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The purpose of this article is to present, in a succint way, the principal elements of the Buddhist
conception of reality, not at its beginning, as it appears only in the earliest texts, nor in the course of its
historical evolution, showing its different stages, but in the form this conception assumed when it had been
fixed once for all several centuries after the Parinirvana of Buddha.

Infinitude of samsara

Beginninglessness (anaditva) is one of the most important principles in Indian philosophy, Hindu as
well as Buddhist. It asserts the lack of beginning for a series of entities, processes, phenomena, etc.' This
conception of Indian philosophy contrasts in a very remarkable way with the more generalized conception in
Western philosophy, always anxious to find for every thing a First Cause, a First Motor, a First Principle, that
marks a beginning, beyond which it is impossible to go further.

The word samsara, which originally means the reincarnations’ series, designates also in a broader
sense the empirical reality, in which human destiny fulfils itself, and which is opposed to the Absolute:
samsara / Brahman, samsara / nirvana.

Buddhism (as well as Hinduism) maintains that the empirical reality, with its worlds, universes, men,
gods, etc., the processes that take place in it and the laws that govern it, has had no temporal beginning, is
eternal a parte ante. The beginninglessness of samsara is affirmed in many texts:

Samyutta Nikaya 11 (Tinakatthasutta, Pathavisutta, Assusutta, Khirasutta), pp. 178-181, where in the
beginning of the first four surzas Buddha declares:

anamataggoyam  bhikkhave samsaro / pubba koti na pannayati avijjanivaranam sattanam
tanhasamyojananam sandhavatam samsaratam.

“The samsara, O Bhikkhus, is without limit. A first extreme [of the series] of the beings cloaked in
ignorance, tied to craving, that are running on [in the samsara], that are transmigrating, is not known”.

Cf. 101, pp. 149 and 151, V, pp. 226 and 441; Kathavatthu, p. 29; Divyavadana p. 122, lines 18-20.
Anamataggo is commented by Buddhaghosa in the following way: Saratthappakasint, Vol. 11, p. 156:

anamataggo ti, anu amataggo, vassa-satam vassa-sahassam fianena anugantva pi amataggo aviditaggo,
nassa sakkd ito va etto va aggam janitum: aparicchinna-pubbaparakotiko ti attho.

“Whose beginning is unthinkable — going back from here, by means of the mind, even one hundred years
or one thousand years, its beginning is unthinkable, its beginning is unknown, it is not possible to find its
beginning: the meaning is that the extremes that precede and that follow are limitless”.

Lankavatarasiitra 11, verse 151: anadigatisamsare. “In the samsara whose course exists from
eternity”.

"'F. Tola and C. Dragonetti [1980], pp. 1-20.



Mahavastu 11, p. 288, verse 45: anavaragrasmim samsare. “In the samsara without beginning and
end”. Cf. IIL, p. 26, verse 4, p. 300, verse 2, p. 375, verse 3.

Santideva, Bodhicaryavatara 11, verse 28: anadimati samsare. “In the beginningless samsara”.

Santideva, Siksd@-samuccaya, p. 94, lines 30-31: anavaragre jatisamsare. “In the course of rebirths
that has no beginning and end””.

Prajnakaramati ad Bodhicaryavatara 1X, verse 118: anavardagrasya samsarasya purvakotir na
prajiiayate. “A first limit of the beginningless and endless samsara is not known”. Cf. verses 12 and 32
anadisamsara’; 33 and 84: anavaragrasamsara’; 124: anavaragro hi jatisamsarah.

Vasubandhu, Abhidharmakosa 111, verse 19, p. 434: ity anadibhavacakrakam. “Thus the wheel of
existences has no beginning”. Cf. Aryamaijusrimiilakalpa, p. 434, line 21: sarvasattva tridhd ye ca
andadibhavacakrake. “And all the beings that in three ways are in the wheel of existences which has no
beginning.”

Nagarjuna, Madhyamakasastra X1, verse 1:

pirva prajiidyate kotir nety uvaca mahamunih /
samsaro’ navaragro hi nasyadir napi pascinam //

“The Great Muni has said that a first extreme is not known,
for samsara is without beginning and end - it has neither beginning nor end”.

Cf. Candrakirti, Prasannapada ad locum. Let us remark that the doubtful word anavardgra is understood by
Nagarjuna as “having neither beginning nor end”.

Buddhaghosa, Agthasalint, p. 10, paragraph 25: ayam samsarasagaro nama anamataggo. “The ocean
of samsara is indeed without limit”;

Ibidem, p. 177, paragraph 471; p. 191, paragraph 515; p. 192, paragraph 519; and p. 285, paragraph 34:
anamatagge samsaravatte. “In the round of the samsara without limit”.

Infinitude of the space

To the eternity that Buddhism attributes to the empirical reality corresponds the infinity of space
(akasanarnica). The empirical reality extends in an unlimited way in the ten directions of the space.

The stanza 1, 64 of Buddhavamsa affirms that four things are beyond any measure: the number of
beings, the space (akasa / akasa), the number of universes or world systems and the knowledge of a Buddha:
cattaro te asankheyya, koti yesam na ndyati (var. ndyati) / sattakayo ca dakdaso, cakkavald canantaka /
buddharianam appameyyam, na sakka ete vijanitum.

Buddhaghosa, Agthasalint, p. 131, paragraph 321, affirms in a similar way: ... cattari hi anantani —
akaso ananto, cakkavalani anantani, sattanikayo (var. sattakayo), buddharianam anantam. “Four things are
infinite: space is infinite, worlds are infinite, beings are infinite, knowledge of a Buddha is infinite”.

Milindapaiiho, p. 388, lines 3-4 (PTS ed.), expresses: puna ca param mahdardaja akdaso ananto
appamano aparimeyyo. “‘And again, O great king, space is infinite, endless, immeasurable”.
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The affirmation of the infinitude of space is frequently found in the Pali texts in relation to the stages
of meditation (jidna) and the levels of liberation (vimokha) reached through it, as for instance Digha Nikaya 1
(Potthapddasutta), p. 183:
Puna ca param ... bhikkhus sabbaso ripasaninianam samatikkama patighasaiifianam atthagama
nanattasannanam amanasikarda ‘ananto akaso ti’ akasananicayatanam upasampajja viharati.

“And again ... the Bhikkhu, by passing completely beyond the consciousnesses of form, by the
disappearance of consciousnesses of resistance, by paying no attention to the consciousnesses of diversity,
lives having attained the domain of the infinity of space with his mind centered in the idea: ‘The space is
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infinite’.

Digha Nikaya 11 (Mahaparinibbanasuttanta), p. 112, after giving the text just quoted, adds: ayam
catuttho vimokho. “This is the fourth liberation”.

The expression “ananto akaso” [“space is infinite”’] is commented by Vibharga, and Buddhaghosa,
Visuddhimagga.

Vibhanga, p. 262:

[ananto akdso ti — tatha katamo dkaso?)] Yo akaso akasagatam® agham aghagatam vivaro vivaragatam
asamphuttham (var. asamputam) catithi mahabhiitehi - ayam vuccati ‘akdso’/ tasmim akase cittam
thapeti santhapeti anantam pharati / tena vuccati ‘ananto akaso’ ti.

“That which is space and realm of space, sky and realm of sky, vacuity and realm of vacuity, untouched by
(var. not filled with) the Four Great Elements - that is called ‘space’. In that space he [= the Bhikkhu] fixes,
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establishes his mind, pervades the infinite. Hence it is said: ‘Infinite space’.
Visuddhimagga, p. 275, paragraph 23:

ananto dkaso ti ettha, nassa uppdadanto va vayanto va paniiayati ti ananto, akaso ti kasinugghdatimakaso
vuccati. manasikaravasenapi c'ettha anantata veditabba. Ten'eva Vibhange vuttam: ‘tasmin etc.”.”

“Here in ‘Infinite [lit. extreme-less, border-less, limit-less] space’- ‘infinite’ means: because for it neither
an arising-extreme nor a final-ceasing-extreme is known. ‘Space’ is called a space where a meditation-
device can [or: is to] be removed. And here infinitude is also to be known by means of attention. For this
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reason in the Vibhariga is said: ‘In that space etc.’.

A passage of the Lotus Sitra, Chapter XI, p. 240, lines 12-13, describes in an impressive way the
profoundness of the universe:

asti ... adhastayam disy asamkhyeyani lokadhdtukotinayutasatasahasrany atikramya ratnavisuddha nama
lokadhatuh.

“There is, in the nadir, beyond incalculable hundreds of thousands of ten millions of hundred thousands
millions of universes, a universe called Ratnavisuddha”.

And the great/infinite number of worlds that inhabite the space, to which we shall refer afterwards,

20n °gata as “realm”, cf. Pali Tipitakam Concordance and Critical Pali Dictionary sub “aghagata”, and Atthasalini
, p- 326, line 1.



requires an unlimited space, in which these worlds can be located.

Infinite number of worlds

This unlimited space, as it is already seen through the preceding quotations, is occupied by millions of

millions of worlds, disseminated in all the regions. Many texts refer to the infinite number of worlds that fill
the space:

(The smaller) Sukhavativyiiha, p. 93, lines 1-2:

asti Sariputra pascime digbhdaga ito buddhaksetram kotisatasahasram buddhaksetranam atikramya
sukhavati nama lokadhatuh.

“Q Sariputra, there is in the Western region of space, from hence beyond one thousand of ten thousands of
Buddha-Worlds, a Buddha-World, Sukhavati by name”.

