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Preface

This book is written in the hope of proving useful in middle- and
upper-level undergraduate and lower-level graduate courses on
Buddhism—college and university courses, that is, that can presume
some background in Buddhism or Chinese thought. I also hope that
it will help make Chinese Buddhist thought accessible to scholars
in other fields of study—that scholars of Indian, Tibetan, or Thera-
vada Buddhism, for example, might find it valuable in providing a
point of comparison and contrast, that it might encourage scholars
of Chinese history to overcome their allergy to Buddhist materials,
or that other colleagues in religious studies might find it interesting
for the comparative questions it implicitly raises in regard to herme-
neutics, soteriology, or cosmogony.

As yet, there is no reliable general introduction to Chinese Bud-
dhist thought available in English.! Having now had several years
of often frustrating experience trying to teach Chinese Buddhism
to undergraduates, as well as trying to talk intelligibly about it with
my colleagues in other fields of study, have become acutely aware
of the need for such a book and have gradually come to convince
myself that, properly presented, Tsung-mi's Inquiry into the Origin
of Humanity (Yiian fen lun) could well be used to fill the bill.
Indeed, I believe that Tsung-mi’s essay is well suited for this task
because (1) it presents a systematic analysis of the range of Buddhist
teachings important for the Chinese, (2) it illustrates one of the most
important genres of Chinese Buddhist dogmatics (p’an-chiao), (3)
it reflects the thought of two of the major traditions of Chinese

1. Kenneth Ch'en's Buddhism in China: A Historical Survey is far too
simplistic in its accounts of Buddhist doctrine; Takakusu junjird’s The Essen-
tials of Buddbhist Philosophy is too uncritical; and David Chappell’s T’en-
t'ai Buddbism: An Outline of the Fourfold Teachings, although an admirable
work of scholarship in its own right, is too technical and restricted in its
coverage
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Buddhism (Hua-yen and Ch’an), and (4) it sheds light on the inter-
action of Buddhism with the indigenous intellectual and religious
traditions of Confucianism and Taoism.

Tsung-mi’s Inquiry has often been used in East Asia as a primer
of Buddhist thought. In the pages that follow, I have tried my best
to provide the kind of explanatory material necessary to make this
text useful as an introduction to Chinese Buddhist thought for the
nonspecialist. But explanation must stop somewhere, and I fear that
a Western student with no background in either Buddhism or Chi-
nese thought is apt to find the book taxing in places. The implicit
background that an East Asian reader would bring to the text cannot
be simply taken for granted or completely filled in.

This book complements my study of Tsung-mi’s life and thought
published in 1991 as Tsung-mi and the Sinification of Buddbism.
The present book incorporates and adapts some sections of my
earlier study, and I would accordingly like to thank Princeton Uni-
versity Press for its permission to use this material. Despite the
inevitable areas of overlap, the two books have different focuses
and were written for different purposes with different audiences in
mind. There is also much more that is new in this book, and the
two works should thus be able to stand on their own as independent
publications. My earlier study tries to place Tsung-mi’s thought with-
in the context of T'ang-dynasty Buddhism and Chinese intellectual
history, and its focus is on Tsung-mi and his historical significance.
By contrast, the present book is not so much concerned with the
figure Tsung-mi as it is with using a work by him to illustrate some
of the major ideas and methods of medieval Chinese Buddhist scho-
lastic thought as a whole.

After pondering various ways to present the translation, I finally
decided to adopt a commentary format in order to separate material
that I thought would be of interest to the general reader and to the
specialist. Whereas many students will probably want to skip over
most of the footnotes, their presence at the bottom of the page will
make matters of more technical interest readily available to advanced
students and scholars. I have also included an unannotated, running
translation of the text, which is short enough to be read in a single
sitting, so that it will be possible to get an overall sense of the text
as a complete work. I have placed it before the annotated commen-
tary to allow readers to form their own impression of the work
independent of my interpretations. I would thus recommend reading
the running translation first. In the case of classroom use, I would
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suggest that students be urged to record their initial impressions of
the text before reading the commentary or consulting the annotation.
I would further suggest that they be urged to read the running
translation once again after having read through the annotated com-
mentary, comparing their reactions the second time around to those
of their first reading.

I have provided a glossary of names, terms, and texts, as well
as suggestions for further reading, so as to maximize the book’s
usefulness as a reference. Students should be cautioned, however,
that the material in the glossary tends to be defined in terms of its
relevance to the text and not necessarily in terms of its intrinsic
importance. Hence a term that in a more general context would
warrant an extended definition might be treated cursorily here be-
cause of its tangential importance to Tsung-mi's Inquiry, whereas
another term that has received a lengthy explanation here might
not even be included in a more general context. Depending on how
the book is used, the materials presented in the supplementary
readings could be used to assemble a course reader for students to
go along with the text, by the instructor as sources for lectures or
class discussions, for paper topics, or simply for follow-up reading
on topics of interest. Full bibliographic references are given in the
bibliography.

The incorporation of the Chinese text within the commentary
should be useful for more advanced students and scholars. Tsung-
mi’s text is a good model of Chinese Buddhist scholastic writing,
and the inclusion of Chinese characters should provide students an
opportunity to absorb some vocabulary useful for reading Chinese
Buddhist texts. Needless to say, the Chinese text should be the
feature that makes the book most attractive to scholars. They should
be aware, however, that, although I have generally followed the
Taishé text, I have made several minor emendations, and that I
have repunctuated the text to accord with my translation.

I first read the Yiian jen lun in 1976 as a graduate student at
Harvard under the guidance of Professors Masatoshi Nagatomi and
Francis Cleaves, and I would like to thank them both here for the
time and knowledge that they so generously shared with me. The
text eventually became the focus of my dissertation, completed in
1981. Since then, I have reworked the translation several times, and
I am indebted to many friends, students, and colleagues for their
comments and suggestions. Although I cannot mention them all by
name here, I would like to single out Carl Gibson for special thanks.
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A National Endowment for the Humanities Summer Stipend and a
Hewlitt Summer International Research Grant, both for 1986, pro-
vided an impetus to revise my earlier translation in its entirety, and
I hereby gratefully acknowledge their support. I would also like to
express my special appreciation to Maezumi Roshi for the calligra-
phy that graces the cover.

In the preparation of the present book, I would like to thank
two trusted colleagues and friends at the University of Illinois, Gary
Porton and Patricia Buckley Ebrey, both of whom had much valuable
advice to offer. Two students served as willing guinea pigs, Steve
Smith (a graduate student at the University of Illinois) and David
Borgeson (an undergraduate at Macalester College), and I would
like to express my appreciation of their travails and helpful feedback.
Finally, I would like to extend my special thanks to the two reviewers
of the manuscript for the Kuroda series, Professor Jan Nattier of
Indiana University and Professor Hal Roth of Brown University.
Their thoughtful and painstaking comments did much to improve
the final product and spare me embarrassment.



Abbreviations and Conventions

The following abbreviations have been used in the notes and bib-
liography:
B = Broughton, Jeffrey, “Kuei-feng Tsung-mi: The Convergence

of Ch’an and the Teachings”

K = Kamata, Shigeo, Zengen shosenshii tojo, Zen no goroku,
vol. 9

HTC = Hstii tsang ching, Hong Kong reprint of Dainippon
zokuzokyo

LS = Yiian-chiieb ching liieb-shu, by Tsung-mi, T no. 1759
LSC = Yiian-chiieb ching liieb-shu cb’ao, by Tsung-mi, HTC
vol. 15

T = Taisho6 shinshii daizokyo

TS = Yiian-chiieb ching ta-shu, by Tsung-mi, HTC vol. 14

TSC = Ytian-chiieb ching ta-shu ch'ao, by Tsung-mi, HTC vols.

14-15

I have divided the translation of Tsung-mi's text into paragraphs,
or, in the case of the annotated translation and commentary, some-
times even smaller units. I have also provided headings and sub-
headings for Tsung-mi’s text in order to give structure and coherence
to the discussion of it in the commentary. For easy reference, page,
column, and line numbers for the Taishé edition of the Yiian jen
lun are given at the beginning of each paragraph or unit of Tsung-
mi’s text in both the running translation and the annotated translation
with commentary.

For the convenience of advanced students and scholars, I have
included the Chinese text of the Yian jen lun in the annotated
translation and commentary. I have also included Chinese for terms
discussed in the commentary or annotation. So as not to make the
book appear too intimidating to students unfamiliar with Chinese,
however, I have restricted the use of Chinese for names and texts

xiii
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to the Glossary and the Bibliography. I have tried to include Sanskrit
for basic Buddhist doctrinal terminology, as it is in this form that
students are most likely to encounter these terms in different contexts.

Because this book is geared to students and nonspecialists, I have
tried to give references to sources in English whenever possible,
even in cases where those sources are of questionable reliability
(such as Leo Pruden’s English translation of La Vallée Poussin’s
French translation of the Abbhidbarmakosabbasya). Where possible,
I have tried to give references to bilingual editions. Hence I have
used James Legge’s translations in The Chinese Classics for all ref-
erences to the Confucian Classics (I have, however, changed Legge's
romanization to Wade-Giles). I have accordingly used Z. D. Sung’s
rearrangement of Legge’s translation of the Classic of Change (I
ching) because it incorporates the Chinese text. For other texts
where a bilingual edition was not available (such as the Chuang-
tzu or Hsiao ching), 1 have cited the Harvard-Yenching Sinological
Index Series text or, when that was not available, some other stan-
dard version.

Citations from the Taishé Canon are given according to the fol-
lowing conventions. Entire works are cited by author (where appro-
priate), title, and Taisho serial number (e.g., She ta-sheng lun, T no.
1593). Specific passages are cited by author (where appropriate),
title, Taishoé volume number, page number(s), column(s) (a, b, or
©), and, if appropriate, line number(s) (e.g., Ch'eng wei-shib lun, T
31.10a17). In the case of texts contained in the Hsi tsang ching,
entire works are cited by author (where appropriate), title, and HTC
volume number. Specific passages are cited by author (where appro-
priate), title, HTC volume number, page number(s), column(s) (a,
b, or ©), and, if appropriate, line number(s).

Transliteration of Chinese names and terms are given according
to the Wade-Giles system; Japanese, revised Hepburn. As a rule,
Sanskrit is used when a Chinese term is itself a transcription of
Sanskrit or when the Chinese renders a Buddhist technical term that
has now come into common English usage (e.g., dharma, karma).
Buddhist Sanskrit terminology that appears in Webster’s Third New
International Dictionary or that is used commonly throughout this
book is not italicized.

