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(Synopsis)

In Japan, as a Buddhist country, highly detailetit studies of Buddhist texts — mainly sutras and
commentaries — have been written since the intrbalmof Sanskrit and Pali languages into Japanese
among Buddhist academic circles from the Meiji périRadical and in-depth inquiries on
Buddha-dharma have rarely prevailed beyond themstateding of Buddha-dharma among distinguished
traditional Buddhist scholar-monks, who lived beftine Meiji period, and serious arguments over how
the Mahayana sutras represent Gotama the Buddina&eking and their authenticity seem to have been
forgotten.

Nowadays, almost all traditional Japanese Buddlnissts in line with their respective sect founders
take it for granted that the Mahayana sutras hestrtie intent of Gotama the Buddha’s message thoug
they were composed by anonymous Buddhist leadeienad with in-depth insight and scholarship
some centuries after Gotama Buddha’s passinggdmérally speaking, they are not serious about
searching for the common value which is to be fobotth in the Pali canon and the Mahayana sutras.



The common understanding should be shared betweeera-vada Buddhists and Mahayana
Buddhists.

Meanwhile, unlike the Judeo-Christian faith whiaids rigid uncompromising doctrines related to
God as Creator who created man and that man caenoie God, the message by Gotama the Buddha
is that man should lead the way towards becomiBgdilha and awakening to Buddhahood, and
attaining Nirvana (all being synonymous). The wiyshis are rendered in a variety of literary
expressions and practices. Therefore, Buddhistsldiie aware of the possibility of establishingesh
hermeneutics, taking the Judeo-Christian faith aaosideration.

Today, while Buddhism has spread beyond the boiewlaf its traditional base the Buddha’'s message
appears to have lost its integrity through the matsrpretations of its meaning. Some prolific and
renowned Buddhist scholars, independent of andetheknging to the traditional Buddhist
denominations tend to claim that Gotama the Buddma rational thinking man, who lived a life of
decency as a human being. They intentionally onankngly pay scant attention to the eternity of
individuals as sentient beings, dealing with mampdy as a biological being, thus the samsaric sireh
individual lives in light of eternal perspectivehis attitude toward the Buddha-dharma has been
impacted by modern scientific ways of thinking aslvas secularism and further, the tendency to
describe the value of the Buddha-dharma as beiagbreligions, the definition of religion beingawly
affected by Christian theology.

In this paper | propose that the core of the Butidimessage and his basic tenets can be interpeted
redefine the Buddha’'s message, taking an integregpective in understanding the Buddha-dharma.

The issues discussed here are as follows:

1. What is the Buddha’s message? What is the Bagldhist worldview and its double meaning of the
world and tenets that are intrinsic to the Buddimaéssage?

2. The relationship between the Agamas and the atzasutras.

3. What is Meta-Buddhism?
4 The Universal Culture of Meta-Buddhism.
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Preface

When referring to what the Buddha-dharma (Buddhismpout, scholars usually try to explain it in
the conventional history of a series of eventseeldo Gotama the Buddha, or in terms of the variou
doctrines expounded and developed by Buddhist msastescholarship and a caliber, or in purely
linguistic or in archeological terms.

This paper, however, tries to ascertain and redeha basic tenets expressed by Gotama the Buddha
in an attempt to grasp the Buddha's message inadbr, integrated perspective than the traditional
conventional treatment of the subject.

To understand the Buddha'’s essential central tegetgations from th&utta-ni patal, academically
accepted as constituting the oldest part of thedBat$ discourses are used. These phrases areifound
various parts of the Agamas, and Mahayana sutrasigher, expanded form.

1. What is the Buddha’s Message?

There is a variety of traditionally recognized npretations of the central tenets that Gotama the
Buddha (the historical Buddha, hereinafter refeteas “the Buddha”) referred to during his lifeéim
There is no

* In this paper no diacritics are used; wheneveoed in Sanskrit or in Pali is left untranslatedsi
printed in italics with the anglicized spelling @&slished by convention.

1. All the quotations from th8utta-nipata and theDhammapada are the translations by V. Fausbdll and
F..Max Mdller respectively from th&acred Books of the East. Vol. X , | do not necessarily agree with
all of their interpretations of the terms in questithough.

doubt that the Four Seals of the Law, and the Nmlole Truths are the essential tenets regarding his
Bodhi (Awakening). In the sense that Gotama became tideliBa by awakening tengi
(pratitya-samutpada),
logically and inevitably, the Four Seals of the Lamd the Four Noble Truths atfithgi are different
interpretative phases of the same subject mattreoBuddha’s message. ( | will use this Japarerse: t
"Engi" for the Sanskrit ternpratitya-samutpada for convenience to refer to the whole range of mregs
contained irpratitya-samutpada, from the doctrine implied in theua-nipata, and the
Madyamaka-karita by Nagarjuna so far as it relates to the undedstgrexpounded and perfected in the
Dashabhumika Sutra ).