Mahavastu 1, p. 124, verses 13-14:

buddhaksetrasahasrani anekani atahparam /
buddhaksetrasahasranam koti na prajiiayate ‘para // 13 //

“There are from hence numerous thousands of Buddha-Worlds;
the other end of the thousands of Buddha-Worlds is not known [13].

buddhaksetranam sinyanam koti na prajiidyate 'ntara /
lokadhatusahasranam koti na prajiiayate 'ntara // 14 //

“Another end of the empty Buddha-Worlds is not known;
another end of the thousands of universes is not known [14]”.

Ta chih tu lun (Mahaprajiiaparamitasastra), p. 133 b, lines 3-13:
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English translation of Lamotte's French translation, Vol. I, pp. 594-595: “Siitra: In the South region
(daksinasyam disi), beyond universes as numerous as the sands of the Ganges (gariganadivalukopaman
lokadhatin atikramya) and at the extreme limit of these universes (febhyo yah sarvavasanikah), is situated
the universe called Li yi ts'ie yeou (Sarvasokapagata); its Buddha is called Wou yeou to (Asokasri) and its
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bodhisattva Li yeou (Vigatasoka). — In the Western region (pascimayam disi), beyond universes as
numerous as the sands of the Ganges and at the extreme limit of these universes, is situated the universe
called Mie ngo (Upasanta); its Buddha is called Pao chan (Ratnarcis) and its bodhisattva Yi yi
(Caritramati). — In the Northern region (uttarasyam disi), beyond universes as numerous as the sands of
the Ganges and at the extreme limit of these universes, is situated the universe called Cheng (Jaya); its
Buddha is called Cheng wang (Jayendra) and its boddhisattva To6 cheng (Jayadatta). — In the Nadir region
(adhastad disi), beyond universes as numerous as the sands of the Ganges and at the extreme limit of these
universes, is situated the universe called Houa (Padma); its Buddha is called Houa t6 (Padmasri) and its
bodhisattva Houa chang (Padmottara). — In the Zenith region (uparistad disi), beyond universes as
numerous as the sands of the Ganges and at the extreme limit of these universes is situated the universe
called Hi (Nanda); its Buddha is called Hi t6 (Nandasri) and its bodhisattva T6 hi (Nandadatta)”.

Ibidem, p. 113 c, lines 15-16:

(A2 A P S ph Oy pEti] bl o 7= ok -RL,
English translation of Lamotte's French translation, Vol. 1, p. 447: “Sitra: The rays rushed through the
East region and its universes as numerous as the sands of the Ganges, and it was the same in the ten

regions”.

Ibidem, p. 125 c, lines 24-27:
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English translation of Lamotte's French translation, Vol. 1, p. 542: “It is said in the Tsa a han king (Sam
yuktagamasitra): ‘When it rains at plenty, the drops of rain water (bindu), are so compactly that one
cannot count them. It happens the same with the universes (lokadhatu). 1 see in the East region
(pirvasyam disi) countless universes being born, subsisting or perishing. Their number is very great and
defies any calculation. It happens the same in the ten regions’.”

Ti tsang pu sa pén yiian ching (Ksitigarbha-pranidhanasitra?), p. 777 c, line 9:
R Ry e g

“... from countless universes in the ten directions of space”.

In Chapter VII of the Lotus Siitra several references to the infinite number of worlds are found. So in

p. 163, lines 6-7, the number of universes in each region of the space is mentioned in a general way:

dasasu diksv ekaikasyam disi paiicasallokadhatukotinayutasatasahasrani sadvikaram prakampitany
abhiivan.

“In the ten regions of the space, in each one of them, the fifty hundreds of thousands of ten millions of
hundred thousand millions of worlds trembled in six ways”.

And in the following pages (p. 167, lines 10-11; p. 171, lines 4-5; p. 174, lines 6-7 and 8) the same expression
is used in order to indicate in an individual form the infinite number of universes in each region of the space. In
page 157, lines 1-2, the infinite number of the worlds is also pointed out:
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tad kim manyadhve bhiksavah Sakyam tesam lokadhatiinam anto va paryanto va gananayadhigantum / ta
ahuh / no hidam bhagavan no hidam sugata.

“What do you think, O Bhiksus, is it possible to arrive through calculation to the end, to the limit of world
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systems? They said: ‘No, Lord; no, Sugata’.

Cf. p. 6, line 7; p. &, line 6; p. 9, stanza 4; p. 14, stanza 44; p. 15, stanza 49; p. 16, stanzas 53-55, etc., where
references to the infinite number of worlds and/or universes or world systems are found.

In these characteristics of the empirical reality, proper of Buddhism, is revealed an eagerness for
infinitude, a will of not remaining confined to narrow spatio-temporal limits - eagerness and will that are
certainly proper of the Indian Culture in which Buddhism sinks its roots.

Infinite number of beings

The countless universes in the unlimited space are peopled by an infinite number of beings (sattakayo
ananto). This is an ancient doctrine that is referred to in Buddhavamsa 1, 64, and Buddhaghosa’s Agthasalint,
p. 131, already quoted.

We can add the following texts in which this doctrine also appears:

Ta chih tu lun (Mahaprajiiaparamitasastra), p. 94 b, lines 4-11:
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English translation of Lamotte's French translation, Vol. 1, p. 310: “Lastly, beings (sattva), as the great
ocean (mahdsamudra), are without beginning, without middle and without end (apiarvamadhyacarama).
An intelligent master in calculation (gananacarya) who would count them during innumerable years
would not reach their end. Thus the Buddha has said to the Bodhisattva Wou tsin yi (dksayamati): ‘If all
the universes (lokadhatu) of the ten regions up to the end of space (@kasa) formed a sole mass of water,
and inexpressible and incalculable beings came, each one with a hair, to take out a single drop of water,
there would remain an incalculable number of beings. If, taking out thus, each one, a single drop with a
hair, they were able to drain this great mass of water, even thus, the number of beings would not be
exhausted. It is because of this that the number of beings is unlimited (ananta), immense (apramana),
incalculable (asamkhyeya) and inconceivable (acintya)”.

Ibidem, p. 93 b, line 29 - ¢, line 1:
AEUCR A B R
English translation of Lamotte's French translation, Vol. 1, p. 304: “Beings (saftva) are innumerable”.

Ibidem, p. 125 c, lines 27-28:
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English translation of Lamotte's French translation, Vol. 1, pp. 542-543: “In these universes of the ten
regions, innumerable beings [sattva] suffer the three-fold physical pain [kayaduhkhal...”

The doctrine of the limitlessness of the number of beings is mentioned in relation to the infinite
number of beings that are brought to nirvana by each of the Buddhas that appear in the worlds:

Vasubandhu, Abhidharmakosa ad 111, 3 c-d, p. 388:

traidhatukanam  anto  nasti/  yavad — akasam  tavanto  dhatavah/ ata  eva ca  ndsty
apurvasattvapradurbhavah /  pratibuddhotpadam  casamkhyeya-sattvaparinirvane pindsti - sattvanam
pariksayah, akasavat.

“There is not a limit for the three worlds [kamadhatu, ripadhatu, aripyadhatu]. As is the space so many
are the worlds. And therefore, there is not coming into existence for beings that have not existed before
and, although the parinirvana of innumerable beings is produced on the occasion of the appearance of
each Buddha, there is not coming to an end for beings, as [there is not for| space”.

Shou chang lun (Hasta-danda-$astra), attributed to Sakyakirti (?) and translated by I-Tsing, a treatise
that refutes the heretical belief in the existence of an apiirvasattva, quotes in its beginning (p. 505 b, lines 10-
12) the mentioned passage of Vasubandhu’s Abhidharmakosa.

Ti tsang pu sa pén yiian ching (Ksitigarbha-pranidhana-sitra?), p. 778 a, lines 13-19, refers to the
infinite number of beings that attend the Great Assembly, where Sakyamuni is going to preach:
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“At that time Sakyamuni Buddha told the Bodhisattva Mahasattva Mafijuéti, son of the Dharma King: ‘As
you look at all these Buddhas, Bodhisattvas, and gods, nagas, pretas, spirits from this world and from the
other worlds, from this region and from the other regions, who have come and are now assembled in the
Trayastrimsa heaven, do you know their number or not?’ Mafjusér said to the Buddha: ‘O Bhagavant,
even if with my extraordinary power, for a thousand kalpas, 1 were to calculate [their number], [ would be
unable to know it.” The Buddha told Manjuéri: “‘As I look at them with my Buddha eye, yet their number
cannot be exhausted’.”

The Lotus Siitra has several references to the infinite number of beings (in relation to the number of
beings that attended the Assembly of the Buddha in Rajagrha):

p. 15, verse 48: aham vimas ca bahupranakotya iha sthitah. “1 and these numerous ten millions of beings
standing here.”;

p. 24, verse 68: tahi sravakanam ganand na vidyate te capramanah sugatasya Sravakah. “There is not
calculation for the disciples assembled there, the Sugata's disciples are numberless”;

p. 26, verse 85: bhiksii bahii tatha pi ca bhiksuniyo ... analpakas te yatha gangavalika. “Many monks and also
nuns ... numerous as the sand of the Ganges...”;



p. 10, verse 13: bodhisattva yatha garngavalika. “Bodhisattvas [numerous] as the sand of the Ganges”;
p. 20, line 12: vimsatibodhisattvakotyah. “Twenty times ten millions of Bodhisattvas™;

p. 24, verse 70: bahubodhisattva yatha gangavalikah. “Many Bodhisattvas [numerous] as the sand of the
Ganges.”;

p. 2, line 10 - p. 3, lines 2-3: asitya ca bodhisattvasahasraih ... bahupranikotinayutasatasahasrasamtarakaih.
“With eighty thousand of Bodhisattvas ... saviors of many hundred thousand of ten millions of hundred
thousand millions of beings”;

p. 49, verse 73: ekasmi yane paripacayanti acintiya pranisahasrakotyah. “In One Vehicle they lead to full
ripeness inconceivable thousands of ten millions of beings”;

p. 26, verse 82: asvasayitva ... pranakotyo bahavo acintiyamah ... bhavisyatha buddha mamantarena.
“Conforting ... many inconceivable ten millions of beings: ... you will be Buddhas after me”.