The titles of Buddhist sutras and exegetical works are rendered
in various ways. For texts that are well known to Western readers,
I have generally tried to adopt the most commonly used English,
Sanskrit, or Chinese equivalent (e.g., Abbidharmakosabbasya, Lotus
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Siitra, Awakening of Faith, Ch’eng wei-shib lun). In the case of the
Avatamsaka Siitra, 1 have retained the Chinese title, and accordingly
refer to it as the Hua-yen Sttra, so as to make explicit its connection
with the Hua-yen tradition. The titles of texts that are mentioned
frequently throughout this book or that appear in a significant con-
text in the Yian jen lun are often translated. But I have not tried
to be entirely consistent. Other texts (such as the Ch'eng wei-shib
lun), for which'l could not come up with a felicitous translation,
are simply referred to by their Chinese titles.
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A Window on Chinese
Buddhist Thought

This book was written to introduce Chinese Buddhist thought to
the nonspecialist with some general background in Buddhism or
Chinese philosophy. It uses an early-ninth-century essay, the Inquiry
into the Origin of Humanity (Yiian jen lun) by the Hua-yen and
Ch’an master Kuei-feng Tsung-mi (780-841), as a window through
which to survey the landscape of medieval Chinese Buddhist
thought. The focus of this book is predicated on the conviction that
one of the best ways to understand another tradition is through the
careful reading and study of an exemplary primary text in translation.
I believe that such a method of presenting Chinese Buddhism is
particularly useful because the framework and orientation of an
illustrative text exemplify the methodology, assumptions, and ques-
tions of medieval Chinese Buddhists just as the content of the text
reveals what they thought about. Of course, not only will the content
of such a text be unfamiliar to a contemporary reader, but the way
of thinking embodied in it is also likely to seem equally as foreign.
My own commentary thus tries to bridge the historical and cultural
distance that separates us from the world of medieval Chinese Bud-
dhism by using Tsung-mi's Inquiry to show not only what medieval
Chinese Buddhists thought about but also how they thought about it.

Indeed, Tsung-mi’s essay is well suited for this task. It presents
a systematic overview of the major teachings within Chinese Bud-
dhism, yet it is brief and accessible, having been written for a general
audience not necessarily versed in the arcana of Buddhist scholas-
ticism. It thus does not presuppose the kind of detailed knowledge
of Buddhist doctrine that other more technical expositions of Bud-
dhist teachings do, and it can well serve as a primer, as it has often
done in East Asia. It also has a thematic focus that gives it coherence
as a unified work. Even though Tsung-mi’s systematic presentation
of Buddhism is carried out from a specific doctrinal point of view,
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its perspective reflects some of the major orientations of Chinese
Buddhist thought as a whole. The framework within which Tsung-
mi organizes the various Buddhist teachings he discusses, moreover,
represents one of the primary methods that Chinese Buddhists de-
vised to organize and make sense out of the diverse body of teach-
ings they received from India. Finally, Tsung-mi’s essay is especially
noteworthy in that it includes Confucianism and Taoism within its
purview. It thus reflects some of the ways in which Buddhism in-
teracted with the indigenous intellectual and religious traditions of
China and how the process of cultural accommodation shaped Bud-
dhism into distinctively Chinese forms.

Although a window is necessary to view a world otherwise
closed off to us by historical and cultural barriers, it also delimits
our field of vision. The shape and size of a window frames the view
that can be seen through it. An oval, round, square, rectangular,
diamond, or other shaped window organizes the same view into a
different compositional structure. The size of the window opening
likewise determines how much of that view can be seen, whether
it is grand and encompassing or whether it is intimate and confined.
The point of view from which one looks through the window,
moreover, affects how the view is seen. The view will appear dif-
ferently depending on if one stands to one side or the other, if one
looks up or down, or if one gazes straight out.

Like any window, Tsung-mi’s essay has its own frame, and it
looks out from its own particular perspective. Far from delimiting
the applicability of Tsung-mi’s essay, however, its framework and
point of view tell us as much about medieval Chinese Buddhist
thought as do the content of the various teachings that it surveys,
and this book will thus be as much about the window and its per-
spective as the view that it enables us to see.

THE FRAME: DOCTRINAL CLASSIFICATION

The framework through which Tsung-mi surveys the landscape of
medieval Chinese Buddhist thought in his Inquiry is provided by
the genre of Chinese Buddhist scholastic literature known as doc-
trinal classification (p’an-chiao ¥|#0. Doctrinal classification is a
hallmark of Chinese Buddhist scholasticism, and we cannot under-
stand how medieval Chinese Buddhist scholars thought without
understanding how it works. Tsung-mi’s systematic classification of
Buddhist teachings thus exemplifies one of the most characteristic
modes of Chinese Buddhist scholastic writing, and understanding
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how this genre developed gives us an insight into the process by
which Buddhism became acculturated into the medieval Chinese
world.!

Doctrinal classification provided a broad and flexible method-
ology for dealing with a range of interrelated issues and was used
by Chinese Buddhists to serve several different purposes. First of
all, it provided them with a hermeneutical method for organizing
into a coherent and internally consistent doctrinal framework the
diverse corpus of sacred scriptures to which they were heir.? From
the beginning of the fifth century on, as an increasing number of
texts became available in Chinese translations from Sanskrit and
other Indic languages, one of the most vexing problems Chinese
Buddhists faced was hermeneutical: how to account for the discrep-
ancies, and sometimes even outright contradictions, found within
the sacred body of scriptures believed to have been taught by the
Buddha. As the Buddha's word, these teachings could not be false.
Some framework thus had to be found to explain how the conflict
among different teachings contained within the sacred canon was
merely apparent, and not real, and how their differences therefore
did not undermine the truth or integrity of the tradition as a whole.

Chinese Buddhists turned to the doctrine of expedient means
(upaya; fang-pien J7{f) to help deal with the hermeneutical prob-
lem of reconciling the disparities among the different teachings
attributed to the Buddha. In simplest terms, this doctrine held that
the differences in the teachings that the Buddha delivered in the
course of his forty-nine-year ministry were the result of the different
audiences that he addressed. Expedient means was thus a context
based hermeneutic—that is, it held that a teaching could only be
properly understood by understanding its context and intent.? The

1. T have explored this topic in greater depth in my Tsung-mi and the
Sinification of Buddbism, see especially chapter 3.

2. As I use the term here and throughout, hermeneutics has to do with
the methodological principles on which the interpretation of a text, or
body of texts, is based. See the introduction and papers collected in Bud-
dbist Hermeneutics, edited by Donald Lopez.

3. Expedient means played a particularly important role in the devel-
opment of Mahayana Buddhism, which claimed that the earlier “Hinayana”
teachings were merely expedients used by the Buddha to prepare the way
for a higher revelation. The use of expedient means to justify the new
Mahayana teachings is especially prominent in the Lotus Siitra. See
Michael Pye, Skilful Means.
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doctrine of expedient means enabled Chinese Buddhists to arrange
the teachings in such a way that each teaching served as an expedient
measure to overcome the particular shortcoming of the teaching
that preceded it while, at the same time, pointing to the teaching
that was to supersede it. In this fashion a hierarchical progression
of teachings could be constructed, starting with the most elementary
and leading to the most profound.

But doctrinal classification was not a neutral methodology. Nor
did the rubric of expedient means offer any basis on which to decide
the order in which the various teachings were to be classified. The
order in which the teachings were ranked was a matter of interpre-
tation that called for value judgments in regard to which scripture
or scriptural corpus was to be taken as authoritative. Hence the
point of view from which the teachings were ranked was determined
by the doctrinal orientation of the different traditions of Chinese
Buddhism. Thus, in addition to providing a hermeneutical method
by which the diverse teachings put forward in different scriptures
could be harmonized, doctrinal classification also furnished the
means by which the different traditions of Chinese Buddhism ad-
vanced their own sectarian claims for being recognized as the true,
ultimate, or most relevant teaching of Buddhism. Different traditions
defined themselves vis-a-vis one another in terms of their classifi-
cation of doctrines, and doctrinal classification was thus an integral
part of the polemical discourse engaged in by Chinese Buddhists.

The hermeneutical and sectarian functions of doctrinal classifi-
cation reflect its dual character: it provided a framework that tended
to fix sectarian differences at the same time that it claimed to har-
monize doctrinal differences. On the one hand, it served as a critical
tool by which different teachings could be evaluated and put in
their place, thereby establishing a hierarchical grading of teachings
that could be used for polemical purposes to justify the sectarian
claims of different traditions. On the other hand, the very means
that it used to subordinate some teachings to others at the same
time created a framework in which those teachings could be sub-
sumed, and thereby validated, within a broader vision of Buddhism.
Doctrinal classification thus also had a synthetic function built into
its critical framework. The logic by which these two functions
worked together was dialectical and is most accurately denoted by
the term “sublation” (aufbeben). For Tsung-mi, the value of such a
dialectical logic was that it provided an approach to conflicting
points of view that avoided absolute judgments of right and wrong.
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Different teachings are not so much wrong as they are limited or
partial. There is thus a gradient of truth along which all teachings
can be arranged. And the way in which one supersedes the other
is dialectical, each teaching overcoming in turn the particular limi-
tation or partiality of the one that preceded it. The supreme teaching,
of course, is the one that succeeds in offering the most comprehen-
sive point of view in which all other teachings can be harmoniously
sublated. The highest teaching was therefore often referred to as
yiian [H (literally, “round,” i.e., having no sides or partiality, not
leaning in any direction), the perfect teaching in which all the others
were consummated.

Whereas doctrinal classification was a method that Chinese
Buddhists developed to provide a comprehensive framework for
understanding the teachings believed to have been taught by the
Buddha, Tsung-mi’s Inquiry is especially interesting in that it im-
plicitly extends the framework of doctrinal classification to Con-
fucianism and Taoism. Chinese Buddhists were not only
confronted with the problem of making systematic sense of Bud-
dhism, they also had to square Buddhism with their Chinese cul-
tural heritage. Even though Tsung-mi subordinates Confucianism
and Taoism to the most elementary Buddhist teaching, his low
ranking of them must be regarded in the larger context of his
inclusion of them within the same world of discourse as the teach-
ings of the Buddha. His treatment of the two teachings well illus-
trates the dual character of doctrinal classification: it enables Tsung-
mi to incorporate, and thereby validate, Confucianism and Taoism
by subordinating them within a more comprehensive Buddhist
framework.

Doctrinal classification also served a third function, one that
plays an especially prominent role in Tsung-mi’s Inquiry: it provided
a map of the Buddhist path, and in this sense it could be said to
have a soteriological function in addition to its hermeneutical and
sectarian functions.? The arrangement of Buddhist teachings as a
graded progress moving from the most elementary to the most pro-
found mirrored the deepening stages of understanding through
which Buddhist adepts moved in their advancement along the path.
The ordered progression of teachings can thus be thought of as
forming a curriculum of study. Ultimately, the soteriological progress

4. Soteriology has to do with the theory and methods of salvation. See
the excellent introduction by Robert Gimello and Robert Buswell to their
jointly edited volume, Paths to Liberation.
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described by the sequence of teachings in the Inquiry is based on
Tsung-mi’s cosmogonic vision>—that is, the order of the teachings
reverses the process by which the world of delusion and suffering
comes into being and is perpetuated to arrive at the ultimate origin
of humanity, which is the intrinsically pure and enlightened mind.