Said a different way, the Four Seals of the Law twed=our Noble Truths are two different
interpretations of Engi. Thus awakeningdagi means attainingodhi. Further, as seen from the phrases
from theSutta-nipata (S.):

. 654: By work (Palikamma) the world exists, by work mankind exists, beiags bound by
work as the linch-pin of the rolling cart.
. 653: So the wise, who see the cause of thinds (8 ccasamuppadadasa; Engi) and
understand the result of work, know this wosktaeally is.

Engi as intrinsic tdkarma is the workingkarma principle, thus Buddha arérma and Engi can be
conceptualized as being dependent on and integtetateach other. While Brahmanism proposes that
man should seek the Veda (clear knowledge abowggbential nature of sentient beings) in the samsar
world, Buddhism starts from the understanding thah knows no clear knowledgeawidya (without
theveda), due to which he has repeated births and defatldeg himself in the samsaric world.
Buddhism opens the Brahmanism backdoor.

What has the Buddha attained from understanding &ntine working principle déarma? According
to some historical passages referring to Gotamatvation behind his abandoning his family life and
renouncing materialism including that which he was to inherit, not only did he wish to cross the
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samsaric realm to reagara (the other shore) free of anxiety of living andndy but he also was said to
have been entreated by Indian deities to takerastaas to allow all suffering sentient beingsacsd.

The motivation behind Gotama’s aspiration to séeksolution to human existence is said to be due to
his karuma (compassion) for all sentient beings.

In many parts of the Agamas and Mahayana sutrserees are made to thara (the other end; the
world-beyond; the realm dBodhi). What is the para about? It is described as teheyond gods and
men in both the Agamas and the Mahayana sutras.

In the Pali canon especially along with the Agatnasslated in Chinese, regard the Awakening
indicated by the Buddha often as the following stiow

S$.82:" Birth(jati) had been destroyed, a religious life had beenvibdt was to be
done had been done, there was nothing else (tor®) for this existence,” so he perceived.

Another phase regarding the AwakeniBgdhi) tells us that the Buddha’'s way is the way beyiome
and sentient beings in the samsaric world:

S 521: Whosoever, after having washed away allisitesnally and externally in this world, does
not enter timek@ppa) amongst gods and men who are subject to timeteycall a
Nahataka (cleansed).

From these passages, it can be seen that men dadugosubject to time (Skdla), thereforeBodhi is
to describe a state that is beyond time.

About four centuries after the Buddha's passinglemnonk-scholars were studying in monasteries the
Abhidharma, a Buddhist version of scholasticism, claiminggfrof the existence afharmas, though
they accepted thainyata of the ego (the “I") as part of the essential temgressed by the Buddha, there
occurred a movement to be later calledNtahayana (‘great way'). Those involved in the movement
started composing the "Mahayana sutras.” Hitagna-paramita sutras as the forerunner of the Mahayana
sutras claimed thaunyata of both the ego (thatman or the being of “I") and thdharmas as the
authentic truth awakened by the Buddha.

There is a concise phrase referringuoyata in the Sutta-nipata, although some scholars claim that
the idea conceived in tt&itta-nipata is not in the same vein as in tRegjna-paramita sutras nor in the
later developedladyamika doctrine.

. 1118: Look upon the world as a vosiitya), O Mogharajan, being always thoughtful;
having destroyed the view of oneself (as existiag)one may over come death; the king of
death will not see him who thus regards the world.

What is as important as tleenyata is the idea o¥ijnapti-matrata (consciousness-only), the doctrine of
which culminated in Vasubandhu’s works. It is olmsdhat thevijnapti-matrata is intrinsic to the basic
doctrine of the Buddha-dharma, as seen in thedassage of thBhammapada.

All that we are is the result of what we have thutugd is founded on our thoughts
(Skt.manas), it is made up of our thoughts. If a man spealkacts with an evil thought, pain
(dukha) follows him, as the wheel follows the foot of ttee that draws the carriage.

Summing up the passages regarding Buddha'’s corsagesind the essential phrases referring to
Bodhi andEngi, the Buddha’s way is presented as a 'double'eqanal structure of the world to cross the
samsaric world to enter tipara (the world -beyond oNirvana); i.e. the samsaric world = the-dhatu =
the six conditions graded by degree of happinedsaariety on one side and thara on the other, both
being — in a subtle way — interrelated and integefd, and becoming in th&gi of sunyata and
vijnapti-matrata.