Infinite number of the Buddhas

As beings, the Buddhas are also numberless. Their function is to save beings and to lead them to
Enlightenment. The idea of the infinite number of the Buddhas had a modest origin. From the very beginning
of Buddhism, the texts mention the existence of several Buddhas of the past. Their number is at first a small
one, but it gradually increases and reaches very big proportions: 6 (Vinaya III, Suttavibhanga, Part 1, p. 7;
Digha Nikaya 11, Mahapadanasutta, 111, Atandtiyasuttanta, p. 195-196; 27 (Buddhavamsa); 55 (Lalitavistara,
Chapter I, p. 5); 75000, 76000 and 77000 (4 p'i ta mo ta p'i p'o cha lun = [Abhidharma]
Mahavibhasalsastra]?, p. 892 c, lines 4-15). Cf. Hobogirin 111, sub “Butsu”, pp. 194-197.

In several Mahayana texts the number of the Buddhas becomes almost infinite and they are located in
the past, the present and the future and in all the extension of space:

Karunapundarikasitra 11, p. 41:

atha te bodhisattva evam ahuh / “asmabhir badhanta bhagavan garnganadivalikdasamesu atitesu buddhesu
bhagavatsu tristhatsu dhriyatsu yapayatsu iyam dharant srutda ca pratilabdha ca”/ apara evam ahuh,
“asmabhir dviganganadivalikasamanam”, apare “tribhih”, apare “caturbhih”, apare “paricabhih”,
apare “sadbhih”, apare “saptabhih”, apare * ‘stabhih” / apare evam ahuh, ... navasu ...

“Then those Bodhisattvas said thus: ‘O Lord Bhagavant, this dharani has been heard and grasped by us
when Buddhas Bhagavants of the past, so numerous as the sands of a river Ganges, stayed, lived, existed’.
Others said thus: ‘... so numerous as the sands of two rivers Ganges’. Others: “... of three ...”. Others: ‘... of
four ...". Others: ‘... of five ...". Others: ‘... of six ...”. Others: ... of seven ...". Others: ... of eight ...". Others
said thus: ‘... of nine ...”.”

Dasabhiimikasiitra, p. 4, lines 6-7: dasabuddhaksetrakotiparamanurajahsamas tathagata mukhany
upadarsayam dasuh. ... Tathagatas so numerous as the powder of the atoms of ten times ten millions of
Buddha-Worlds showed their faces”.

Mahavastu 1, pp. 124-126:

atikrantanam  buddhanam  piarva koti na  prajiiayate/ pranidhentana  bodhaya ... /16/
avaivartikadharmanam .../ abhisekabhiimipraptanam ... /17/ tusitesu vasantanam .../ tusitebhyas
cyavantanam ... /18/ matu kuksau Sayantanam ... / sthitanam matuh kuksau ... /19/ jayamananam viranam
.../ jatanam lokandthanam ... /20/ arikesu griyamananam ... / padani vikramantanam ... /21/ mahahasam
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hasantanam ... / disam vilokayantanam ... /22/ avikena dhariyantanam ... / upaniyamananam gandharvaih
... 23/ purebhyo niskramantanam ... / bodhimillam upentanam ... /24/ prapnuvantanam tathagatajianam
.../ dharmacakrapravartantanam ... /25/ satvakoti vinentanam .../ simhandadam nadantanam ... /26/
ayuhsamskaram utsyjantanam .../ nirvayantanam viranam ... /27/ nirvetanam Sayantanam .../
dhyapiyantanam viranam pirva koti na prajiiayate /28/.

“The first extreme of past Buddhas is not known ... neither of those who assume the vow to win
Enlightenment ... (16) ... neither of those who are not liable to turning back ... neither of those who attained
the consecration stage ... (17) ... neither of those who live among the Tusita Gods ... neither of those who
fall from the Tusita Gods ... (18) ... neither of those who lie in their mother's womb ... neither of those who
stand in their mother's womb ... (19) ... neither of the Heroes who are being born ... neither of those
Saviours of the world who have been born ... (20) ... neither of those who are taken on their mother's hip ...
neither of those who take the (seven) steps ... (21) ... neither of those who laugh a loud laugh ... neither of
those who contemplate the regions of the space ... (22) ... neither of those who are carried on the hip (of
their mothers) ... neither of those who are attended by the Gandharvas ... (23) ... neither of those who
depart from their homes ... neither of those who approach the Bodhi-tree ... (24) ... neither of those who
attain the knowledge of a Tathagata ... neither of those who set rolling the Wheel of Dharma ... (25) ...
neither of those who convert ten millions of beings ... neither of those who roar the Lion's Roar ... (26) ...
neither of those who abandon the conditionings of life ... neither of those Heroes who are extinguished ...
(27) ... neither of those who lie extinguished ... neither is known the first extreme of those Heroes who are
cremated (28)”.

Ibidem 1, p. 46: aprameyds tathagata arhantah samyaksambuddhah pijita... “Countless Tathagatas Arhants,
Perfectly Enlightened have been honoured [by me = Sakyamuni]”.

In Saddharmapundarikasiitra are found numerous references to the countless Buddhas of the past,
the present and the future. We mention some of them:

p. 52, verse 98: andgata pi bahubuddhakotyo acintiya yesu pramanu nasti. “The inconceivable many ten
millions of future Buddhas who have no measure”;

p- 49, verse 71:
ye capy abhitvan purimas tathagatah parinirvrta buddhasahasraneke /
atitam adhvanam asamkhyakalpe tesam pramanam na kadaci vidyate //.

“There is not in any way a measure

for those who in the past in countless kalpas
have been the many thousands of Buddhas,

the former Tathdgatas completely extinguished”.

p. 22, lines 1-2: pascad bahiini buddhakotinayutasatasahasrani drstani satkrtani ca. “Afterwards many
hundred thousand of ten millions of hundred thousand millions of Buddhas were seen and worshipped [by
them: the eight sons of Candrasiiryapradipa]”;

p- 29, lines 3-5: bahubuddhakotinayutasatasahasraparyupdasitavino ... tathagata ... bahubuddhakotinayutasa-
tasahasracirnacaritavino. “Tathdagatas who have worshipped many hundred thousand millions of Buddhas,
who have fulfilled their Career under many hundred thousand of ten millions of hundred thousand millions of
Buddhas”.

For other cases of references to infinite number of Buddhas in the Lotus Sutra see Index to the
Saddharmapundarikasitra sub “bahu-buddha” etc., pp. 712-714.



Dynamic conception

We can say that Buddhism has a dinamic conception of reality. This manifests itself in the peculiar
doctrine of the dharmas.?

The dharmas are the elements, the constituent factors of all that exists. All that is “material”, as
human body, is constituted by material dharmas. The mental phenomena as perceptions, sensations, volitions,
acts of conciousness are nothing but dharmas. And man is only a psycho-physical aggregate of material
dharmas and of mental dharmas. Reality, in its integrity, is likewise nothing else than dharmas - isolated or
accumulated.

Dharmas are unsubstantial (anatman), because (using the Western terminology) they do not exist in
se et per se, or (using the Buddhist terminology) they do not exist svabhavena, i.e. they do not possess an own
being; they are dependent, produced by causes and conditions. And, besides that, since the first period of
Buddhist thought, dharmas were conceived as impermanent (anitya). But in the Hinayana several sects added
to the dharmas the attribute of instantaneity. Among these sects are the Sarvastivadins, the Vatsiputriyas, the
Mabhisasakas and the Kasyapiyas and the sects derived from these, according to Vasumitra (I pu tsung lun lun,
pp. 16 ¢, line 2; 16 ¢, lines 15-16; 17 a, lines 13-14, and 17 b, line 1 = Bareau [1954], pp. 255, 257, 262 and
265, and Masuda [1925], pp. 50, 54, 62 and 65). Buddhaghosa in his commentary (pp. 195-196) to
Kathavatthu (XXII, p. 620), informs that the Pubbaseliya and the Aparaseliya sects, both derived from the
Mahasanghikas, affirmed the instantaneity of dharmas. Vasubandhu, who exposes the Abhidharmic point of
view of the Sarvastivadins-Vaibhasikas, emphatically says (4bhidharmakosa 1V, 2 d, pp. 568-569) that “what
is conditioned is momentary” (samskrtam ksanikam, and bhasya ad locum: ko 'vam ksano nama? atmalabho
‘nantaravinasi, so ‘syastiti ksanikah). Yasomitra ad Abhidharmakosa 11, 46 b, p. 262, line 26, refers to the
Vaibhasikas with the term ksanikavadin. On the contrary the Theravadins, according to the quoted text of the
Kathavatthu, did not accept the momentariness of the dharmas, and this explains why they remained attached
to the realistic conception of the world.

This thesis of the momentariness of the dharmas will prevail in the Mahayana and it will give rise to
its idealistic conception of reality, as we shall see. On the momentariness of the dharmas in Mahayana see for
instance the following texts where the concept of momentariness is fully developed, and arguments for its
demonstration are given: Asanga, Mahdyana-sitralamkara XVII, 82-91; Santaraksita, Tattvasarigraha
(Sthirabhavapariksa) 350-475, and Kamalasila ad locum; Dharmakirti, Hetubindu, pp. 42-67, and the fikas of
Vinitadeva and Arcata; Dharmottara, Ksanabhangasiddhi; Jianasrimitra, Ksanabhangadhydaya; Ratnakirti,
Ksanabhangasiddhih-anvayatmika,  Ksanabhangasiddhih-vyatirekatmika and  Sthirasiddhi-diisana;
Ratnakarasanti, Antarvyaptisamarthana. Jitari wrote a treatise whose title is Ksanajabhariga, sce G.
Bithnemann [1985], p. 11.

