after his Mula-madhyamaka-sastra.

111.5. THEORY OP CONSCIOUSNESS-ONLY IN MAHAYANA — 

THOUGHT OP BUDDIIA-NATURE INHERENT IN ALL 

SENTIENT BEINGS.

All forms of existence of the world are non- 

substantial according to the Madhyamika. But a



systematic .explanation of the theory was not given by 

Hagarjuna. It was Vijnanavadins who explained it sys-
i

tematically. Yi3ftanavsfda is also called Yogacara. The 

theory of consciousness-only (Viinapti-matrata) has 

already been discussed in the Samdhinirmocana-sutra 

(Chieh-shen-ini-c ning ) and Mahayana-abhidharma-sutra 

(Ta-ch'eng-a-p'i-ta-ma-ching). But the founder of 

Yi^nanavada was undoubtedly Maitreya-natha (270-350).

He was equated with Maitreya-bodhisattva in the legend 

of the later time • His works are Yogaci.ra-bhumi (Yu- 

ch1ieh-shih-ti-lun), Mah'ayana-sutralamkara (Ta-ch'eng- 

chuang -ye n- c hi ng - lun) > M adhyant av ibh ag at /■bhisamaya- 

lankara and Dharmadharmatavibhanga.

1

It' was Asafiga (310-390) who was taught by 

Maitreya-natha and studied the theory of consciousness- 

only (Yijnapti-matrata) systematically. Of his works 

Yanracchedika-prannaparainita-sutra-sastra, Mahayana- 

bhidharaa-samucca.ya and Mahaylina-samgraha etc. are 

f amous.

Yasubandhu (320-400) is Asanga's younger 

brother. ,At first he was a follower of Hinayana 

Buddhism. He studied the Mahavibhasa (Ta-p ' i-p ’o-sha- 

lun) in Kasmlra and composed his famous treatise 

Abhidhaima-ko^a-sastra (A-p 'i-ta-mo-cfctu-she-lun) on
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the basis of the Kasmlra-Yaibhisika doctrine. He 

criticized Mahayana hut was influenced deeply by his 

elder brother Asahga in the later period. He was 

converted to Mahayana by Asahga. The Abhidharmakos'a- 

sastra {A-p;'i-ta-mo-chu-shi-iun), Madhyantavibhaga- 

sastra (pieo-chung-pien-lun), Virhsatika-karika (Wei- 

shih-sung), Das abhumi-vyakliyana ( Shih-ti-ching-lun),

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

Amitayus-sutrap adesa (Wu-liang-shou~ching-yu-p ' o-t ’ i- 

she), etc. are ascribed to him.

According to the theory of consciousness-only 

(Yi3ftapti-mi.trata), literally nothing exists in the 

world (Sunya-sunyata). There must be the causes (bija) 

to create the various existences. This cause (blja) is 

a mental effect, that is, an asj>ect of consciousness- 

only (viahana). Its function is to distinguish and 

know the object. So in the theory of consciousness- 

only (Yi^napti-matrata), all the existence in the world 

appears by an aspect of consciousness (Vijnana). There 

are three kinds of consciousness (vijnana). The first 

one is alayavi.jnana which consists of various kinds of 

bija. The second one is mo nonam.a-vi,inanam which has 

the function to alayavinnana. The third one is the 

six-consciousness (sat vlnnananl). If there is any 

difficulty to recognize that all the existences are void
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/ /_
(Sunya, sunyata), we mast have to admit that they are 

consciousness-only (Vijnapti-matrata). One who can 

realise tais ultimate truth can acquire wisdom (Prajna) 

of the thus ness (tathata). i .e . Prajnaparamita.

Seme of the Mahayana Buddhists are of opinion 

that the thought of Buddha-nature inherent in all senti­

ent beings ' (tathagatagarbha) is similar to the theory of 

consciousness-only (vijnapti-matrata) , Shinkai Ishibashi 

of Japan is of opinion that the thought of the Dependent 

origination from Tathagatagarbha developed from the 

combination of the idea of Tathagata-garbha with that
_ 2_ ,/N— 21of fllaya-vianana.

Ill .6. BUDDHISM AFTER VASPBaNDHU
i

After Vasubandhu, the theory of Yi3naptimStrata
i

became flourishing in the field of Indian philosophy.

And many scholars appeared and various streams came out

of the theory. In India tne theory of Vianaptimatrata

originated,from Yasubandhu is called Nirakaravadi- 
22Yogacara. ' It was introduced to China by paramartha

21. IBK, Yol. 16, Ho. 1, 'iy68, pp. 363-366.

22. This term is mentioned in the Tattyaratnavail, 

edited by H. Ui, in Uagoya Daigaku Bungakubu 

Kenkyu ’ Honshu, III, 1952, p.

!