The Buddha was awakened to the special principkngif (pratitya-samutpada), thus he became
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Buddha, and further perceived the principles waggkimboth manners, one in the positive direction of
leading man tdNirvana, and the other in the negative direction to camaa to be born in the samsaric
world unless he is awakened to his aawidya or Engi in which his temporal existencbhava) is
involved.

Though the Buddha specifically talked about thespg@hase oEngi for sentient, especially human
beings, the principle d&ngi can be thoroughly applied to the total phenometiars traditional Buddhist
hermeneutics covers all scientific ways of think{pgysical and psychological), the diverse faiths
practiced around the word and the whole rangestbty from human, earth, to the birth of the unseer

One thing that modern people should not forgdtas Gotama took it for granted that in the samsaric
state, there were not only physical living beingsdisodevas (various living beings unseen by the
ordinary eye).

In short, the samsaric world is described in vaisynonymous terms such as thedhatu ( the realm
of desire, physical living beings and spiritualrggs), the sensible realm, the realm of the 4 diroesat(3
spatial dimentions and one temporal dimention) réa#m of spatial and temporal modes of thinkihg, t
realm of the six senses and the sevemho-vijnana and the eightlalaya-vijnana, the dichotomy of
mind-body or subject-object relationship, the reamvhich the linear passage of conventional tirhe o
the past, present and future flows, the world wilee€'l” or ego (termed variously asttva, jiva, atman,
pudgala, etc.) and thelharmas (the environment objectified and conceptualizedhay“l” ), he stream of
birth and death, the realm of historicity, and cut..

Gotama took it for granted that an individual sentiibeing continued to live an existenbkaya) of
vijnana (consciouness) anano-kaya (the body of mind), within the realm of thé-dhatu even after that
sentient being’s physical body died and decompasatil,it reachedNirvana.

The concept of the after-life is not the Buddhaaching, but it is the accepted situation in wiaehry
sentient being lives, repeating birth and death;Bhddha just took it for granted as a matter of far
all sentient beings.

2. The relationship between the Agamas and the Malgana sutras

In spite of historical arguments over the authétiaf the Mahayana sutras some Buddhist scholars
and officials from traditional Buddhist denominaisy seem to have lost interest in talking about &n
integrated perspective. The author of this paperdver, holds that the historical appearance of
Mahayana sutras signifies the essential charatteeduddha’s tenets; that is to say, the
Buddha-dharma is the teaching of becoming, based tie Seal ofAnitya (impermanence).

It may be too obvious even for Buddhist scholamsdtice that in the Agamas, the Buddha talked
extremely little about what the working Nfrvana, Engi, or thepara really is about. In many places in
the Agamas he referred to various practical wagsdatailed discourses that lead\iovana or the way
of destruction of birthjgti) of the “I” (the individual sentient being), butange to say, he never
expounded the working @&ngi in theBodhi or para realm; even in the chapter on Parayana (‘the
world-beyond' oNirvana) in the Sutta-nipata, he referred to theara in his many discourses, but he did
not expound what thgara was about. It is in the Mahayana sutras that onveneto living beyond the
samsaric world or on the rebirth of the “I” as adBsttva after the destruction of the egocentricdbes
the Buddha’s message well expound howghg of Bodhi works in the conceptual double perspective
of the world, or within the frame of reference loé tsamsaric - thegara dichotomy.

In other words, the in-depth meaning of the Agacasbe said to be uncovered in the Mahayana
sutras; in this regard, the Mahayana sutras relkieahner meaning of the Buddha’s message. In some
Mahayana sutras sorsiravakas (the Buddha's direct disciples of the Buddha'sdigses) are criticized
because they just followed the literal meaningthefBuddha, devoting their time in making
philosophical speculation and textual commentaoe$y use a Buddhist metaphor, they looked at the
Buddha’s forefinger, not at what his finger wasnped at.

Composers of the Mahayana sutras, who used andted/eymbol, ritual, metaphor and narrative,
actually heard the voices of Buddhas, and compthsasd in rich literary expressions.

In the Sukhavati-vyuha Sutra, there is a passage referring to shieavaka attitude towards
understandingarma.