The dharmas, as soon as they appear, disappear, and are replaced by other dharmas of the same
species as long as the causes that provoked the appearance of the replaced dharma continue to exist. Thus
reality is an accumulation of series of dharmas, in a process of vertiginous constant replacement.* The result is
that, as D.N. Shastri [1976] says, p. 189, “the reality, according to the Buddhist, is not static; it is dynamic. It is
not being; it is becoming”.

The dynamic nature manifest itself not only in the elements, the dharmas, that constitute the
foundations of reality, but also in reality itself, taken as a whole, since it is in a beginningless process of cyclic
alternance of creations and destructions. This conception® is formulated in Ariguttara Nikaya 11 (Kappasutta),
p. 142, where it is said that in each “cosmic period” (kappa = kalpa) there are four “incalculable” periods
(asarnikheyyani): 1. the period of samvatta, complete destruction, dissolution (“in-volving” cycle); 2. the period
during which the state reached by the complete destruction remains (samvattatthayin); 3. the period of vivatta

3 On the Buddhist theory of dharmas see M. and W. Geiger [1920]; Th. Stcherbatsky [1923]; H. von Glasenapp
[1938]; F. Tola and C. Dragonetti [1977], with bibliography.

* Cf. D.J. Kalupahana [1975]; S. Mookerjee [1935]; N.J. Shah [1967].
> Cf. Gonzélez Reimann, L. [1988], Chapter 8.
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(creation, “de-volving” cycle), and 4. the period during which the state reached by the creation remains
(vivattatthayin). Each of these periods lasts an incalculable number of years.
This cosmological theory is referred to in numerous texts as for instance:

Digha Nikaya 111 (Agganiiasuttanta), p. 84:

hoti kho so Vasettha samayo yam kadaci karahaci dighassa addhuno accayena ayam loko samvattati ...
hoti kho so Vasettha samayo yam kaddci karahaci dighassa addhuno accayena ayam loko vivattati.

“There is a time, O Vasettha, when at some moment or other, at the end of a long period, this universe is
destroyed ... There is a time, O Vasettha, when at some moment or other, at the end of a long period, this
universe is created”.

Cf. ibidem (Brahmajalasutta) 1, p. 17; Vinaya 111, p. 4; Itivuttaka, p. 99.
Buddhaghosa, Visuddhimagga, p. 356, paragraph 66:

Pubbenivasam anussaranto pi ca kappanussarako bhikkhu etesu kappesu aneke pi samvattakappe aneke
pi vivattakappe aneke pi samvattavivattakappe anussarati.

“Remembering his former state of existence, the monk, who remembers the cosmic cycles, remembers in
those cosmic cycles numerous cycles of destruction, numerous cycles of creation, numerous cycles of
destruction and creation”.

Ta chih tu lun (Mahdaprajiiaparamitasastra), p. 125 ¢, lines 25-27:
WS AT et . AR A, HEE 2 An 0. wm2)is 177,

(English translation of Lamotte's French translation, Vol. 1, p. 542: “ I see in the East region (piarvasyam
disi) innumerable universes coming forth, subsisting, or perishing. Their number is very great and defies
any calculation. It is the same in all the ten regions”.

The laws that regulate our world

The empirical reality as conceived by Buddhism, unlimited in space, without beginning in time, with
its immense number of worlds, peopled by numberless beings, in which countless Buddhas preach the salvific
Dharma, in a constant process of change, is not a chaotic universe. The empirical reality is submitted to laws,
principles, norms, which regulate its existence and behaviour, which determine what necessarily must happen
and vice versa what necessarily cannot happen in given circumstances, that is to say, when determined causes
and conditions occur or do not occur. Thanks to these laws the universe appears as an organized system, as a
€osmos.

We may consider that this Buddhist conception of a regulated universe is rooted in the ancient Vedic
conception of a Cosmic Order (rfa) that is either a product of the norms imposed by the Gods or an
autonomous self-imposed principle.

The causal law and its universality

All that exists is for Buddhism under the sway of the law of causality (paticcasamuppada / prat
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ityasamutpdda), condensed in the well-known formula, asmin sati, idam bhavati: “Given this, occurs that”.

Nothing occurs in the domain of existence owing to hazard, casually. Everything is the product of the
conjunction of a multiplicity of causes. Nothing comes into existence, remains in it or goes out from it without
the intervention of one or several causes. All is dependent, pratityasamutpanna. This conception had a
remarkable development in the Prajiiaparamitasiitras and it reaches its extreme expression in the Madhyamika
theory of Voidness (Siinyata), absence of an own being (svabhavasinyata).” This law of causality is the great
law of the universe.

The universality of the causality law is revealed by the fact that it is the foundation of one of the
tilakkhana / trilaksana, the three universal characteristics of reality: all is anattan / andtman i.e. unsubstantial,
lacking an own being, lacking an existence in se et per se. The principle sabbe dhamma anatta or sabbam
anattd (all dharmas lack substantiality) is found in many Pali texts as for instance: Dhammapada, verse 279;
Samyutta Nikaya 111 (Channasutta), p. 133, IV (dniccadisuttanavaka), p. 28 (sabbam anatta), p. 401;
Majjhima Nikaya 1 (Citlasaccakasutta), p. 228; Anguttara Nikaya | (Uppadasutta), p. 286; Theragatha, verse
678; Patisambhidamagga 1, p. 37, p. 53; Maha-Niddesa, p. 94, p. 271; Kathavatthu, p. 65, p. 531; Vibhariga,
p. 70 (without sabbe).

And all is unsubstancisal because of being dependent, pratityasamutpanna, as expressed in the
following texts:

Nagarjuna, Acintyastava 3:

pratyayebhyah samutpannam anutpannam tvayoditam /
svabhavena na taj jatam iti Siimyam prakasitam.

“What has arisen from conditions

has been said by you to be un-arisen;

that is not born with an own being,
therefore it has been proclaimed to be void”.

Ibidem 40 a-b:
yah pratityasamutpddah Siinyata saiva te matd.

“What is Origination in Dependence,
that indeed has been considered by you to be Voidness”. [I.e. dependence = unsubstantiality. ]

Nagarjuna, Yuktisastikakarika 19 a-b (Tibetan translation):

de dan de brten gan hbyun de /
ran gi dnos por skyes ma yin //

“What arises depending on this or that [cause]
- that is not produced as a thing with an own being”.

Candrakirti, Prasannapada ad 1, 1, p. 9, line 5, and Subhdasita-samgraha [28], p. 395, line 19, quote
the (Sanskrit) text of karika 19 of the Yuktisastika:

tat tat prapya yad utpannam notpannam tat svabhavatah.

¢ Vasubandhu, Abhidharmakosa 111, stanza 18 a, p. 432.
7 Cf. C. Dragonetti [1987].
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“What is produced depending on this or that, that is not produced by itself”.

Candrakirti, Prasannapada quotes four times ad XIII, 2, p. 239, (indicating the source), ad XXIV, 7,
p- 491, ad 14, p. 500, and ad 18, p. 504, the following stanza:

yah pratyayair jayati sa hyajato no tasya utpadu sabhavato 'sti /
yah pratyayadhinu sa Sinya ukto yah Sinyatam janati so' pramattah.

“What is born out of conditions, that is not born indeed,
it has not an arising with being [variant: with own being];
what is dependent on conditions, that is called ‘void’.
Who knows Voidness, he is not negligent”.
[We quote ad XIII, 2. The other quotations have svabhavato instead of sabhavato].

Prajhakaramati, Pafijika ad 1X, 2, p. 172 (with variant sabhavato in pada b) and Subhasita- sam
graha [28] pp. 395-396 (with utpada evasya bhavet svabhavat in pada b) quote this stanza (with the indicated
variants and without mentioning the source). Candrakirti points out that this stanza comes from the Anavatap-
tahradapasamkramanasiitra. The stanza is found in the Chinese translation of this sifra included in Taisho,
Vol. XV, No. 635, p. 497 b, 3-4 and in the Tibetan translation included for instance in Sde-dge edition, T
ohoku No. 156 and Peking edition, Catalogue No. 823. In both translations the siitra bears different names.

Several Mahayana texts explicitely assert that everything is dependent on causes, i.e. is
pratityasamupanna, as for instance:

Lalitavistara,

p. 117, line 1: hetu pratitya bhava sunya ... dharma. “The dharmas being dependent on a cause, are void of
[real] existence”.

p. 340, lines 3-4: pratitya jata dharma ime. “These dharmas are born in dependence”.

p. 375, line 11: pratityasamudagatam jagac chiinyam. “The world arisen in dependence is void”.

p. 419, line 9: hetum pratitya imi sambhuta sarvadharma. “All these dharmas are born depending on a cause”.
Saddharmapundarika,

p. 191, line 12: pratitya sarve imi bhava utthitah. ““All these beings have arisen in dependence”.
Nagarjuna, Madhyamakasastra

XXIV, 19 a-b: apratityasamutpanno dharmah kascin na vidyate /. “There is not a dharma arisen not in
dependence”.

Aryadeva, Catuhsataka

IX, 2: apratityastita nasti kada cit kasya cit kva cit. “An existence not in dependence does not exist at any time
for anything at any place”. This verse is quoted by Candrakirti, Prasannapada ad XX, 9 and XXIV, 19.