THE POINT OF VIEW: INTRINSIC ENLIGHTENMENT

The point of view from which Tsung-mi’s classification of Buddhist
teachings is organized in his Inquiry is provided by the doctrine of
intrinsic enlightenment (pen-chiieb Z=5¢), a Chinese elaboration of
the Indian Buddhist idea of the potentiality for enlightenment in-
herent in all sentient beings. This doctrine was developed in the
Awakening of Faith in Mabayana (Ta-sheng ch’i-bsin lun) into a
monistic ontology based on the mind as the ultimate ground of all
experience. Although this text purports to be a Chinese translation
of a treatise by the venerable Indian master A§vaghosa, modern
scholars are generally agreed that it was an apocryphal work most
likely composed in China during the third quarter of the sixth cen-
tury. Whatever its provenance, the Awakening of Faith was surely
one of the most influential texts for the development of the distinct-
ly Chinese forms of Buddhism that became the matrix for the sub-
sequent development of Korean and Japanese forms of Buddhism
as well. As we shall see, this text provided the foundation on which
Tsung-mi elaborated his classification of teachings and is thus the
key to understanding the structure of his Inquiry.

Although there is no Sanskrit term corresponding to intrinsic
enlightenment, the idea is based on the teaching of the tathagata-
garbha (ju-lai-tsang {13K#%) found in a number of Indian Mahayana
texts translated into Chinese. Since this term is a cornerstone of
Tsung-mi’s understanding of Buddhism, and it will be used fre-

5. 1 am here using “cosmogony” in the sense of the original Greek
terms from which the word is derived, namely an account of the genesis
of the cosmos. As Charles Long notes: “Cosmogony thus has to do with
myths, stories, or theories regarding the birth or creation of the universe
as an order or the description of the original order of the universe” (En-
cylopedia of Religion 4.94). 1 would accordingly distinguish a “cosmogony”
from a “cosmology” in the following way: whereas the former has to do
with an account of the origin of the universe, the latter has to do with a
description of the structure of the universe. The three realms and five (or
six) modes of existence, discussed in the chapter, the Teaching of Humans
and Gods, would thus fall under the heading of cosmology.
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quently throughout the following pages, a brief explanation might
be helpful at this point. It is composed of two elements, tathagata
and garbha. “Tathagata” (ju-lai i1 is an epithet for the Buddha
meaning “thus come” S and it accordingly designates someone who
has succeeded in arriving at the other shore of liberation through
a penetrating insight into the way things really are. “Tathigata” is
thus related to tathata (chen-ju B A1), “suchness” or “thusness,” a
term used to refer to reality, the ways things really are, or, in the
context of Awakening of Faith, the absolute. Because the true nature
of reality is beyond conceptualization, it cannot be designated by any
term. It is therefore said to be “such” or “thus.” The Awakening of Faith
accordingly claims that the term “suchness” does not designate anything
at all but is merely a device used to put an end to discursive discourse.”
The second part of the compound, “garbha” (tsang #%), denotes both
a womb and its contents. Hence “tathagatagarbha” can mean both
the womb of the Tathagata and the embryo of the Tathigata,® and
it consequently has two implications. On the one hand, it can refer
to the Buddhahood that exists “embryonically” as an inherent po-
tential within all sentient beings; on the other hand, it can also
refer to the Tathigata that is “enwombed” within the sentient con-
dition. In either case, the defilements (klesa; fan-nao JE{%)? that
hide the Tathigata from view are said to be adventitious—that is,
their existence is accidental and not innate. The Chinese translation
of “garbha” as tsang (store, repository, treasury)’® emphasizes the

6. The Sanskrit term “Tathégata” is ambiguous and can be analyzed as
being composed of either tatha-gata (thus gone) or tatha-agata (thus
come). In translating the term as de-bzbin gshegs-pa, the Tibetan tradition,
like the Sanskrit, is ambiguous; the Chinese tradition follows the second
line of analysis in translating it as ju-lai $A3& (thus come).

7. T 32. 576a8-15.

8. “Tathagatagarbha” is here interpreted as a genitive (tatpurusa) com-
pound. Nevertheless there is some discussion among Buddhologists wheth-
er it should be analyzed as a determinative (babuvribi) compound. In his
definitive study of Sanskrit and Tibetan tathagatagarbha literature, Ruegg
concludes that the term is far more frequently used as a genitive compound
(see his La Théorie du Tathagatagarbba et du Gotra, pp. 507-513).

9. The term translated here as “defilements” is sometimes also ren-
dered as “afflictions,” “perturbations,” or “passions.” Tsung-mi identifies
the defilements with the three poisons of greed, anger, and delusion.

10. The use of tsang #% to translate “garbha” made it easier for Chinese
Buddbhists to identify the tathigatagarbha with the ilayavijiiana, which was
often rendered as tsang-shib B or ‘store consciousness’.
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second sense of the term; when used as a verb, ts'ang, the same
Chinese character means “to hide” or “to conceal.” In the context
of Tsung-mi's essay, the tathigatagarbha connotes the absolute that
is immanent within phenomenal appearances.

This doctrine never had the prominence in Indian Buddhism
that it came to assume in China, where it became the foundation
on which new and uniquely Chinese doctrinal systems and practices
were built, and these doctrines and practices in turn became the
matrix for the development of East Asian Buddhism as a whole.
Indeed, the Chinese appropriation of this doctrine reveals some of
the central concerns within Chinese thought that affected the ways
in which Buddhism developed in China. In order for Buddhism to
speak to the Chinese in a meaningful way that was relevant to their
perception of the human condition, it had to address a set of ques-
tions different from those asked by Indian Buddhism, and these
questions reflected different presuppositions about the nature of
the world and human beings that informed Indian and Chinese
views of the purpose of human existence. Buddhism, for example,
began as a religion of radical world renunciation, and salvation
(nirvana) was defined as an escape from the world of birth-and-
death (samsira). Confucianism, by contrast, was a religion in which
“salvation” was achieved by locating oneself within the human com-
munity. The tathagatagarbha assumed paramount significance in
Chinese Buddhism because it resonated with some of the primary
issues in traditional Chinese thought, and it thus provided a basis
for developing forms of belief and practice that could be justified
by Buddhist canonical authority and yet had deep Chinese reso-
nances as well.

The relevance of this doctrine for such longstanding Chinese
concerns as defining human nature, elucidating the ontological foun-
dation of .moral values, and discerning the underlying ground from
which the phenomenal world evolves is reflected in the use of the
term “Buddha-nature” (fo-bsing ##f) as a synonym for the tatha-
gatagarbha. “Nature” (bsing ff) was a central term in Chinese philo-
sophical discourse before the introduction of Buddhism, and
Buddha-nature consequently has connotations that go beyond the
meaning of the Sanskrit terms it was used to translate.!’ The Chinese

11. Such as buddbadhbatu and buddbagotra. “Buddhadhitu” refers to
the element of Buddhahood inherent within sentient beings that acts as
the cause of their attaining enlightenment. “Buddhagotra” means “clan” or
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word bsing # overlaps with the English word “nature” in the sense
in which we speak of the nature of something.'? Etymologically the
Chinese word derives from the word sheng 4, “to give birth to,”
“to be born.” As it was used in early Chinese texts, the “nature” of
something referred to its inherent potential, which, given the proper
conditions, it would realize in the natural course of events. The
word had both a descriptive and prescriptive meaning—that is, it
referred to that which something would become if its natural de-
velopment were unthwarted as well as that which it should become
in order for it to be what it ought to be. It was this sense of moral
imperative implicit within the idea of nature that led to its incorpo-
ration into Confucian discourse in the fourth century B.C. by Mencius,
who located the source of morality within human nature. He argued
that the incipient potentialities (ssu-tuan PUsit) for Confucian moral
values could be found within the heart/mind (bsin iL») of all human
beings. For people to become moral was for them to fulfill what it
meant to be truly human. What prevented people from realizing their
inherently moral nature was due to external, environmental factors."
Mencius thus emphasized the importance of recovering one’s original,
childlike mind as the pre-condition for moral cultivation.™

The idea of nature was important for Confucian theorists be-
cause it grounded morality in the natural order of things (the ways
things ought to be in the moral order was also the way things were
in the natural order), thereby laying an ontological basis for moral
values and thus countering the charge that they were merely the
fabrication of human society and therefore arbitrary—or even that
they went against the natural order. For Chinese Buddhists, “Buddha-

“lineage of the Buddha,” hence it designates the “genetic” potentiality for
Buddhahood possessed by members of this “clan.” The tathigatagarbha
theory’s assertion of the univeral accessibility of Buddhahood was op-
posed to the theory of five gotra, espoused in Fa-hsiang, according to
which the spiritual potentialities of sentient beings were classified into five
categories, three of which precluded the realization of Buddhahood.

12. The Chinese uses different words for “naturally” (tzu-jan E#)
and “nature” (as in “the order of nature” or “the laws of nature”) (such as
t'ien X or tao iH).

13. Or misguided effort, as in the case of the farmer from Sung who
killed his crops by trying to help them grow, or Kao-tzu who deformed
human nature by trying to make it conform to an externalized moral ideal.

14. See A. C. Graham’s excellent article, “The Background of the Men-
cian Theory of Human Nature.”



12 INTRODUCTION

nature” gave the tathagatagarbha doctrine a much heavier ontological
weight than had been borne by the original Sanskrit term. Like the
Confucian use of the term “nature,” which was adapted to counter
the “proto-Taoist” claim that human nature lacked any inherent
moral direction, “Buddha-nature” was important for Chinese Bud-
dhists like Tsung-mi as a counterbalance to the Buddhist doctrine
of emptiness (Sinyatd; k'ung 22), which, taken out of context, could
be construed to undercut all moral values as being mere convention
and therefore as being ultimately false.

“Nature” is an axial term for Tsung-mi's Inquiry, as witnessed by
his designation of the ultimate teaching as that which Reveals the
Nature. Tsung-mi uses “nature” to mean Buddha-nature, in which
case it is synonymous with the tathigatagarbha; more broadly he uses
it to designate the underlying ground of all phenomenal appearances,
in which case it stands for a series of terms roughly equivalent to the
absolute. Two of the most important of these terms are dbarmakaya
(fa-shen I E) and dbarmadbatu (fa-chieb R, both of which the
Awakening of Faith had identified with the one mind (i-bsin —i3)).
“Dharma” (fa ¥), which figures in both of these terms, has wide
range of meanings in Buddhism. Primary among these is the meaning
of the dharma as the truth realized by the Buddha, as well as the
teachings that he left behind. Even though the Buddha was a real
historical person who was born and died, Buddhists believed that
the truth he realized was eternal and imperishable and so transcended
its temporal manifestation. After all, it was his insight into the dharma
that made the Buddha the “enlightened” or “awakened” one. The
dharmakiya thus came to refer to the eternal and imperishable body
on which Buddhahood was based (as distinguished from the perish-
able human body in which it was manifested historically).”* The mul-
tiple connotations of the term “dharmadhitu” cannot adequately be
conveyed by any single English translation.'® “Dhatu” (chieb ) has
a range of meaning almost as broad as “dharma.”’” Among other

15. See Nagao, “On the Theory of Buddha-body,” in Madbyamika and
Yogacara.

16. See Kang Nam Oh, “Dbarmadbatu: An Introduction to Hua-yen
Buddhism,” which summarizes his more detailed survey of the wide range
of meanings that “dharmadhatu” has throughout Buddhist thought in his
dissertation, “A Study of Chinese Hua-yen Buddhism with Special Refer-
ence to the Dharmadhitu (fa-chieb) Doctrine.”