6z8

63. Ananda said; "Inconceivable is the maturatibde®ds Karma), Blessed

One, inconceivable the accumulaton of deeds."”
The Blessed One said; "You have understioadhere the maturation of deeds,
the accumulation of deeds, is inconceivable; butlyave not understood the inconceivable
Buddha-power of Buddhas, blessed ones, or the aatesible abundance of merit possessed by
living beings who here have practiced meritorioasds and have planted the roots of merit."”
(p.86. Luis O. Gomez.1998he Land of Bliss)

What is suggested in this passage is that moreagteable is the mysticéh-cintya) working of
Buddha-power Buddha-adhishutana ) than the working and mechanismkafma. This is also well
expounded in the Mahayana sutras, not in the Agamas

Our ordinary or conventional way of ego-centricing and reasoning always tends to be enclosed or
encircled or glued within itself or within the-dhatu (the enclosed realm of reference). It is stieyata
or vijnapti-matrata that breaks the vicious circle and vaporizes tire of self-centered ego. The
Mahayana sutras expounded the in-depth meanikggfassunyata andvijnapti-matrata, both of which
reveals two phrases of the naturdznfji. Thesunyata theory is the inter-fusion of every opposite and
contradictory dichotomy or the deconstruction & tore of ego constituting self-centered emotioms a
rational thinking, the attachment of which will m@\allow one to perceive the workingdifrvana or
para. Thevijnapti-matrata means consciousness of oneness of the subjecbgt as both hold
themselves as they are, intrinsically interreldtestinyata; however, both concepts were already noticed
and perceived by the Buddha in his limited literexpressions in th&utta-nipata.

3. What is Meta-Buddhism?

What is meant bfngi is the working principle of everything that is dgaable and ever changing,
evolving and becoming, and at the same time, asgiple relationship between things and within aghi
itself; where there is no disconnection at any munrethe relationship proper.

What is meant by Meta-Buddhism here is the pergspgediased oingi, aptly suggested and fully
revealed by the Mahayana sutras in general. litegotinoramic perspective in which all things of the
same category or different categories can be viawadelativized manner. In this perspective Gaam
Buddha’s direct discourses, traceable inSga-nipata and the Agamas, hermeneutical achievements
from Buddhist studies calleébhidharma, and the emergence of Mahayana sutras are alhewiéable
development of Bodhi. The ultimately and kaleidgscally comprehensive perspectivetsfgi was
expounded in thBashabhumika Sutra.

In the Meta-Buddhist perspective, Brahmanism, thddba’s discourses, tdhidharma theories and
the emergence of Mahayana sutras are all viewedastream of developmentBddhi within the
double conceptual structure Bifgi. This further means that the working of all unsed phenomenon,
within which the history of all religions, the hisy of Buddhism; the history of mankind, the higtof
the Earth, and the dynamics of the universe anacdlided. In this sense, Meta-Buddhism is beyded t
conventional intent of the Mahayana sutras, buhtent is best suggested and inspired by the Matay
Sutras, the source of which springs fromBioehi, which Gotama once attained in the conceptual,
double-structured frame of reference of thedhatu and thepara.

Within the Meta-Buddhist perspective, the summadnyloat is mentioned above is shown in a diagram
as below:

(diagram 1) [The WholekHrigi]

Thetri-dhatu: the Realm otluhkha (anxiety and pain)
samsar a; the six realms of sentient beings graded by @é=sgoé suffering and pleasure
The realm of the "l "dtman) and thingsdharmas) objectified by the "I "
The realm recognized in the 4 dimentional modesobgnition
The situation of impermanence and non-substartialit

Physical sentient beings and invisible sentiemdpei
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The world of living in the manner that living meageting, means killing
The realm of ordinary parlance
The realm of the whole human history ---------—- The objectified realm of the universe
------------------ sinyata -------------=-=-=----------------—-—-——- ViNj Napti-matrata ---------------

------ ( wunyata )------ thePara:(realm-beyond o$ukha (happiness)Nirvana ---( vinjnapti-ma)--------
A-cintyas The ten dimentional realm e tiharma-dhatu « Para ¢ Prajnaparamita
The realm of source dflaha-karuna (great compassion)
(as described in thBashabhumika-sutra)
(diagram 2 with th@jnapti-matrata doctrine incorporated)

Theri-dhatu
The samsaric realm --- théestd living and dying
The realm of the six senses

The 7th consciousness

(rana-vijnana)

the "I" consciousness

--- Theara ---- anuttara-samyak-sam-Bodhi (infinite Awakening) ---

4. The Universal Culture of Meta-Buddhism

The principle, by being awakened to which one bexoBuddha is the subjective principleEmii
which leads the one to the way of attainiigvana, but that didn’t mean that he understands all the
physical mechanisms of the universe. This, howestgggests that human beings need to search for the
unknown related to the world, and for further acbemmin scientific research into the universe foltgyv
the objective principle dEngi.

From the Meta-Buddhistic point of view, cosmologjiesearch into the universe is really the search
for the inner realm of our never-ending consciogsn&he never- ending universe is really the depth
our consciousness.

Following the Meta-Buddhistic perspective, all semt beings will continue to live until they attain
Nirvana or become Buddhas.
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