The same Candrakirti quotes, ibidem, a saying of the Bhagavant:

sahetu sapratyaya dharma janati /
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ahetu apratyaya nasti dharmata //

“The [wise] knows that dharmas are with causes, with conditions;
the nature of the dharmas is not without causes, without conditions”.

The expression of the same idea is found in Santideva, Bodhicaryavatara

VI, 25 c-d: sarvam tatpratyayabalat svatantram tu na vidyate. “Because of causality nothing is self-
dependent”,which is commented by Prajiiakaramati ad locum: idampratyayatamatrasamupasthitasvabhavam
sarvam idam / na tu svatantryapravrttam kimcid api vidyate. ““All this has a nature which has been produced
only by causality. Nothing exists self-dependently arisen”,

and VI, 31 a-b: evam paravasam sarvam. “Thus all is dependent on another”.

Importance of the causal law

The paticcasamuppada / pratityasamutpdada has ever been a fundamental theory of Buddhism, since
its origin, along all its history, either when it designated the chain of twelve dharmas that produce suffering or
when it came to designate universal contingency as the supreme law of reality. The importance possessed by
the causal law is indicative of its universality. This importance manifests itself in many facts.

The paticcasamuppada / pratityasamutpada, as the chain of twelve members, constitutes a
development of the Second and Third Noble Truths, which explains how suffering arises and how it is
suppressed. And, as the universal contingency, it is the basis of the Madhyamika and Yogacara philosophies.

The paticcasamuppada / pratityasamutpada is considered by Buddha to be his dhamma, as expressed
in the Majjhima Nikaya 1, Mahahatthipadopamasutta, pp. 190-191:

Vuttam kho pan 'etam Bhagavatd: Yo paticcasamuppddam passati so dhammam passati, yo dhammam
passati so paticcasamuppadam passatiti.

“That has been said by the Bhagavant: ‘“Whoever sees Dependent Origination sees the Dhamma

29

[Doctrine], whoever sees the Dhamma sees the Dependent Origination’.
The Salistamba Sitra in its beginning affirms in a similar way:

yo bhiksava pratityasamutpadam pasyati / sa dharmam pasyati / yo dharmam pasyati sa buddham
pasyati/ ity uktva Bhagavan tasnim babhiiva.

“He who sees the Dependent origination [pratityasamutpadal, sees the Doctrine [dharma], he who sees
the Doctrine sees the Buddha.”

According to the Aryaprafityasamutpadanamamahdayanasiitra, p. 71 infra:

rten cin hbrel bar hbyun ba hdi ni de bzin gsegs pa rnams kyi chos kyi sku yin te / sus rten cin hbrel bar
hbyurn ba mthon ba des de bzin gsegs pa mthon no.

“This Dependent Origination is the Dharmakdaya of the Tathagatas, whoever sees the Dependent
Origination sees the Tathagata™.

The paticcasamuppada | pratityasamutpada is also considered by Buddha to be the ariyo 7idyo, the
Noble (Buddhist) method, as Samyutta Nikaya V, Pathamabhayaveripasantasutta, pp. 388-389). Cf. ibidem
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Il (Paricaverabhayasutta), p. 70:

katamo cassa ariyo nayo panndaya sudittho hoti suppatividdho? idha, gahapati, ariyasavako paticcasa-
muppdadaniieva sadhukam yoniso manasi karoti - iti imasmim sati idam hoti, imassuppada idam uppajjati;
iti imasmim asati idam na hoti, imassa nirodhd idam nirujjhati; yadida avijjapaccaya sankhara ... ayam
assa ariyo iidayo pannaya sudittho suppatividdho.

“And what is the Noble [Buddhist] method which he [= Buddha's disciple] has well seen and well
penetrated by insight? In this world, O householder, the Noble [Buddha's] disciple well and thoroughly
reflects on the Dependent Origination: this being, that is; by the arising of this, that arises, this not being,
that is not, by the cessation of this, that ceases; thus, conditioned by ignorance, the sarkharas [arise] ...
this is the Noble [Buddhist] method, which he has well seen and well penetrated by insight”.

Many texts express that the discovery by Buddha of the paticcasamuppdda / pratityasamutpada took
place during the middle watch or the last watch of the night in which he attained the bodhi (Enlightenment).
That indicates the importance this doctrine possesses as being discovered in the most significant moment of
Buddha's life. See the texts quoted by Lamotte [1977], pp. 282-283: Taisho 187, p. 595 b 6 - 595 ¢ 24;
Mahavastu 11, p. 285, lines 7-18; Lalitavistara, pp. 346, line 1 - 348, line 15; Taisho 189, p. 642 a20 - 642 b
10; Taisho 190, pp.794 ¢ 12 - 795 b 19; Buddhacarita of Asvaghosa X1V, verses 49-86; Nidanakatha, p. 75,
lines 25-26.

Buddha himself praises the paticcasamuppada / pratityasamutpada as being profound (gambhira)
and as looking profound and remarks that, through not understanding this doctrine, through not penetrating it,
people are in a confused state of mind, as in Digha Nikaya 11, Mahanidanasuttanta, p. 55:

Gambhiro cayam Ananda paticcasamuppido gambhiravabhdso ca. Etassa Ananda dhammassa
ananubodhd appativedha evam ayam paja tantakulakajata gulagunhikajata muiijababbajabhiita apayam
duggatim vinipatam samsaram nativattati.

“This Dependent origination is profound, O Ananda, and it looks profound. It is because of not
understanding it, because of not comprehending, that people, having become like tangled skein, a matted
ball of thread, a bunch of munja and coarse grass, is unable to overcome woe, miserable existence,
destruction, transmigration”.

Cf. Samyutta Nikaya 11, (Nidanasutta), p. 92. Buddhaghosa in his commentaries of both passages (Suma
ngala-vilasint 11, pp. 485-486, and Sarattha-pakasint 11, p. 87) explains that the profoundness of the
paticcasamuppada is like the ocean at the foot of Mount Sineru: Ekam gambhiram gambhir ‘avabhdasam hoti,
Sineru-padaka-mahasamudde udakam viya.

And it is a very well-known fact that the paticcasamuppdda / pratityasamutpada theory is mentioned,
developed, explained, commented in a brief or large form in numerous Buddhist texts. Even there are suttas,
sitras, sastras dedicated to that theory. And many times Buddha is extolled as the discoverer of this theory.
Ancient Brahmin authors have referred to this Buddhist theory in order to discuss and criticize it, and many
modern scholars have dealt with it pointing out its paramount importance in Buddhist philosophy.

Universal interdependence

The strictest causality which governs empirical reality in its entirety implies, as a corollary, the
interdependence of all that exists, since every thing is produced as an effect by the conjunction of a multiplicity
of things that act as causes; and consequently each of these things that act as causes is on its own turn produced
as an effect by the conjuntion of a multiplicity of other things that also act as causes, and so on in a
beginningless backwards process. The necessity of a plurality of causes and/or conditions for the forthcoming
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of anything is stated in many texts as for instance:
Vasubandhu, Abhidharmakosa 1, 7, pp. 25-26:

ripaskandhah vedandaskandhah, samjiiaskandhah samskaraskandhah, vijianaskandhas ceti,ete samskrta
dharmah /sametya = sambhitya pratyayaih krta iti samskrtah / na hyekapratyayajanitam kinicid astiti.

“The form-aggregate, the sensation-aggregate, the perception-aggregate, the samskara-aggregate and the
consciousness-aggregate are the samskrta [conditioned] dharmas. They are conditioned, because they are
produced by conditions coming together [sametya] i.e. being joined [sambhiiya], because there is nothing
produced by [only] one condition”.

Buddhaghosa, Visuddhimagga, p. 461, paragraphs 105-106:

Etth 'aha: Kim pandyam ekda va avijja sankharanam paccayo, udahu anie pi paccaya santi ti? Ki pan
‘ettha? Yadi tava ekd va, ekakaranavado dpajjati; atha anfie pi santi, avijjapaccaya sankhara ti
ekakarananiddeso n'upapajjati ti. Na n'upapajjati. Kasma? Yasma

Ekam na ekato idha nanekam anekato pi no ekam

phalam atthi...
Ekato hi karanato na idha kivici ekam phalam atthi, na anekam, napi anekehi karaehi ekam, anekehi pana
karanehi anekam eva hoti. Tatha hi anekehi utu-pathavi-bija-salilasankhdatehi karanehi anekam eva
riipagandharasadikam ankurasankhatam phalam uppajjamanam dissati.

“Here [some one] says: Is ignorance alone the condition of the sarikhdras [= the karmic residues], or are
there other conditions? What does this mean? If [ignorance] alone, then the theory of a single cause
occurs, if there are other causes, then the teaching of one single cause as expressed in ‘the sarikhara are
conditioned by ignorance’ has no place. No, it has no place [really]. Why? Because:

In the world from one neither one nor many,

and only one effect is not [produced] from many...
For in the world from a single cause no single effect whatsoever is [produced] nor many; through many
causes a single [effect] is not [produced] either; through many causes many [effects] are indeed
[produced]. Thus through many causes named ‘climate, earth, seed, water’ etc., many effects as form,
smell, taste an so on named ‘shoot’ are seen to arise”.

A similar process takes place in regard to the effects. Each of the things that are produced as an effect,
acting as a cause, in conjunction with a multiplicity of other things that also act as causes, produces other
things as effects, and so on in an endless forwards process.

We may consider that this idea is on the basis of the explanation given in Milindapaiiho,
times, that from it come forth the other members of paticcasamuppdda, and that for the whole time a “first
end”, i.e. a beginning is not known. At the request of the king, Nagasena gives three illustrations that imply
that paticcasamuppdda incessantly revolves, as a wheel, that this movement has neither beginning nor end, and
that in this dynamic process effects behave as causes of other effects. The first illustration concerns the bija-
ankura-phala mechanism: from the seed, the shoot, from the shoot, the fruit, from the fruit again the bija, and
so on. The second illustration is that of the hen and the egg, which give raise one another. The third illustration
makes manifest the circular conception of paticcasamuppada (p. 53, lines 15-17):

Thero pathaviya cakkam likhitva Milindam rajanam etad voca - Atthi mahardja imassa cakkassa anto 'ti.
Natthi bhante 'ti.