17. Fa-tsang indicates some of the ways in which dharmadhitu could
be interpreted in his discussion at the beginning of his commentary on the
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things, it can mean “element,” “cause,” “essence,” and “realm”; hence
the compound “dharmadhatu” can refer to the “dharma-element” that
inheres in all beings as the “cause” of their enlightenment as well as
the “essence of all dharmas” or the “realm of dharma” that is realized
in enlightenment.

The identification of Buddha-nature with the tathigatagarbha
also suggested the idea of returning back to a natural, unsullied
state of mind, before it had become clouded over by external factors
(klesa; fan-nao ft&)—an implication even more explicit in the
connection of nature with the idea of intrinsic enlightenment (pen-
chiieb Z%53) elaborated in the Awakening of Faith. Intrinsic enlight-
enment was the true nature of human beings. Literally meaning
“root,” pen Z (intrinsic) carried substantial import in Chinese philo-
sophical discourse. Ontologically it connotes the underlying ground
on which phenomenal appearances (its branches, mo %) are based.
In temporal terms, it refers to that which exists ab aeterno (as op-
posed to something whose existence has an inception in time);
hence it is a priori (as opposed to contingent). In cosmogonic terms,
it designates the primordial, that which existed before the creation
of the manifold world of differentiated phenomena. All of these
different frames of reference emphasize that what is pen is most
fundamental, most real, or most important.

For Tsung-mi, nature refers to the Buddhahood that exists in-
herently within all sentient beings as their intrinsically enlightened

“Ju fa-chieh p'in” (“Entering the Dharmadhatu Chapter”) of the Hua-yen
Satra in his T'an-bstian chi (T 35.440b11ff.—cf. T 44.63b18-21). He points
out that in the compound “dharmadhaw” (fa-chieb HEF), “dharma” (fa #)
can have three meanings: (1) that which upholds (ch’ih ##), (2) that which
serves as a norm (kuei-tse §R1]), and (3) mental object (tui-i 7). “Dhatu”
(chieb 5 likewise has three meanings: (1) the cause (yin &) (upon which
noble path is realized), (2) the nature (bsing $£) (upon which all dharmas
are based), and (3) the differentiated (fern-ch’i 3 (since all conditionally
originated phenomena are distinct from one another). According to the
first and second senses of dhitu, “dharmadhitu” refers to either the cause
for the realization of the noble path or the underlying nature of phenomenal
reality. In either case, its meaning is closely related to the tathagatagarbha,
and, indeed, in tathagatagarbha texts such as the Ratnagotravibbaga the two
terms are used synonymously. In the third sense of dhatu, however, Fa-
tsang points out that dharma is equivalent to dhitu; “dharmadhitu” can
thus also be understood to refer to differentiated phenomena. Tsung-mi,
of course, understands the dharmadhatu in terms of the tathagatagarbha.
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mind, which is identical with the one mind that underlies all phe-
nomenal reality and is the ground of all experience. It is the ultimate
origin of humanity, and it is thus the culmination of his investigation
in part 3 of the Inquiry. As the ultimate ground from which the
world of birth-and-death evolves,'8 it is also the basis of the cos-
mogony that Tsung-mi outlines in the fourth and concluding part
of his essay. Even though Tsung-mi phrases his cosmogony in terms
of the consequences of the bifurcation of consciousness into subject
and object and his language is thoroughly epistemological, there is
a mythic paradigm underlying his explanation of phenomenal evo-
lution, one that has a greater resemblance to Chinese cosmogonies
than to Indian ones.! His cosmogony is essentially a myth of the
fall, and like all such myths its import is soteriological, as the need
for salvation presupposes a prior fall. And the way in which the fall
is conceived defines the religious problem that confronts human
beings.

To rephrase Tsung-mi’s scheme in more explicitly mythical
terms, we could say that in the beginning there is the intrinsically
enlightened mind, which is pure and eternal. This mind exists before
the process of differentiation, according to which perceiving subject
and perceived object emerge, and it is referred to as the one mind.
The fall is accordingly described as the process by which conscious-
ness beomes increasingly differentiated. As we shall see in more
detail later, the first subtle movement of thought leads to a separation
of subject (perceiver) and object (perceived), which leads to attach-
ment to self and things as real and independent entities, which leads
to the generation of karma, which leads to further entanglement in
the process of birth-and-death, which leads to bondage in the un-
remitting round of rebirth. Human beings, of course, find themselves
in a fallen state in which they are ignorant of or have lost access to
this mind, which is covered over by defilements (klesa). Buddhism
is therefore necessary to point the way to salvation, which thus
entails a return to the original state of the intrinsically enlightened
mind, before the fall into differentiation, and the process leading to

18. Although I use “evolve” to translate pien ¥ (parinama), the term
does not carry the connotation of progress conveyed by the English word;
as we shall see shortly, Tsung-mi conceives of phenomenal evolution as
a fall.

19. Or at least to Indian Buddhist ones; Carl Bielefeldt (personal com-
munication) has pointed out suggestive parallels with Simkhya theories
of the evolution of the world out of prakrti.
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liberation accordingly involves tracing the mind back to its original
state of undifferentiateness. Soteriology is thus inextricably related
to cosmogony.

Even though Tsung-mi criticizes Taoist cosmogony in the first
part of his essay, he bears an unacknowledged debt to its underlying
mythic paradigm: a primordial beginning in a state of undifferentiated
oneness, the creation of the world of multiplicity seen as a fall into
a condition of duality, and the consequent necessity to return back
to the original source. The tripartite structure of this paradigm bears
a striking parallel to the cosmogony described by Girardot in his study
of the myth of “chaos” (bun-tun i) in early Taoism.? The focus
and language of the two cosmogonies, however, are different. The
Taoist cosmogony is at once a myth of the creation of the physical
world and the living beings within it, of the emergence of human
civilization as a function of social differentiation and moral distinc-
tions, and of the process of socialization that takes place as individuals
assume the identity of their socially defined roles. Tsung-mi’s cos-
mogony deals with the structure and dynamics of consciousness, and
it is therefore much more explicitly epistemological in its terminology
and focus—and herein lies its specifically Buddhist dimension.

To appreciate the Buddhist dimension of Tsung-mi’s cosmogony
and to understand better how it departs from inherited Indian models,
we could do no better than to compare it with conditioned origination
(pratityasamutpada; yiian-ch’i ##5). It would be difficult to exag-
gerate the importance of this doctrine within Buddhism. It was used,
as Tsung-mi does in his discussion of the Teaching of the Lesser
Vehicle, to show that the concept of “self” that sentient beings cling
to depended on a concatenation of conditionally arisen factors and
so had no independent reality of its own. It also explained how there
could be continuity within personal experience without presupposing
a perduring self. This doctrine was typically encapulsated in terms of
the twelve-link chain of conditioned origination, which, as Frank
Reynolds has noted, represents a “samsiric cosmogony.”! The cos-

20. See his Myth and Meaning in Early Taoism, especially chapters 2
and 3. This book has not been greeted with universal acceptance by Si-
nologists; see, for example, Hal Roth's review in the Journal of the Royal
Asiatic Society (1985).

21. See his “Multiple Cosmogonies: The Case of Theravada Buddhism”
in Robin Lovin and Frank Reynolds, eds., Cosmogony and the Ethical Order,
pp. 203-224.
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mos in question, of course, is not the “objective” universe that exists
independent of beings’ perception of it. Nor is the creation a single
act that takes place in the beginning of time. Rather the “cosmos” is
one that is continually generated through beings’ construction of it.
As it functions in early Buddhist psychology, the twelve-link chain of
conditioned origination presents a coherent theory of the process of
world construction by which beings ensnare themselves in self-rein-
forcing patterns of thought and behavior that keep them bound to
the relentless wheel of birth-and-death.? The twelve-link chain might
thus be better characterized as a “psychocosmogony.”

It is because the process by which beings become bound in the
round of rebirth (samsira) is based on a complex pattern of condi-
tioning that liberation (nirvana) is possible. That is, because the
process by which this whole mass of suffering comes about is pred-
icated on a series of conditions, it is possible to reverse the process
by successively eliminating the conditions on which each link in
the chain is predicated. Thus the Buddha’s enlightenment is often
described in terms of his successive reversal of each link in the
twelvefold chain of conditioned origination.”

It is in these terms, for instance, that ASvaghosa describes the
Buddha’s enlightenment in the Buddbacarita.” Having seen the
coming into existence and passing away of all beings and realized
the full scale of the suffering entailed by the unremitting cycle of

22. For an interesting psychological interpretation of the twelve-link
chain, see Rune Johansson, The Dynamic Psychology of Early Buddhism.

23. For a discussion of early accounts of the Buddha’s enlightenment,
see L. Schmithausen, “On Some Aspects of Descriptions or Theories of ‘Lib-
erating Insight’ and ‘Enlightenment’ in Early Buddhism.”

24. In the following account, I have drawn on the translation by E. B.
Cowell reprinted in Buddbist Mahayana Texts. Cowell’s translation was
based on a corrupt and relatively late Nepalese text. A subsequent trans-
lation, based on an earlier and more reliable text, was made by E. H.
Johnston in The Buddbacarita, or Acts of the Buddhba. Although Johnston’s
translation is to be preferred, I have followed Cowell's translation for the
purely expedient reason that its account corresponds more closely to the
twelve-link chain. I am here concerned with the general pattern illustrated
in the account of the Buddha’s enlightenment and not with textual ques-
tions concerning the Buddbacarita. For one of many examples of the Bud-
dha’s enlightenment described in terms of the twelve-link chain of
conditioned origination in the Pili Canon, see Samyutta-nikaya 2.103,
translated by Mrs. Rhys Davids in The Book of the Kindred Sayings 2.72-73.
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birth and death in which all beings are trapped, the Buddha reflects
on the necessary condition on which old age and death depend.
Realizing that old age and death depend on birth, the Buddha then
reflects on the necessary condition on which birth depends. Real-
izing that birth depends on becoming, the Buddha then reflects on
the necessary condition on which becoming depends. The Buddha
continues in this fashion, moving backwards from becoming to
grasping, craving, sensation, contact, the six sense modalities, name
and form, consciousness, impulses, all the way back to ignorance
as the final condition on which this whole mass of suffering de-
pends.” Having thus derived the twelvefold chain of conditioned
origination, the Buddha then formulates the chain in its forward
direction, beginning with ignorance and ending with old age and
death. “When it is thus scorched by death’s anguish great pain arises;
such verily is the origin of this great trunk of pain.”2

Having thus discerned the process by which this whole mass
of suffering originates, the Buddha then realizes that the entire pro-
cess can be brought to an end if each of the links of which it is
constituted is successively stopped. Thus reflecting that old age and
death may be brought to an end if birth is stopped, and that birth
may be brought to an end if becoming is stopped, and so on, the
Buddha moves back through the chain until he realizes that once
ignorance has been brought to an end, impulses will no longer have
any power. Thus ignorance is declared to be the root of this great
mass of suffering; therefore it is to be stopped by those who seek
liberation.?