4.
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(499-569), which was developed there. On the other

hand, the school which recognizes the existence of an
I

aspect of consciousness (Yijnana) is called Sakara- 

vijnanavada. It was founded by DignSga (400-480) and 

developed by Dharmapala (530-561) and was introduced to 

China by Hs.uan-chuang . From China It came to Japan and 

became popular In the name of Hosso Sect(Fa-tsang).

The; major works of Dignaga are the Nyayamukha.

Alambana-p arlkga (Kuan-so-yuan-lun), Pramanasamuccaya. 

Yogavatara,, Hastavalaprakarana, Pra.jnaparamita-
i —

p 1 ndartha-s aihgr ah a, Trikalaparlkga, He tucakranirpaya, 

etc. The thought of Dignaga thoroughly revised and 

spread by Dharmaklrti. His major works are Nyaya-
i

bindu, Pramagavarttika, Pramanaviniscaya, Hetubindu.

S arnbandhaparlkga, and Santanantarasiddhi. etc .

Sthiramati (470-550) appeared at the same time 

of Dignaga. His works are Ab hi dh aim as amu c c ay a- vy akh y a, 

and commentaries on "Trim^ika", "Madhyantavibhaga- 
sastra”. "Alhidharmakosa1*, and "Madhyamakarika1'1. Two 

of the important scholars who took the theory of

Nirakaravadi-Yogacara were SantiraksitaCor Santaraksita)
i

(680-740) wlao composed the Great treatise like the 

voluannious T att v a-s amgr ah a and Kamalaslla (700-750) 

his disciple, commented on it. In the school of 

Kadhyamika, Buddhap^lita (470-540) was confronted with
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Bhavya (490-570) and each of them founded separate 

schools like prasangika and Svatantrika.

111.7. THE SECRET TEACHING (= Taritrlc Buddhism)

Nalanda became the great centre of secret 

teaching in the 8th century. Both ohe schools of 

Madhyamika and of VijrUnavadin were gradually over­

shadowed by the secret teaching -

Dharasjl and Mantra were incorporated in the 

Mahayana sutras and the secret teaching introduced by 

Kahavairocana-tathagata gradually had a firm footing. 

This was named as Mantrayana. There are many sutras 

of the secret teaching, which can be divided into 

four grouge , They are Kriya-tantra, Caftya-tantra, 

Yoga-tantra and Anuttara-yoga-1antra. There are 

Bhaisanya-guru-sutra, Suvar-gaprabhaso11ama-ra,ja-sutra 

and MahanayurT sutra in Kriya-t antra. There are 

Mahavairocaha sutra etc. in Carya-tantra, Tattva- 

samgraha and Prannaparam it an ay apanc as atika sutra in 

Yoga-tantra. There are Kalacakratanx-ra. Samvarodaya- 

tantra, Hevajratantra and Guhyasamaga etc. in Anutta-

r ayog a-tantra.
1

The secret teaching was flourishing in middle 

India under the protection of the pala rulers.
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The thought of nothingness (Sunya, sunyata) of 

Maahyamika and. the theory of Yijriapti-matrata of the 

Vi^nanavada^ were also accepted to the secret teaching.

On the basis of these thoughts they should practice
I

Yoga, Por that purpose they introduced some Mudra,
i

chanting of. Mantras and meditating on various Buddhas 

and gods in front of the mandala. The mandala is the 

symbolized Bodhicitte, which is to be meditated for

the purpose; of being fused.
!

Of [the Mah ay ana Texts mentioned above, the

following nine Texts are called Navadharma or nine

sacred texts-famous and worshipped m Nepal. They are:

Lalibavistara* Samadhiraj asutra, Lankavatara, Astasahasr- -----------------------,■ » ----- —r-—v>-------------- —’  .................—-.x. f—- —— 

ika PranriapiFramita, Gapdavyuha, Saddharmapundarika,
i

Dasebhumikd. Suvarpaprabh asa and Tathagat aguhyaka. They
!

are’also called Yaipulya-sutras (i .e . extensive and 

glorious sultras).

III.8. CONCLUSION

Prom the discussions ve come to the following
i

conclusions’;

Theravada Buddhism had a specialized teaching 

which was good for the intellectual people and there­

fore it was not practical for all . As a result

!
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Theravada Buddhism did not meet the needs of the time. 

So Mahayana Buddhism was emerged to try to get back the 

spirit of Buddha. Here is given the basic differences

between Theravada Buddhism and Mahay ana Buddhism.
|

A. DOCTRINAL DIFFERENCES!

1) The purpose of Theravada Buddhism is to get the 

enlightenment by oneself and enter into Nirvana. But 

on the other hand, Mahay an a Buddhism, preached that

their Bodhiisattva will be enlightened, but will not
!

enter into INirvana until and unless the last being of
i

the world does not get liberated.