“The Thera drew a circle on the ground and said to King Milinda: Is there any end to this circle? No, Sir,
there is not”.
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In reference to this last illustration Nagasena introduces another “circles” mentioned by Buddha (p. 53, lines
17-21):

Evam eva kho maharaja imani cakkani vuttani bhagavata - cakkhum ca paticca ripam ca paticca
uppajjati cakkhuvininanam, tinnam sangati phasso, phassapaccaya vedand, vedanpaccaya tanhd, tan
hapaccaya upadanam, upddanapaccaya kammam. Kammato puna cakkhum jayati 'ti. Evam etissa
santatiya atthi anto 'ti. Natthi bhante 'ti.

“Such are, O Great King, these circles spoken of by the Bhagavant: depending on the eye and depending
on the form arises the consciousness-of-the-eye [= sight], the union of the three is contact, depending on
contact arises sensation, depending on sensation arises thirst [= desire], depending on thirst arises
attachment, depending on attachment arises kamma [= karman], and from kamma eye again arises. Is there
any end to this series? No, Sir, there is not. The same reasoning is applied to the other organs of sense,
including mind [manas]”.

The Pratityasamutpadahrdayakarika, wrongly attributed to Nagarjuna,® states the circular nature of
the causal law, its eternal revolving movement (expressed by the metaphor of the never stopping wheel) and
the effects becoming causes:

trbhyo bhavati dvandvam dvandvat prabhavanti sapta saptabhyah / traya udbhavanti bhityas tad eva [tu]
bhramati bhavacakram.

“From the three [ignorance, desire, attachment: avidyd, trsna and wupddana = klesa;) arise the two
[formations and existence: samskaras and bhava = karma;], from the two come forth the seven
[consciousness, name and form, six-fold base, contact, feeling, birth, old age, death: vijiiana, namaripa,
sadayatana, sparsa, vedand, jati, jaramarana = duhkha] and from the seven again arise the three: this
wheel of existence revolves”.

The Abhidharmakosa of Vasubandhu ad 111, 19, p. 435, has:

etena prakarena klesakarmahetukam janma taddhetukani punah klesakarmani tebhyah punar janmety
anddibhavacakrakam veditavyam.

“In this way birth is caused by impurity and action; impurity and action are caused at their turn by that
[birth]; and again birth is [produced] from them [= impurity and action] - thus the beginningless wheel of
existence is to be known”.

And finally, we find in Buddhaghosa's Visuddhimagga X VI, p. 498, paragraph 298:

Tivattam anavatthitam bhamati ti [cf. p. 496, paragraph 288] ettha pana, sankhara-bhava kammavattam,
avijja-tanhupadanani kilesavattam, vinnana-namaripa-salayatana-phassa-vedand vipakavattan ti imehi
tthi vattehi tivattam idam bhavacakkam, yava kilesavattam na upacchijjati, tava anupacchinnapaccayatta
anavatthitam, punappunam parivattanato bhamati yeva ti veditabbam.

“With its three rounds [it] revolves without stopping - here the sarikharas and bhava [formations and
being] are the round of kamma; avijja, tanhd and upadana [ignorance, craving and clinging] are the round
of kilesa [defilements]; vifiriana, namariipa, salayvatana, phassa, vedand [consciousness, name and form,
six-fold base, contact, feeling] are the round of result, vipaka [kamma-result] - this wheel of existence,

Scf.c. Dragonetti [1978] and [1986].
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consisting of three rounds, because of having these three [mentioned] rounds, not stopping due to a
causality which is not cut off, revolves with an incessantly turning, so long as the round of kilesa
[defilement] is not cut off - so it must be known””.

The result of this interdependence of causes and effects that pervades the whole reality is a “net” that
relates among themselves all the existing things - momentary, evanescent, interconnected by causal relations,
acting all of them at the same time as effect and cause. The universal interdependence is another great law of
existence. And it is based on it that Buddhism constructs an ethics of solidarity among all beings, humans,
animals, plants, the non-conscious nature and things.

Other laws

The law of causality manifests itself in other laws that regulate the physical order, the moral order, and
the course of the salvific action.

As an example of law referent to the physical order, the Buddhist texts mention the inevitable
destruction of all that arises, which affects the human body and every kind of life in nature, being time the
factor that allows the fonctioning of this law.

This law is expressed in the well known formula: yam kifici samudayadhammam, sabban tam
nirodhadhamman ti: “Whatsoever arises is subject to destruction”. Cf. Udana V, 3, p. 49, lines 15-16;
Mahavagga p. 11 in fine; Digha Nikaya 1 (Ambatthasutta) p. 110, lines 12-13; Samyutta Nikaya IV (Pat
hamagilanasutta), pp. 47, 107; Majjhima Nikaya 111 (Cilarahulovadasutta), p. 280, lines 10-11.

An example of law referent to the moral order is the law of karman / kamma or moral retribution of
actions. Every action, good or bad, gives rise to merits or demerits and demands necessarily reward or
punishment in this life or in other futur existences. The whole destiny of beings depends on their karman 1i.e.
on the moral quality of the actions that they have accomplished in their previous existences.

Majjhima Nikaya 111 (Cilakammavibhangasutta), pp. 202-203, clearly expresses this doctrine:

Ko nu kho, bho Gotama, hetu ko paccayo yena manussanam yeva satam manussabhiitanam dissati h
inappanitata? Dissanti hi, bho Gotama, manussa appayuka, dissanti dighdyuka, dissanti bavhabadha,
dissanti appabadha; dissanti dubbannd, dissanti vannavanto,; dissanti appesakkha, dissanti mahesakkha;,
dissanti appabhoga, dissanti mahdabhoga, dissanti nicakuling, dissanti uccakuling; dissanti duppaniia,
dissanti pannavanto. Ko nu kho, bho Gotama, hetu ko paccayo yena manussanam yeva satam
manussabhiitanam dissati hinappanitata ti? Kammassaka, manava, satta kammadayada kammayont
kammabandhii kammapatisaranda. Kammam satte vibhajati yadidam hinappanitatayati.

“ “Now, dear Gotama, what is the cause, what is the reason, that lowness and excellence are seen among
human beings, while they are born as humans? For, dear Gotama, human beings of short life-span are
seen, of long life-span are seen, of many illnesses are seen, of few illnesses are seen, of ugly complexion
are seen, of beautiful complexion are seen, of little power are seen, of great power are seen, of little wealth
are seen, of great wealth are seen, of low-class family are seen, of high-class family are seen, of weak
intelligence are seen, intelligent [ones] are seen. Now, dear Gotama, what is the cause, what is the reason,
that lowness and excellence are seen among human beings, while they are born as humans?’

‘O young man, beings are owners of their karman, are heirs of their karman; they have as matrix their
karman, they have as kinsman their karman, they have as protector their karman. Karman divides

5 9

beings - by lowness and excellence’.

Cf. Milindapariho, p. 65 (PTS ed.). Cf. Anguttara Nikaya 11 (Mallikadevisutta), pp. 202-205: the karman
explains why some women are beautiful, rich etc. and others are not; Ta chi tu lun (Mahaprajiiaparamita-
sastra), p. 119 b, line 11 - ¢, line 4: the karman is the cause whereby some persons do not see a Buddha but get
to eat and to drink, while others see a Buddha but do not obtain food and drink.
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In the Majjhima Nikaya | (Kukkuravatikasutta), pp. 387-392, the Buddha describes the four kinds of
actions that can be accomplished by men indicating the consequences of each of these kinds of actions. He
concludes each one of his four expositions with the following words, which concentrate the essential import of
the doctrine of karman:

bhiuta bhuitassa upapatti hoti, yam karoti tena upapajjati...Evam p'aham... kammaddayada satta ti vadami.

“Rebirth of a being is from what has come to be; according to what he does, so is he reborn ... So I say:
beings are heirs of their karman”.

The greatest example of the application of the law of karman is given by Sakyamuni himself who,
after an infinite number of rebirths in which He accumulated limitless merits, attained the condition of Buddha.

The destiny of beings, in all its aspects, as is seen by the quoted text of Majjhima Nikaya 111, depends
on their deeds, on their karman. But the incidence of the karman of any individual is not limited to him;
together with the karman of other individuals it possesses a collective force that determines the destiny of the
universe: its destruction, its new creation, the special features it is to possess in its new stage of existence, the
events which will occur in it, etc.

This doctrine is several times referred to in Vasubandhu, Abhidharmakosa, Book III, while
describing the bhdajanaloka, the world where beings are to exist:

ad 111, 45 c-d , p. 506: trisahasramahasahasralokadhdator evam sannivesam icchanti, yad utakasaprati
stham adhastad vayumandalam abhinirvrttam sarvasattvanam karmadhipatyena.

“They maintain that the disposition of the universe consisting of three thousand great thousand
world-systems is thus: below is the circle of wind placed on the space, come into being by the sovereign
power of the karman of all beings”;

ad 11, 46 a-b, p. 506: tasmin vayumandale sattvanam karmabhir meghah sambhityaksamatrabhir
dharabhir abhivarsanti.

“By the [power of the] karmans of beings clouds, coming together, pour their rain by means of drops of

the measure of an aksa’”;

ibidem: katham ta apo na tiryag visravanti? sattvanam karmadhipatyena.