The twelve-link chain could thus be taken as a map for Buddhist
practice, and the process of conditioned origination accordingly
was bidirectional: it could either move with the flow of samsira
(anuloma; shun |[f) or move against the flow of samsara (pratiloma;
ni ), either further enmeshing one in bondage or advancing one
toward liberation (nirvana). The important point to note is the re-
ciprocality that obtains between the two directions. It is because

25. In Johnston's translation, the Buddha originally traces the chain back
to consciousness (vijfiana), leaving out impulses (samskara) and ignorance
(avidyd) (see p. 211 in the reprint edition). The Chinese translation by Dhar-
maksema also omits these two terms (see Fo-so-bsing tsan ching, T 4.27¢26-29).

26. Cowell, pp. 153-514; this verse is missing from both Johnston's and
Dharmaksema’s text.

27. See Cowell, pp. 151-154; cf. Johnston, pp. 209-213; T 4.27¢c-28a.
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pratiloma reverses anuloma that the twelve-link chain of condi-
tioned origination provides a map for liberation.

Tsung-mi’s cosmogony stands on the same premise as the
twelve-link chain of conditioned origination: that it is only through
insight into the complex process of conditioning by which beings
become ever more deeply bound in self-reinforcing patterns of
thought and behavior that they can begin to reverse the process,
thereby freeing themselves from bondage. Again, it is the recipro-
cality of the two directions in the process that enables the various
stages in the process of phenomenal evolution to provide a map
for Tsung-mi's explanation of the nature and course of Buddhist
practice. Tsung-mi’s arrangement of the teachings in the first three
parts of his Inquiry traces back this linkage and so mirrors the
description of the Buddha’s enlightenment in tracing back the
twelve-link chain of conditioned origination (pratiloma). The cos-
mogony that he outlines in the fourth and concluding part of his
Inquiry traces forward this linkage and so mirrors the Buddha’s
discovery of the twelve-link chain as the explanation for sentient
beings’ bondage in samsara (anuloma).

Although Tsung-mi's cosmogony has the same soteriological
function in his thought that the twelve-link chain of conditioned
origination had in early Buddhism, there are also important differ-
ences in content. The most important difference is that conditioned
origination posits no ultimate ontological basis; ignorance (the link
on which all the others are based) is simply said to be beginningless.
Tathagatagarbha theory, however, could not escape the problem of
the origin of ignorance. This problem became far more acute with
the development of the tathigatagarbha into a monistic ontology
in the Awakening of Faith, where it was identified as the true nature.
In texts other than the Inquiry, Tsung-mi explains that the process
of phenomenal evolution is based on what is referred to as “nature
origination” (bsing-ch’i #£#2), a term that indicates that all phenom-
enal appearances are nothing but manifestations of the nature. Na-
ture origination thus goes beyond conditioned origination in locating
an ultimate ontological basis for the phenomenal world.

The doctrine of intrinsic enlightenment brought to the fore a
set of problems that did not arise (or remained comfortably in the
background) in Indian Buddhism. In baldest terms, the underlying
philosophical problem was: if all of phenomenal reality is based
on a single monistic principle that is intrinsically enlightened, how
can the ignorance that causes beings to suffer in delusion be ac-
counted for?
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This problem is essentially a rephrasing of the problem of theod-
icy in Buddhist terms.? In its traditional formulation within Christian
theology, a theodicy is the vindication of the justice of God given
the reality of evil (especially the suffering of innocents). The problem
arises because God is believed to have certain attributes that are
essential to His nature. If God is good, then He should not want
there to be evil. If God is also all powerful, then He should be able
to eliminate evil. If, moreover, God is all knowing, then He should
be able to foresee the possibility of evil before it even occurs and
so prevent it from ever arising in the first place. The reality of evil
thus seems to contradict the very attributes deemed most essential
to God's nature. By extension, Tsung-mi’s cosmogony is a theodicy
in the sense that it attempts to vindicate the intrinsic enlightenment
of the mind given the reality of delusion. The reality of suffering
and delusion seem to call into question the very attributes deemed
most essential to the nature of the mind as conceived of in the
Awakening of Faith. If ignorance originates from the mind, then
how can the mind be said to be intrinsically enlightened? If, on the
other hand, ignorance originates outside of the mind, then how can
the mind be said to be the single ground on which all of phenomenal
reality is based? As we shall see, Tsung-mi ultimately had no more
success in resolving this problem than did his Christian counterparts,
and we are left with a mystery that, short of enlightenment, can
only be grasped as a paradox.

THE LANDSCAPE: THE TEACHINGS

Doctrinal classification and intrinsic enlightenment provide the ba-
sic framework and doctrinal orientation through which Tsung-mi’s
Inquiry allows us view the world of medieval Chinese Buddhism.
The teachings that Tsung-mi surveys also include Confucianism
and Taoism. The “teachings” (chiao #) for Tsung-mi are those em-
bodied in the canonical texts—that is, the scriptures or classics
(alike referred to as ching #& in Chinese)—of Confucianism, Tao-
ism, and Buddhism.

For Tsung-mi, Confucianism was represented by the teachings
embodied in the Five Classics—i.e., the Classic of Change (I ching
or Chou ), the Classic of History (Shu ching or Shang shu), the
Spring and Autumn Annals (Ch 'un-ch’iu) with the Tso Commentary
(Ts0 chuan), the Classic of Poetry (Shib ching or Mao shib), and the
Book of Rites (Li chi)—plus the Classic of Filiality (Hsiao ching) and

28. See my “The Problem of Theodicy in the Awakening of Faith.”
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the Analects of Confucius (Lun-yii). According to the accepted tra-
diton during the T'ang, the Five Classics were all closely associated
with Confucius, who was believed to have played a prominent role
in assembling and editing them. They were given canonical status
by the T’ang state, which made them the main curriculum for the
imperial examinations. Examination candidates were expected to
have mastered the Classic of Filiality and Analects of Confucius as
well. The centrality of the Confucian classics for the examination
system reflects Confucianism’s historical association with the Chi-
nese state, which sought ideological legitimation in its teachings. It
also reflects the state’s power to legislate orthodoxy.

Taoism, for Tsung-mi, was represented by the teachings found in
the Lao-tzu (otherwise known as the Tao te ching), the Chuang-tzu,
and, to a lesser extent, the Lieb-1zu. Tsung-mi’s focus on these texts,
and not those of the Taoist Canon (Tao tsang), reflects the ability of
the state to determine orthodoxy by defining the curriculum for the
examinations. Taoism enjoyed a privileged and semiofficial status under
the T’ang court. The T'ang imperial house claimed descent from Lao-
tzu, the fabled sixth-century B.C. “founder” of Taoism,” and the pa-
tronage of the religion was used as a means of bolstering dynastic
prestige. In the seventh century the Lao-fzu was made a compulsory
text for the civil service examinations. Taoism received its greatest im-
perial sponsorship during the reign of Hsiian-tsung (r. 713-756), who,
among other measures, had an imperial edition and commentary to
the Lao-tzu issued under his name,® raised the importance of the Lao-
tzu and other Taoist texts (including the Chuang-tzu and the Lieb-tzu)
within the examination system by instituting a separate Taoist exam,
promoted a nationwide system of schools for the study of Taoism, and
established the worship of Lao-tzu as an imperial ancestor.

Buddhism is represented by the teachings found in the Buddhist
satras, the scriptures collected in the Buddhist Canon that purported
to be a record of the teachings expounded by the Buddha.?' The

29. Most Western scholars agree that Lao-tzu was not a historical per-
sonage and that the text that bears his name was most likely a compilation
of the third century B.C.

30. It is this version of the Lao-tzu that Tsung-mi cites.

31. As Kyoko Tokuno has shown in her excellent study of medieval
Chinese Buddhist catalogues of the canon, the state, in collaboration with
the Buddhist establishment, played a major role in determining Buddhist
orthodoxy as well. See her “The Evaluation of Indigenous Scriptures in
Chinese Buddhist Bibliographical Catalogues.”
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“teachings” thus do not necessarily correspond to particular doctrinal
or sectarian traditions within Chinese Buddhism, although, as noted
earlier, Chinese Buddhist traditions legitimated themselves in terms
of their different classifications of the teachings. The teaching of the
tathdgatagarbha, for example, was crucial for a number of different
Chinese traditions, although they may have appealed to a different
scripture as authority for that teaching. It is also interesting to note
the importance of apocryphal texts—texts, that is, that purported
to be translations of Indic originals but that were really written in
Chinese—as the basis for some of the teachings that Tsung-mi
enumerates. >

Since the content of the teachings will be discussed in detail
below, a brief overview of the Inquiry should suffice to illustrate
how the sequence by which the different teachings succeed one
another reflects Tsung-mi’s soteriological vision, and how that vision
is grounded on his cosmogony. Such an overview also illustrates
the dialectical logic by which each teaching supersedes the one that
precedes it.

The whole structure of Tsung-mi’s Inquiry into the Origin of
Humanity, as the title suggests, is organized around what is an
essentially cosmogonic question phrased in terms of the ultimate
origin of humanity. As Tsung-mi glosses the title, his inquiry is not
limited to probing the origin of human existence but encompasses
all six modes of sentient existence® as conceived by Buddhist cos-
mology. In other words, his investigation takes in the whole of
samsdra, the world of suffering and delusion in which beings are
born and die without cease.

Tsung-mi’s inquiry is twofold. In the first three sections of this
work, he uses the doctrine of expedient means to organize the various
teachings into a hierarchical structure according to the superficiality
or profundity with which they address the question of the origin of
human existence. The highest teaching reveals that the ultimate origin
is the intrinsically enlightened mind possessed by all sentient beings.

32. Such as the T"#-wei Po-lj ching for the Teaching of Humans and Gods,
and the Awakening of Faith and Scripture of Perfect Enlightenment for the
Teaching That Reveals the Nature. Although not an apocryphal text, the
Ch'eng wei-shib lun is a product of eighth-century Chinese Buddhism and so
gives a cast to Fa-hsiang teachings that differs from the Indian Yogicira tra-
dition.