2) In Theravada Buddhism, the monks usually become 

hermits and spend a life of seclusion being totally 

absorbed In meditation. But in Mahayana they are 

wandering monies and active to help the people . And
i

their desire for the enlightenment and the establish­

ment of the new happy world gave the idea of the "Pure 

L and" (Sukhav atl).

3) The cause of the sufferings is desire in both 

Theravada and Mahayaha Buddhism. Bui in Theravada 

Buddhism they took the ccnservatxve l..fe to avoid the 

sufferings. On the other hand in Mahay ana, they recog­

nised the desire noimally' and religiously. They faced 

the sufferings as the reality.



4)' In Theravada Buddhism they recognised the 

existences which corrupt; our minds . But in Mahayana 

they believe1 in the theory that all the existences are 

dependent in our minds only. That is to say, they are 

of opinion that once they are possessed with the Buddha- 

nature (Buddhata) and the illusion and passions (Klesa, 

kilesa) are in their minds only. According to them 

all the phenomena in the world are nothing but the 

symbol of delusions ana nothingness (Sunya, sunyata).

5} The Theravada is static and suitable for a 

particular time only, but the Mahayana is dynamic and 

suitable to all ages to come .

6) In the Theravada war Idly happiness is discoura­

ged having a pessimistic outlook in view, whereas in 

the Mahayana, happiness is always encouraged with a 

optimistic outlook. Not only that, in Mahayana, people 

are Inspired to long for enjoying the utmost happiness 

being born in the "pure Land" of the Buddha.

B. PHILOSOPHICAL DIFFEHENCES:

Philosophically the difference between Hinayana 

and Mahayana centres round the conception of the highest 

Truth. According to the Blnayamsts, the highest Truth 

is PudgalasSnyata only, while according to the Mahayanists,
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it is both Pudgalasun.v ata and Dh armasuny at a. There is

also difference between the schools as regards the

stages of progress. The llTnayanista recognise four

stages called Sotapatti. Sak0.dagami, 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 Da^abhumika-

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

six bhumis a Bodhisattva realises Pudgalasunyata. the

Truth as conceived by the Hlnayanists, \/hile the last

four bhumis lead to the Dh arm a&uny at a. the highest

Truth conceived by the Mahayanists. Thus Pudgala-

lunyata corresponds to the four stages (Sotapatti etc.)

of the Hlnayanists. 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 Mahayanists claim their superiority to

the Hlnayanists. Dr. N. Dutt is of opinion that the

description of the first six bhumis of the Mahayanists

is simply a Sanskritised form of the Pali passages,
23which deal with the stages of sanctification. Hence 

the real addition of the Mahayanists is the last four 

bhumis, viz. 335. rang am a, Acala. Sadhuaatl and Dharmamegha.
...........".......... 1 j

23. N. Dutt, op. cit., p. 239,
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The Saddharma-Pundar ika points out difference 

between Hlnayana and Mahay ana as regards the comprehen­

sion of Truths. According to the Hlnayanists, a being, 

comprehending the Aryasatvas and the pratityasamutpada. 

attains Nirvana, i .e . passes from samsara to nirvana. 

from a laukika to lokottara state. But according to 

the Mahayanists, a being, by comprehending the fact 

that there is no difference between samsara and 

nirvana, that the world has only a relative existence 

(prarJtyasamutpanna) and that it is unreal but appears 

real to a deluded mind, realises the ferae Nirvana, 

which is nothing but the Sunyata or Tachata. Accord­

ing to the Mahayanists, the Aryasatyas and the 

Pratltyasamutpada are unreal, but these are also 

necessary for the deluded beings to comprehend the

Pudgala^unyata through them, "in consonance with
\

their conception of the Reality, the Mahayanists held 

that Buddha had two forms of teaching, conventional 

(= samvrti) and transcendental (= parainartha), and 

that whatever he said about the Aryasatyas or 

Pratityasamutpada were conventional, his real teaching 

being Isunyata or Tathata, which could not be imparted 

by one to another and could be realised only within 

one is own self."
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Special characteristics

of Mahayana and. Hlnayana

(comparison and Contrast)

MJJLUIiA HIHAYANA

The conception of the 1 . The conception of the
Bodhisativa

\
Bodhisattva

The practice, of the 2. The practice of the
-Paramit^s Paramitas

The development of 3. The development of
Bodhicitia Bodhicitta

i

The goal of Buddhahood 4. The goal of Buddhahood

The conception of — 5. The conception of Dvikaya
Trikaya( Rup ale ay a, (Bupakaya and Dharma-
Dharmakaya, Sambhogakaya) kaya).

I

6. The ten Bhumls of — 6. The six bhumls of spiritual
spiritual development) development

7. The conception of — 7. The conception of Pudagala
Dh arm a ^unyata or 6unyata.
Tathata.;