“Why these waters [= those that form the circle of waters] do not flow away sideways? [They do not]
owing to the power of the karman of beings”;

ibidem, p. 507: tas ca punar apah sattvanam karmaprabhavasambhiitair vayubhir avarttyamand uparistat
karicanibhavanti.

“And then these waters agitated by winds produced by the force of the karman of beings become gold in
the upper part”;

ad 111, 50 a, p. 509: evam ca punah sambhiitah suvarnadayah karmaprabhavat preritair vayubhih samah
rtya rasikriyante. ta ete parvatas ca bhavanti dvipas ca.

=99, ¢ 99, 6

? Ak$amatra in the original: “of the measure of one karsa, 16 masas, one tola’; “of the size of the axle”; “of the size
of the aksa fruit”; “of the measure of aksa (104 arngulas in length)”, according to An Encyclopaedic Dictionary of
Sanskrit.
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“And then the gold, etc., produced in this way are gathered and heaped by the winds, put in motion by the
force of karman, and they become the mountains and the continents”;

ad 111, 59 a-b, p. 516: katham idanim cestante? sattvanam karmabhir vivarttanivayuvat.

“How then they [= the narakapalas] move? [They move] by the karmans of beings, like the winds of
creation”;

ad 111, 60 ante a, p. 518: athemau candrarkau kasmin pratisthitau? vayau. vayavo ntarikse sarvasattvasa-
dharanakarmadhipatyanirvrtta avartavat sumerum parivartante.

“On what the moon and the sun are established? On the wind. The winds produced by the sovereign
power of the collective karman turn round the Sumeru like a whirlpool”;

ad 111, 60 b, p. 518: saryavimanasyadhastad bahih sphatikamandalam taijasam abhinirvrttam tapanam
prakasanam ca. candravimanasyadhastad apyam Sitalam bhasvaram ca. praninam karmabhir drstisar
traphalapus-pasasyausadhinam anugrahartham, upaghatakartham ca yathasambhavam.

“Under and outside the mansion of the sun a crystal circle of fire is produced, burning and illuminating,
under the mansion of the moon one of water, cold and brilliant. By [the force of] the karmans of beings
they [= both circles] are, according to circumstances, for conferring benefits to the eye, the body, fruits,
flowers, grains, herbs and for damaging [them]”.

ad 1V, 85 a-b, p. 711: pranatipatenatyasevitena bahya bhava alpaujaso  bhavantiti.
adattadanendasanirajobahuldh,  kamamithydcarena  rajo  'vakirnah, —mrsavadena — durgandhah,
paisunyenotkitlanikiilah, parusyenosarajagala pratikrustah papabhiimayah, sambhinnapralape Vis
amartuparinamah, abhidhyaya suskaphalah, vyapadena katukaphaldh, mithyadystya alpaphald aphala
va. idam esam adhipatiphalam.

“Owing to murder intensely carried on [by men] the external things [= according to commentary: plants
and earth etc.] become of little vitality. Owing to theft, they are attended with [rains of] stones and dust;
owing to sexual misconduct they are covered with dust; owing to lying they have bad smell; owing to
calumny they are going up and down; owing to hard words, they are impregnated with salt and arid, they
are poor, bad soils; when there is idle talk, change of seasons is irregular; owing to covetousness [soils]
produce dry fruits; owing to malice they produce pungent fruits; owing to wrong views they produce few
fruits or no fruit at all. This is the effect of the sovereing power of these bad deeds [karman]”;

ad 111, 90 a-b, p. 540: tatah sunye bhajane ita eva samantakat sattvanam tadaksepake karmani pariksine
sapta siryah pradurbhiiya kramena yavat prthivim sumerum ca nihSesa dahanti.

“Then, once the bhajanaloka is void owing to the extinction of the karman of the beings who dwell in it,
[i.e. the karman] that [previously had] produced that [= the bhajanaloka], seven suns, gradually appearing,
burn all up to the earth and the Sumeru”;

ad 111, 90 c-d, p. 541: tatha hi samvrtto loka akasamatravasesas ciram kalam tisthati yavat punar api
sattvanam karmadhipatyena bhajananam puarvanimittabhiita akase mandamanda vayavah syandante.

“Thus the world, which has disappeared in this way, during a long time remains being only space until

again, through the sovereign power of the karman of beings, soft winds spread in the space, as previous
signs of bhajanalokas [that will appear in the future]”.
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Likewise the Li shih a p'i t'an lun (Lokaprajiiaptyabhidharmasastra), p. 223 c, lines 1-9, a text
belonging to the Sarvastivada literature'” states that, when the universe is again created, it is by the force of the
accumulated karman of all beings that God Brahma and his vimana (palace) appear as the maturation (vipaka)
of the fruit (phala) of that karman. It also asserts that the karman produced in previous births is the only
sovereign cause (adhipati) in the creation of a new world.

The quoted texts of the Abhidharmakosa refer to the real creation, existence and destruction of the
universe by the force of karman, and the text of the Chinese Lokaprajiiaptyabhidharmasastra adopts a similar
position in relation to the creation of Brahma and his vimana, owing to the realist philosophical position of the
Hinayana to which they belong.

The texts that follow belong to a very different context: Mahayana Buddhism, and specially the
Yogacara system of philosophy. Although they consider that the world is only a mental creation, nevertheless
they still affirm that the creation, existence and destruction of that mental creation is due to karman.
Furthermore, the idea that karman is the cause of universe gives them the possibility to explain why all beings
create in their minds, all of them, the idea, the representation, the mental creation of one and the same universe,
avoiding in this way the extreme position of solipsism. All beings mentally create one and the same universe,
because their karman have had the same “maturation” (tulyakarmavipaka) or because there are “common”
seeds that produce the same “fruit”.

Hiuan-tsang, Ch'eng wei shih lun (Vijiaptimatratasiddhisastra), p. 10 c, lines 13-18:
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“The vipakavijiiana [“maturation”/consciousness, i.e. produced by the maturation of the karman], because
of the “maturation” of common bijas [“seeds”], is transformed adopting the appearance of the world
[bhajanaloka] constituted by matter, etc. i.e. the exterior great elements [mahdabhiita] and the matter
formed by them [bhautika]; [and,] although it, once transformed, in all sentient beings, once transformed,
is [in each one of them] apart, different, nevertheless the external aspect is identical [for all beings]: the
world is not different [for each one of them], as the light of the lamps is [each one] apart, [but] that of all
seems to be one. Which maturation/consciousness is transformed as that external aspect [of a world]? The
answer is: all the maturation/consciousness. Why? The sitra says: ‘because it has arisen by the sovereign

29

force of the karman of all sentient beings as common [for all]’.

Vasubandhu, Vimsatika ad 111 c-d, explains the fact that all the infernal beings see the same infernal
world because they are tulyakarmavipakavasthah, i.e. “because the condition of the maturation of their karman
is identical”, and ad 1V c-d: samanasvakarmavipakadhipatyat. “owing to the identical maturation of their
karman”.

Many laws regulate the course of the salvific action. Let us mention among them the law constituted
by the Four Noble Truths, according to which human condition is necessarily submitted to suffering, suffering
has as its cause attachment, and suffering can be suppressed destroying its cause through a special method: the
Eightfold Noble Path, which Buddhism offers. If one follows the Noble Path, one attains Liberation from
suffering, Nirvana. From the numerous texts that refer to the Noble Truths and the Noble Path we mention
only Mahavagga, (Dhammacakkappavattana), p. 10; Samyutta Nikaya V (Dhammacakkappavattanasutta),

19 Cf. J. Takakusu [1905], pp. 142-143; and L. de la Vallée Poussin [1971], I, pp. XXXVII-XLI. This text is quoted
in the text of Hiuan-tsang that follows.
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pp. 420-424; Digha Nikaya 11 (Mahasatipatthanasuttanta), pp. 304-315.

Characteristics of these laws

These laws have not been imposed by a Creator since Buddhism does not accept the existence of a
God, Creator and Governor of the Universe.'! It is the Buddhist atheism which is inserted in the atheistic
tradition in India. This tradition is very strong and is shared by a series of non-Buddhist philosophical and
religious systems, fully accepted by Hindu ortodoxy, as the Mimamsa, the Samkhya and the most ancient form
of'the Yoga.

These laws have not been created by Buddha either. They have not been revealed to Him by any
superior power or even by any human teacher. They are not a construction of His mind, He has not invented
them.

These laws, as the empirical reality that they regulate, exist from a beginningless eternity valid by
themselves, always the same, inalterable, neccesary, acting with an ineludible force, not being possible for
anything to escape the rigor of their dominion.

These ideas are expressed in the following texts:

Samyuktagama (Nidanasamyukta, Bhiksusitra), pp. 164-165:

kin nu bhagavata pratityasamutpadah krta aho svid anyaih. Na bhikso maya pratityasamutpdadah krto
napi anyaih. api tiatpadad va tathagatanam anutpadad va sthita eveyam dharmata dharmasthitaye
vivaraty uttanikaroti desayati samprakasayati. yadutasmin satidam bhavaty asyotpadad idam utpadyate.
yadutavidyapratyayah samskara yavat samudayo nirodhas ca bhavati.

“The Dependent Origination has been made by the Bhagavant or by others? O Bhikshu, the Dependent
Origination has not been made by me [the Buddha] or by others. Whether Tathdgatas arise or do not arise,
stable is that essence of the dharmas [= pratityasamutpdda), the foundation for the stability of the
dharmas. The Tathagata having known and comprehended it [= pratityasamutpada] perfectly by Himself,
declares, makes known, establishes, analyzes, reveals, proclaims, teaches, manifests it: given this, occurs
that; from the arising of this, that arises, namely the samskaras exist having as condition ignorance up fo
[such] is the origin and destruction [of suffering]”.