33. Or sometimes five, depending on whether titans (asura; a-bsiu-lo

Pl {ERR) are included.
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Enlightenment is based on and consists in insight into this mind. The
order of the teachings in the first three parts of the Inguiry thus
outlines a sequence of soteriological progress that traces the process
of cosmogony from its farthest effects back to its ultimate origin.

The concluding section of the essay moves in the opposite di-
rection, showing how the cosmogonic process begins from a unitary
principle, whose division ultimately leads to the continual round of
rebirth in which beings are bound. The various teachings that Tsung-
mi so clearly differentiated from one another in his first three sections
are here brought back together into an all-encompassing explana-
tion of the process of phenomenal evolution. Since each teaching
accounts for different stages in the process, they can all be harmo-
nized together within a unified cosmogonic framework. The super-
ficial teachings only deal with the most outward developments of
the process of phenomenal evolution—its “branches” (mo ). As
the teachings become more profound, they come closer to the ul-
timate source—or “root” (pen Z=)—until the highest teaching finally
reveals it. The order of the teachings in Tsung-mi’s classification
scheme thus reverses the stages in the cosmogony he describes in
the concluding section. Their arrangement is itself a description of
the course of the spiritual path (marga) leading from the suffering
of delusion to the liberation of enlightenment.

The most elementary category of teaching in Tsung-mi's scheme
is that of Humans and Gods (jen-t'ien chiao ARK#0). It consists in
the simple moral teaching of karmic retribution, which enables be-
ings to gain a favorable rebirth as either a human being or a god.
It goes beyond the teachings of Confucianism and Taoism, which
are unaware of the process of rebirth by which good and bad deeds
are requited in future lives. The Teaching of Humans and Gods thus
explains how the apparent injustices of this world make sense within
the broader moral framework supplied by the teaching of karma.
In terms of Tsung-mi’s cosmogonic scheme, this teaching overturns
the last two stages in the process of phenomenal evolution, those
of generating karma and experiencing the consequences.

Since the basic import of the Teaching of Humans and Gods
hinges on the doctrine of rebirth, it naively assumes that there is,
in fact, something that is reborn. It is thus superseded by the Teach-
ing of the Lesser Vehicle (bsiao-sheng chiao /INFE#0), whose doctrine
of no-self (anatman; wu-wo ) refutes the belief in an unchang-
ing self. This teaching develops a sophisticated psychological vo-
cabulary of dharmas (here designating the basic categories into
which all experience can be analyzed) in order to break down the
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conceit of self into an ever-changing concatenation of impersonal
constituents, none of which can be grasped as a substantial entity.
It thus overtums the next two stages in Tsung-mi’'s cosmogonic
scheme, those of defilements and attachment to self.

In its psychological analysis, however, the Teaching of the Lesser
Vehicle talks as if these dharmas were real. It is accordingly super-
seded by the third category of teaching, which deconstructs the
reality of the dharmas by showing that they, like the conceit of self,
are nothing but mental constructions. This category, referred to as
the Teaching of the Phenomenal Appearances of the Dharmas (fa-
bsiang chiao ¥EHBED, is represented by the brand of Yogicira
introduced into China by Hstian-tsang (600-664). It demonstrates
that since both the conceptions of self and the dharmas are merely
the projections of an underlying consciousness (the ilayavijfiina),
they are therefore equally unreal. This teaching thus overturns the
next stage in the process of phenomenal evolution, that of attach-
ment to dharmas. It also points back to the underlying constructive
process on which both attachment to self and dharmas is predicated.
This constructive process is detailed in the next three phases of
phenomenal evolution—those of the manifestation of perceived
objects, the arising of the perceiving subject, and the arising of
thought.

Yet this teaching is not final. Even though it clarifies how de-
luded thought arises, it still does not reveal its ultimate basis. Tsung-
mi argues that the Teaching of the Phenomenal Appearances of the
Dharmas fails to discern that the projecting consciousness and the
projected objects are interdependent and hence equally unreal. This
teaching is thus superseded by that which Tsung-mi refers to as the
Teaching That Refutes Phenomenal Appearances (p’o-bsiang chiao
REAHB0, which demonstrates the emptiness of both the projecting
consciousness and the projected objects. This teaching is represent-
ed by the Perfection of Wisdom scriptures and Madhyamaka trea-
tises. Although this teaching offers a clear rationale for the
supersedure of the third teaching, it does not have any obvious
cosmogonic content. Nevertheless, the thrust of Tsung-mi’s scheme
impels him to correlate it with the second stage in the process of
phenomenal evolution, that of unenlightenment.

While this fourth level of teaching succeeds in determining what
ultimate reality is not, it still does not reveal what it is and is therefore
superseded by the next and final teaching, that which Reveals the
Nature (bsien-hsing chiao HESD. By clarifying that the underlying
projecting consciousness, the dlayavijfiana, is based on the intrin-
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sically enlightened pure mind, the tathigatagarbha, this teaching
reveals the ultimate source on which both delusion and enlighten-
ment are based. It thus corresponds to the first stage in Tsung-mi's
cosmogonic scheme, intrinsic enlightenment.

CORRELATATION BETWEEN TEACHINGS AND COSMOGONIC STAGES

TEACHING COSMOGONIC STAGE

1. Humans and Gods AK#
10. Experiencing the Consequences 5%}
9. Generating Karma ¥

2. Lesser Vehicle /Ng$k
8. Defilements JE{%
7. Attachment to Self FR#k

3. Phenomenal Appearances 2
6. Attachment to Dharmas ##
5. Manifestation of Perceived Objects 553}
4. Arising of Perceiving Subject B2
3. Arising of Thoughts 22

4. Refutation of Phenomenal Appearances REFEEL
2. Unenlightenment %

5. Revelation of the Nature SH:#(
1. Intrinsic Enlightenment Z<4%



Historical Context

Tsung-mi was traditionally honored as the fifth patriarch in the
Hua-yen scholastic tradition and the Ho-tse line of Southern Ch’an,
and his Inquiry into the Origin of Humanity reflects a set of con-
cerns that are closely connected with his involvement with both tra-
ditions. Hua-yen and Ch'an represent two of the major forms of
Buddhism that took shape during the T'ang dynasty (618-907). It
was during this period that the fully acculturated forms of Chinese
Buddhism assumed their mature state, one that was at once authen-
tically Buddhist and uniquely Chinese. The ideas formulated by
these traditions served as the fundamental axioms on which subse-
quent developments in Chinese Buddhism were based, and the
forms of Buddhism evolved during the T’ang are thus a natural fo-
cus for a general introduction to Chinese Buddhist thought. It was
also during this time that Chinese Buddhist philosophical thought
reached its apogee and that the main modes of Chinese Buddhist
practice developed into some of their characteristic forms. While
the Hua-yen tradition exemplifies the philosophical dimension of
T'ang Buddhism, Ch’an exemplifies its more practice-oriented di-
mension. The two traditions that Tsung-mi was associated with
therefore not only represent two of the major expressions of Chi-
nese Buddhism but also its two poles as well. Tsung-mi’s own place
within these traditions is indicated by the fact that both saw fit to
accord him the status of “patriarch.”

To appreciate the sense in which Buddhism can be said to have
reached its mature state of development in the T'ang, we might do
well to consider Buddhism’s more than half a millenium of history

1. This chapter briefly touches on various points and themes that are
elaborated more extensively in my Tsung-mi and the Sinification of Bud-
dhism, chapter 2 of which contains a detailed biography of Tsung-mi.

25
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in China before Li Yiian founded the T’ang dynasty in 618. This
process of cultural accommodation, whereby an alien tradition
gradually became “sinified,” can be broken done into three major
stages. The first, occupying the third and fourth centuries, was char-
acterized by early Chinese attempts to understand Buddhism
through the lens of their own intellectual and religious traditions,
especially so-called Neo-Taoism (bsiian-bsiieb %2, Thus a diffi-
cult Buddhist idea like emptiness, for which the Chinese had no
equivalent, was interpreted in terms of the Neo-Taoist notion of
nonbeing (wu #€).2 By the end of the fourth century, however, it
had become evident to the more perceptive of the clerical elite that
such an approach had only yielded a distorted image of the foreign
religion. The second stage, whose beginning may be conveniently
symbolized by Kumarajiva’s arrival in Ch’ang-an in 401, was char-
acterized by the attempt of Chinese Buddhists to understand Bud-
dhism on its own terms, shorn of the cultural filters that had typified
their earlier efforts. Chinese Buddhists accordingly looked to for-
eign authorities like Kumirajiva for a definitive exposition of the
faith. This stage, occupying the fifth and sixth centuries, witnessed
the translation of a large body of Buddhist texts and is marked by
an increasingly scholastic turn as Chinese monks slowly mastered
the doctrinal intricacies of their Indian heritage, especially the com-
plex theories of mind found in Yogiacira tomes. The third stage,
beginning with the Sui (581-617) reunification of China in 589 and
extending through the three centuries of the T'ang, represents the
period in which Chinese Buddhism finally came of age with the
emergence of the fully sinified traditons of T'ien-t'ai, Hua-yen,
Ch’an, and Pure Land.?

Hua-yen and Ch’an, like the other new traditions that emerged
during the Sui and T’ang, can be seen in part as a reaction against
the mounting weight of Chinese Buddhist scholasticism. The sheer
bulk and daunting complexity of the scholastic enterprise contrib-

2. This stage of Chinese Buddhist history is covered in brilliant detail
by Eric Ziircher's classic study, The Buddbist Conquest of China.

3. For the differences between the exegetical Buddhism of the fifth
and sixth centuries and the new Buddhism of the Sui and T'ang, see Stan-
ley Weinstein's classic article, “Imperial Patronage in the Formation of
T'ang Buddhism”; Robert Gimello, “Chih-yen (602-668) and the Founda-
tions of Hua-yen Buddhism”; and the first chapter of my Tsung-mi and the
Sinification of Buddhism. Gimello’s work remains the best study of Chi-
nese Buddhism during the sixth and seventh centuries.
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uted to a sense of crisis among some of the learned Buddhists during
the Sui and early T'ang. The texts that they strove to comprehend
were often at odds with one another, and it was not always clear
what doctrines should be accepted as orthodox. Nor did they address
what many felt to be the more urgent religious issues of the day.
In times when the very existence of the religion was threatened, as
many felt it had been by the Northern Chou persecution (574-577),
Chinese Buddhists’ anxiety was not allayed by the dismaying pros-
pect of the bodhisattva career that the Indian treatises portrayed as
requiring three incalculable eons. In an evil and corrupt age of the
decline of the dharma (mo-fa K¥), new practices and a new the-
ology to justify them were called for. The new traditions thus drew
on the promise of universal salvation guaranteed by the tathagata-
garbha to emphasize the possibility of the attainment of enlighten-
ment in this lifetime and fashioned a religious approach that affirmed
the importance of activity in this world.