The Chinese translation of the Mahaprajiiaparamitasastra (Ta chih tu lun), p. 298 a, lines 19-20, after quoting
the Bhiksusiitra, remarks that the “law of the arising and destruction, whether the Buddhas exist or not, is
eternal”.

The Salistambasiitra, p. 72 (de la Vallée Poussin ed.), enumerates the characteristics of these laws in
relation to pratityasamutpada or Dependent Origination:

ya imam pratityasamutpddam satatasamitam [ajivam] nirjivam yathavad aviparitam ajatam abhiitam aky
tam asamskrtam apratigham analambanam sivam abhayam anahdaryam avyayam avyupasamasvabhavam
pasyati, sa dharmam pasyati; yas tv evam [dharmam] satatasamitam [ajiva] nirjivam ity adi pirvavat,
yavad avyupasamasvabhavam dharmam pasyati so 'nuttaradharmasarivam buddham pasyati.

“He who sees this Dependent Origination as eternal, [without life], lacking life, truly without alteration,
not born, non become, not made, not compounded, unobstructed, baseless, calm, fearless, ineliminable,
imperishable, whose nature is non-cessation, he sees the Dharma; and he who sees the Dharma in the same

"' Cf. H. von Glasenapp [1954].
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way, as eternal, [without life,] lacking life, and so on as before up to: whose nature is non-cessation, he
sees the Buddha whose body is constituted by unsurpassable dharmas.”

In Samyutta Nikaya 11 (Paccayasutta), p. 25, after exposing the paticcasamuppdda theory, Buddha
declares:

uppada va tathagatanam anuppada va tathagatanam, thita va sa dhatu dhammatthitata dhammaniyamata
idappaccayatd. tam tathagato abhisambujjhati abhisameti. abhisambujjhitva abhisametva acikkhati deseti
pannapeti patthapeti vivarati vibhajati uttankaroti.

“Whether Tathdgatas arise or do not arise, stable is this principle [= paticcasamuppadal, the stability of
the law, the necessity of the law, the causality. The Tathagata perfectly comprehends and understands it
[the Dependent Origination]; having perfectly understood and known it, He declares, teaches, makes

known, establishes, reveals, analyzes, proclaims it.12

The texts already quoted refer to the pratityasamutpdda whose characteristics they describe. But it can
be thought that these characteristics are also to be attributed to other laws. There is not a reason why not, and
besides that there is a text in Anguttara Nikaya 1 (Yodhajivavagga, Uppddasutta), p. 286, which applies the
formula found in Samyutta Nikaya 11 (Paccayasutta), p. 25, just quoted, to other laws of reality - those of the
impermanence (anicca) and the painful nature (dukkha) of all compounded things and that of the lack of an
own being of all dharmas:

uppada va, ... tathagatanam anuppdada va tathagatanam thita va sa dhatudhammatthitata
dhammaniyamata. sabbe sankhara anicca ...

“... Whether Tathagatas arise or do not arise, stable is this principle [= sabbe sankhard anicca), the
stability of the law, the necessity of the law: all aggregates are impermanent ...”

as in Samyutta Nikaya 11, p. 25. The same is said in regard to sabbe sankhara dukkha and sabbe dhamma
anattd.

Buddha as a discoverer and expositor of these laws

From the texts just quoted it is evident that Buddha has not created these laws, has not invented them,
they are not a construction of His mind. Moreover they have not been revealed to Him by another being. In
several texts He proudly affirms that He has had no master: na me dacariyo atthi. Cf. Majjhima Nikaya 1
(Ariyapariyesanasutta), p. 171, Kathavatthu, p. 289; Mahavagga, p. 8; Milindapaiiha, p. 235 (PTS ed.); San
ghabhedavastu, Part 1, p. 132.

These laws are there, they have been always there, and Buddha, after an intense and painful
intellectual effort, in the memorable moment of his Enlightenment, discovers the existence of these laws, their
nature and their fonctioning. And He has full consciousness of his character of mere discoverer of a reality that
trascends him and to which He has opened his mind and his receptivity in order to allow it to penetrate into
him. And it will be the exposition of these laws what constitutes his Teaching, his Dharma. His Teaching, his
Dharma, is thus only the exposition, manifestation, explanation, elucidation, revelation and transmission by
him of these laws.

"2 This formula has been reproduced by numerous texts as Yasomitra's commentary to Abhidharmakosa ad 111,
stanza 28 a-b, p. 452; Anguttara Nikaya 1 (Uppadasutta), p. 286; Kathavatthu V1, 2, p. 321, and commentary ad
locum, pp. 89-90; Lankavatarasitra, pp. 143-144 and 218 (Nanjio ed.); Candrakirti, Prasannapadd ad 1, stanza 1, p.
40; Prajhakaramati, Panjika ad 1X, stanza 150. Cf. Lotus Sutra 11, stanza 103. It was even quoted by Brahmanic
authors as Kumatrila, Tantravartika, ad 1, 3, 11, and Vacaspati Misra, Bhamati ad 11, 2, 19, p. 526.
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We can say that in the beginning of Buddhist doctrine there was an intellectual act of knowledge,
painfully conquered. From the first moment the importance of knowledge and of human effort has constituted
an essential characteristic of Buddhism.

Realistic conception of Buddhism in its first stages: real existence

In its first periods, from the VIth century before the Common Era up to the beginning of C.E.,
Buddhism maintains an open realistic position. The world is real, it exists independently of man, who grasps it
with his sense-organs and who thinks it with his mind. But in the world in its totality, submitted to the causal
law, in which every thing is an effect, product of the conjuction of a multiplicity of causes and determinating
conditions, there is nothing substantial, nothing which exists in se et per se or nothing that exists svabhavena,
i.e. that has an own being that belongs to itself and that depends on itself. Corolaries of the fundamental non-
substantialist conception of Buddhism are, on one side, the non-existence of God - already mentioned - and the
non-existence of the soul in man.

Transformation of the early Buddhist conception of reality

But, in the beginning of the Common Era, and because of the evolution of the ancient conceptions, the
existence of the external world and likewise the capacity of our sense-organs and of our reason to grasp its
nature began to be doubted. Two great philosophical schools are then constituted: the Madhyamika School and
the Yogacara School, which will mark new trends to the principal manifestations of Buddhist philosophy.

The Madhyamika School: conditioned existence

The Madhyamika School, founded by the great Buddhist philosopher Nagarjuna, brings to its utmost
development the conception of causality and the conception of unsubstantiality grounded in it, both inherited
from the past, and ellaborates its central theory of Voidness. The every-day experience reveals to us a reality
constituted by beings and things which present themselves before us as existent in se et per se, as compact,
continuous and unitarian.

The Madhyamika School studies the reality we perceive and reaches a conclusion, regarding that
reality, completely different from that of our ordinary experience. The empirical reality is constituted only by
beings and things absolutely contingent. In it every thing is conditioned, relative, dependent. Furthermore
everything is constituted by parts. No totalitary entity exists; there are only conglomerates of parts, of elements,
of constituent factors. The rope we perceive does not exist in se et per se as a rope, it is only an aggregate of
threads, and these at their turn do not exist in se et per se, they are only an aggregate of filaments, and so on;
and this analytic-abolitive process does not stop in something substantial, provided with a being, with an
existence which is proper to it.

Conditionality, relativity, dependence, the fact of being composed, contingency, the absence of an
own being or Voidness (the proper term used by the School) constitute the true nature, the true way of being of
the empirical reality, and the form under which it appears before us is only a non-reality, an illusion.

The Yogacara School: mental existence'

If the Madhyamika School of the great Nagarjuna puts special emphasis in Voidness, the universal
contingency, the absolute relativity of everything, the Yogacara School affirms with the same force the sole

1 Cf. C.Dragonetti [1987] and F.Tola and C.Dragonetti [1994].
' Cf. F.Tola and C.Dragonetti [1983], [1989] and [1990].
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existence of mind, of consciousness; for this school the only thing that exists is ideas, representations, mental
creations, to which nothing real corresponds. Let us remember that for Buddhism, from the very beginning,
mind or consciousness is only a series of states of consciousnesses, of acts of knowledge. These cognitive acts
constitute the mind; there is not an entity outside and different from them, permanent and autonomous which
“has” these acts of consciousness, which is what “experiments” them as their inalterable witness or seer. The
idealistic school maintains that thesis, but adds (contrarily to what Buddhism thought in its beginning) that to
the succession of representations, which constitutes mind, does not correspond any real correlate.

The empirical reality in which we exist has in this way the same ontological status as dreams or
illusions created by magic. Nothing distinguishes the vision of the reality in which we move from oniric
visions or from the fantasmagory created by the magician or from the hallucinations to which suggestion gives
rise. The naive realism embraced by Buddhism in its first stages or in the Hinayana period, has left the place to
an extreme idealistic view, where beings and objects disappear as real entities and where only entities of
mental nature remain.

If for the School of Nagarjuna the empirical reality becomes the Great Void, for the Yogacara School
reality is only a Great Illusion, created by the mind submerged in error.

Conclusion

The prodigious Universe imagined by the ancient Buddhist thinkers, infinite in time, unlimited in
space, peopled by an inconceivable number of world systems, with their incalculable millions of millions of
beings, and with their incalculable millions of millions of Buddhas, guiding the infinite beings to their
Liberation, in a permanent transformation, regulated by laws of universal validity, has become a product of
human mind, a dream of that shadow that is man, who depending only on his own effort and counting only
with the help of the Teaching of the Master, looks for the Path that leads to Enlightenment - the foremost
degree of intelligence, knowledge and consciousness - and will allow him to reach that realm of peace and
silence, the beatitude of extinction, the supreme Nirvana.
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