In an effort to make Buddhism speak to more immediate spiritual
needs, the Sui-T’ang innovators discarded foreign models of the
path, rejecting the authority of the Indian scholastic tradition in favor
of a return back to those texts believed to contain the word of the
Buddha, the sitras. The prior centuries of scholastic apprenticeship
had gradually eamed Chinese Buddhists a hard-won confidence in
their own authority to interpret the tradition in accord with their
own experience. This turn back to the fount of the tradition in
scriptural word also opened up a new dimension of interpretative
possibilities. The parables and metaphors so abundant in the sitras,
as opposed to the argument and syllogism more representative of
the scholastic literature, offered a range of interpretive possibilities
that could be made to speak more directly to Chinese experience
and needs. Accordingly the new traditions of Chinese Buddhism
preferred to designate themselves in terms of the scripture on which
they based their authority rather than on a body of scholastic liter-
ature, as was more typically the case with the exegetical traditions
of the fifth and sixth centuries. This rejection of Indian authority
can also be seen in their gradual construction of a Chinese patri-
archate. No longer were the “patriarchs” hallowed Indian exegetes
or foreign translators but the charismatic Chinese masters who were
retrospectively judged as “founders” of the new traditions.

Hua-yen and Ch’an both represented themselves as lineages
(tsung 5%), although they claimed to be based on different kinds of
authority. The Hua-yen tradition took its name and spiritual warrant
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from the Hua-yen (Avatamsaka) Siitra, which it claimed to be the
first and most profound teaching of the Buddha. The Ch’an tradi-
tion, on the other hand, claimed to represent a historical transmis-
sion of the Buddha’s enlightened understanding down through an
unbroken succession of Indian and Chinese patriarchs. Although
Ch’an apologists appealed to extra-canonical authority, they too
rejected the scholastic tradition and looked back to the ultimate
authority of the Buddha.

THE AUTHOR

The Inquiry reflects some of the major concerns that recur through-
out Tsung-mi’s writings. These concerns, in turn, reflect Tsung-mi’s
own experience, which was shaped by the conditions of Chinese
Buddhism in the late eighth and early ninth centuries. A brief look
at his life and the historical conditions in which his thought devel-
oped should thus shed some light on the context within which to
understand his Inquiry. There are three layers to Tsung-mi'’s
thought (i.e., Confucian, Ch’an, and Hua-yen), each of which can
be seen as corresponding to a particular stage in his intellectual and
religious development. The first stage covers roughly the first twen-
ty-four years of his life, during which he devoted his primary ener-
gy to Confucian studies, presumably in preparation for the civil
service examination that would open the door to an official career
in the imperial bureaucracy. The next stage begins with his meeting
of the Ch’an master Tao-yiian in 804, and it includes his initial en-
lightenment experience and his subsequent Ch’an training in
Szechwan. The third stage begins in 810 with his discovery of
Ch’eng-kuan’s commentary and subcommentary to the Hua-yen
Sutra and encompasses his two years of intense study under
Ch’eng-kuan’s tutelage (812-813).

Tsung-mi was born in 780 into a family of local prominence in
a town in the southwestern province of Szechwan. He received a sol-
id classical education in the Confucian and Taoist texts that were the
basis of the national civil service examinations, which provided one
of the major channels of social and economic advancement during
the second half of the T'ang dynasty. He lost his father in his teens,
and during the three years of mourning prescribed by Confucian rit-
ual, he became interested in Buddhism. He spent the next two years
enrolled in a local Confucian academy in preparation for the civil ser-
vice examinations. Tsung-mi’s classical background shaped some of
his major values, especially his sensitivity to the moral implications
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of different teachings, and later was a major factor in his acceptance
by a number of prominent scholar officials of his day.

In 804 Tsung-mi met the Ch’an master Tao-ylian and was so
impressed that he abandoned his ambitions for an official career
and decided to become a Buddhist monk. Tao-ylian claimed to be
a member of the Southern Ch’an lineage of Ho-tse Shen-hui (684-
758), the famous champion of the cause of Hui-neng (638-713) as
the true sixth Ch'an patriarch.? Shortly after receiving the tonsure,
Tsung-mi had an enlightenment experience when he chanced to
read a few pages from the Scripture of Perfect Enlightenment
(Yiian-chiieb ching). The study of the text that catalyzed this expe-
rience dominated Tsung-mi'’s life for the next two decades, culmi-
nating in a series of commentaries to it that have remained
influential to this day.

Tsung-mi received full ordination in 807. In the following year
he left for the provincial capital of Ch’eng-tu to study with his teach-
er's master, who, impressed with his intelligence and ability, urged
him to proceed to the imperial capital of Ch’ang-an (present-day
Xian) to spread the dharma. On his way there, in 810, Tsung-mi
met a dying monk, who introduced him to the commentary and
subcommentary to the Hua-yen Sitra by the preeminent Hua-yen
master of the time, Ch’eng-kuan (738-839). This encounter proved
to be so powerful that Tsung-mi began a correspondence with
Ch’eng-kuan, with whom he then studied Hua-yen thought inten-
sively for two years (812-813) in Ch’ang-an. Tsung-mi subsequently
embarked on an extensive reading of the Buddhist Canon. In 816,
after availing himself of the monastic libraries in Ch’ang-an, he left
the capital to continue his research at various temples on Mount
Chung-nan, where he spent much of the remainder of his life. This
period of prolonged study bore fruit in a series of authoritative
commentaries and subcommentaries to the Scripture of Perfect En-
lightenment completed during 823 and 824, the fulfillment of a vow
he had made after his first encounter with the text nearly two
decades before in Szechwan.

In 828 he left Mount Chung-nan in response to an imperial edict
inviting him to court. Tsung-mi congratulated the emperor on the
occasion of his birthday and was subsequently honored with a pur-

4. For the story of the Sixth Patriarch, see Philip Yampolsky's intro-
duction to his The Platform Sutra of the Sixth Patriarch; for Shen-hui, see
John McRae's “Shen-hui and the Teaching of Sudden Enlightenment in Early
Ch’an Buddhism.”
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ple robe and the title of “Great Worthy.” His imperial acclaim and
presence at court brought him into contact with a number of the
leading intellectual and political figures of his day, and the charac-
ter of his writing shifted as a result. From this point on Tsung-mi
largely abandoned the scholastic focus of his earlier commentaries
to address broader intellectual concerns of his new literati audi-
ence, as seen in his Inquiry.

Tsung-mi returned to Mount Chung-nan sometime in 829 or
830, where he carried on an active correspondence with a number
of scholar-officials. He also wrote two major works on Ch’an, which
are some of our major sources for understanding T’ang-dynasty
Ch’an. The first of these, Preface to the Collected Writings on the
Source of Ch’an (or Ch’an Preface for short), was a preface to a
collection of writings of the various Ch’an schools of the late T'ang
that Tsung-mi gathered together as a special supplement to the
Buddhist Canon. The second, Chart of the Master Disciple Succession
within the Ch'an School That Transmits the Mind Ground in China
(or Ch’an Chart for short), documents the lineal filiations and teach-
ings of four of the major Ch’an traditions current in the late T'ang.’

Tsung-mi was unfortunately implicated in the Sweet Dew Inci-
dent of 835, an abortive attempt to oust the eunuchs from power
at court, when one of the conspirators with whom he was acquaint-
ed sought asylum in his temple on Mount Chung-nan.5 As a result,
Tsung-mi fell into public eclipse, and nothing is known about his
activities from 835 until his death in 841.

This brief sketch suffices to reveal the three formative influenc-
es that shaped Tsung-mi’s life and thought: his classical background
and Confucian education, his Ch’an training in Szechwan, and his
study of Hua-yen doctrine under Ch’eng-kuan, and each of these
influences is reflected in different ways in his Inquiry.

Looked at in the context of the Hua-yen tradition, Tsung-mi'’s
systematic presentation of Buddhist teachings in his Inquiry marks
a significant revision of the tradition from its classical formulation
by Fa-tsang (643-712). If we compare Tsung-mi’s fivefold classifi-
cation of Buddhist teachings with the corresponding fivefold clas-
sification of Fa-tsang, there are a number of striking differences
between the two schemes. Tsung-mi, for example, includes the

5. For a full discussion of Tsung-mi’s writings, see Appendix I to my
Tsung-mi and the Sinification of Buddbism.

6. For an account of this incident, see Jennifer Jay, “The Li Hslin Fac-
tion and the Sweet Dew Incident of 835.”
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Teaching of Humans and Gods as the most elementary teaching
and omits the Sudden Teaching, the fourth teaching in Fa-tsang’s
system.’

COMPARISON OF FA-TSANG’S AND TSUNG-MI’S CLASSIFICATION SCHEMES

FA-TSANG TSUNG-MI
(1) Humans and Gods
(1) Hinayina —— = (2) Lesser Vehicle
(2) Elementary Mahdyana
(a) Fa-hsiang/Yogicira —T> (3) Phenomenal Appearances
of Dharmas
(b) Madhyamaka —— > (4) Refutation of Phenomenal
Appearances
(3) Advanced Mahdyina ———{> (5) Reveals the Nature
(4) Sudden
(5) Perfect

The most telling difference, however, is Tsung-mi’s omission of
the Perfect Teaching, the teaching that Fa-tsang had ranked highest,
and, in its stead, his raising to preeminence of the teaching that Fa-
tsang had merely ranked third (i.e., the Advanced Teaching of the
Mahidyana). This shift is especially important for assessing Tsung-
mi’s revaluation of Hua-yen teachings because the teaching that is
displaced is precisely that which Fa-tsang had taken to express the
most profound insight of the Buddha, which was revealed exclu-
sively in the Hua-yen Stitra and was therefore the basis of the Hua-
yen tradition’s claim to represent the most exalted teaching of Bud-
dhism. Textually, Tsung-mi's rearrangement of Buddhist teachings
signals his displacement of the Hua-yen Stitra, in favor of the Awak-
ening of Faith, as the ultimate basis of Hua-yen thought. Doctrinally,
it reveals his emphasis on the tathagatagarbha as the most funda-
mental teaching of the Buddha.

To appreciate the significance of this shift, we must understand
what Fa-tsang meant by the Perfect Teaching. The Perfect Teaching
for Fa-tsang embodied the content of the Buddha’s enlightenment,

7. I have discussed the reasons why Tsung-mi might have included
the Teaching of Humans and Gods in his classification scheme in the In-
quiry in “The Teaching of Men and Gods: The Doctrinal and Social Basis
of Lay Buddhist Practice in the Hua-yen Traditon.” I have discussed the
reasons why he might have omitted the Sudden Teaching in chapter 5 of
my Tsung-mi and the Sinification of Buddbism.
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that which the Buddha experienced immediately after his enlight-
enment while in the samadhi of oceanic reflection (bai-in san-mei
H¥EEI=RE), the state in which he perceived the harmonious inter-
relation of all phenomena as if the entire universe were reflected
on the surface of a vast ocean. It is this vision that is unique to the
Hua-yen Suitra and that therefore distinguishes the Perfect Teaching
from all the other teachings of the Buddha and sets the Hua-yen
tradition above all the other traditions of Buddhism. This vision
came to be known in Hua-yen as the realm of unobstructed inter-
relation of each and every phenomenon (shib-shib wu-ai HEERR).

Whereas the Perfect Teaching had to do with the content of the
Buddha’s enlightenment, the Advanced Teaching (what Tsung-mi
called the Teaching That Reveals the Nature) had to do with the
ontological ground on which enlightenment was based, the intrin-
sically enlightened mind of the Awakening of Faith. It was the lu-
minous quality of this mind that made possible the reflection of the
harmonious interrelation of all phenomena on the surface of the
Buddha’s enlightened mind.®

The revision that Tsung-mi made in Hua-yen doctrinal classifi-
cation can be understood as part of his effort to provide an onto-
logical basis for Buddhist practice. His revalorization of Hua-yen
thought, in turn, points back to his involvement with, and reaction
to, various developments that had taken place within Ch’an.? The
iconoclastic rhetoric of the radical movements that had gained cur-
rency within Chinese Ch’an during the latter part of the T'ang could
easily be misinterpreted in antinomian ways that denied the need
for spiritual cultivation and moral discipline. Having grown up and
received his early Ch’an training in Szechwan, an area in which the
most extreme of these movements flourished in the late eighth and
early ninth centuries, Tsung-mi was particularly sensitive to such
ethical dangers.

The two most important of these Szechwan Ch’an traditions
were the Hung-chou and Pao-t'ang. The Hung-chou tradition de-
rived from Ma-tsu Tao-i (709-788). The essential criticism that
Tsung-mi leveled against the Hung-chou tradition in his Ch'an
Chart was that its attitude that Ch'an practice consisted in “entrust-
ing oneself to act freely according to the nature of one’s feelings”
had dangerous antinomian implications. Tsung-mi's sensitivity to

8. For a more extended treatment of this theme, see chapter 6 of my
Tsung-mi and the Sinification of Buddbism.
9. See chapter 9 of my Tsung-mi and the Sinification of Buddbism.
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such ethical concerns gains importance when seen in the context
of his reaction to the Pao-t'ang tradition, which had, according to
his account, interpreted Shen-hui’s teaching of “no-thought” (wu-
nien $%2:) to entail the rejection of all forms of traditional Buddhist
ethical practice and ritual observance. Tsung-mi saw a similarity in
the ethical import of the Hung-chou line of Ch’an and the religious
paradigm associated with the Hua-yen Siitra (as embodied in Fa-
tsang’s Perfect Teaching), which helps explain why he displaced
that text in favor of the Awakening of Faith in his systematic eval-
uation of Buddhist teachings.

Tsung-mi was drawn to Hua-yen because it provided him with
a solid ontological rationale for Ch’an practice, and he accordingly
adapted its theory as a buttress against the antinomian implications
of these radical interpretations of Ch’an teaching. His critique of
Hung-chou Ch’an, in particular, is important for establishing the
ethical thrust behind his adaptation of Hua-yen metaphysics. The
ethical tenor animating Tsung-mi’s systematic classification of the
teachings, moreover, reveals the importance of the Confucian moral
vision that he had internalized in his youthful study of the classics.

The role of Confucianism in Tsung-mi’s thought is far more ex-
tensive than his formal ranking of it would suggest. Even though
he officially places Confucianism below the most elementary Bud-
dhist teaching, the Inquiry articulates a larger framework in which
Confucianism is integrated into a more encompassing Buddhist vi-
sion. As we shall see, Tsung-mi maintains that the difference among
the three teaching of Buddhism, Taoism, and Confucianism is a
matter of expedients. Their differences are a function of the partic-
ular historical circumstances in which the three teachings were
taught and have nothing to do with level of understanding attained
by each of the three sages (i.e., Buddha, Lao-tzu, and Confucius).
Tsung-mi’s inclusive approach is most clearly revealed in the con-
cluding part of the Inquiry, in which he incorporates Confucianism
and Taoism together with five levels of Buddhist teaching into an
overarching explanation of the process by which the human con-
dition comes into being.

Tsung-mi’s attempt to elaborate a syncretic framework in which
Confucian moral teachings could be integrated within Buddhism,
his effort to clarify the underlying ontological basis for moral and
religious action, and the ethical thrust of his criticism of the Hung-
chou line of Ch’an all reveal his preoccupation with moral order.
Tsung-mi’s writings demonstrate his life-long effort to justify the
values that he had learned as a youth in terms of the discrepant
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claims of the religion to which he had converted as an aduit. Here
it is important to note that his actual conversion to Buddhism oc-
curred at the age of twenty-four. Even though Tsung-mi interrupted
his concentration on Confucian classics to read Buddhist texts for
a few years in his late adolescence, he did not take up the practice
of Buddhism until after his conversion in 804. That is, Tsung-mi be-
gan Buddhist practice at a time after which we can suppose that
his basic values would have already been formed—and the core of
those values were Confucian. What is significant in Tsung-mi'’s case
is that his conversion to Buddhism did not entail a rejection of his
early Confucian training.

THE TEXT

Although it is impossible to date the Inguiry into the Origin of Hu-
manity with precision, the evidence we do have suggests that it
was probably written sometime after 828 and before 835.

A comparison of the text of part 1 of the Inquiry with the cor-
responding section on Confucianism and Taoism in Tsung-mi’s
Commentary to the Scripture of Perfect Enlightenment, completed
in 823, suggests that the Inquiry version represents a refinement of
the Commentary passage, which thus served as a draft. The prose
in the Inquiry is more polished, extraneous material has been elim-
inated, and unclear passages in the Commentary text have either
been clarified or deleted. More significantly, the Inquiry is not men-
tioned in the autobiographical section of Tsung-mi's Subcommen-
tary to the Scripture of Perfect Enlightenment, which notes the dates
and circumstances under which he composed many other works.
Nor is it mentioned in the corresponding section of the Yiian-chiieb
ching lieb-shu ch’ao, Tsung-mi's subcommentary to his abridged
commentary to the Scripture of Perfect Enlightenment. Although
neither the abridged commentary and its subcommentary are dat-
ed, both were written after his Commentary, indicating that at the
very least the Inquiry could not have been composed before 825.

The content and tone of the Inquiry, in which Tsung-mi, sure
of his own authority, elaborates his own, original assessment of the
teachings, suggests that it must have been a product of his maturity.
The style and content of the Inquiry suggest that it was written for
an audience well versed in the Confucian and Taoist classics, such
as would have been found among Tsung-mi’s scholar-official
friends. The fact that it was included in Tsung-mi’s Collected Cor-
respondence (Tao-su ch’ou-ta wen-chi) compiled by his lay and
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clerical followers after his death, together with Tsung-mi's deft use
of classical allusions and his inclusion of Confucianism and Taoism
within the compass of the essay, all suggest that the Inquiry was
written for a lay follower to serve as a general overview of the main
teachings of Chinese Buddhism. It is unlikely that Tsung-mi would
have commanded such an audience before his invitation to the
court. As we saw, Tsung-mi congratulated the emperor on his birth-
day in 828. Throughout the T’ang dynasty the imperial birthday was
often the occasion for a debate among representatives of the three
teachings (of Confucianism, Taoism, and Buddhism), such as the
one in which Tsung-mi’s friend Po Chi-i (772-846) took part in
827.19 Perhaps such an occasion provided the stimulus for a request
for Tsung-mi to write an essay upholding the position of Buddhism.

As has been frequently noted,!! the title of Tsung-mi’s Inquiry
(Yiian jen lun IR \3%) probably derives from an essay, or series of
essays, by Han Yii (768-824). Tsung-mi’s gloss on his title may even
contain a veiled reference to Han Yii.!? Although there is no evi-
dence that Tsung-mi knew Han Y personally, he must surely have
known of him and his work. He was acquainted with several fig-
ures who would have moved in the same circles as Han Yi, most
notably Liu Yi-hsi (772-842). Han Yii had earlier written a series of
five essays whose titles all began with yzian Ji& (on the origin of);!?

10. See Arthur Waley, Po Chii-i, pp. 169-171.

11. See, for example, Kamata Shigeo's introduction to his translation
of the Yian jen lun, Genninron, p. 19.

12. See T 45.708¢c21-22, translated in the chapter on the Teaching of
Human and Gods.

13. The ytian JR here functions as a verb, as it also does in the title
of Tsung-mi's essay. Tsung-mi's use of yiZan as a verb is made clear in his
Preface, where he writes: “I have studied for several decades without a
constant teacher and have thoroughly examined the inner and outer
[teachings] in order to find the origin of myself (i yrian tzu-shen LA B ).
I sought it without cease (yiian chib pu-i JRZAE) until 1 realized its
origin” (707c29-708a2). When Tsung-mi refers to “the origin” as a noun,
he uses a different character—jytian with the water radical (¥®).

In so using yrian, Tsung-mi probably had the following passage from
the Classic of Change in mind: “[The sage] traces things back to their be-
ginning (yiian-shib J7#f), and follows them to their end (fan-chung K#&),—
thus he knows what can be said about death and life (ku chib ssu sheng
chib shuo BNFEAEZ )" (as translated by James Legge in Sung, The Text
of the Yi King, p. 278). This passage, which Tsung-mi quotes elsewhere,
neatly encapsulates what he tries to do in the Inguiry. He “traces things



36 INTRODUCTION

one of these was the Yian jen R A (On the Origin of Humanity);
another was the Yiian bsing {4, which discussed human nature. '
The topic of human nature was also the subject of Li Ao’s famous
Fu-bsing shu (Essay on Returning to One’s True Nature).'® Not only
was human nature a topic of concern in the beginning of the ninth
century, the fact that Tsung-mi’s essay took its title from Han Yu
also suggests that it was written in part as a response to Han Yii’s
attacks on Buddhism. Han Yu’s criticisms of Buddhism can be
found in many places, but the most well known are contained in
his Yian tao Jf3& (On the Origin of the Way),'® written around
805, and his Memorial on the Buddhba’s Bone,"" presented in 819.
Even though Han Yi’s strident brand of Confucianism was an
anomaly within T’ang intellectual life, there is evidence that his
anti-Buddhist sentiments increasingly found favor at court in the
late 820s and early 830s.1

As a response to renewed attacks against Buddhism, Tsung-
mi’s Inquiry can be seen as the product of a long history of Bud-
dhist polemical literature extending back to the introduction of
Buddhism in China. Yet, unlike earlier polemics, Tsung-mi’s essay
is no mere apology for the faith seeking to refute the traditional

to their beginning” in the first three parts of the essay and “follows them
to their end” in the fourth, and he thus makes known the explanation of
life-and-death (sheng-ssu 43, i.e., samsira).

The “Inquiry” in my translation of the title of Tsung-mi's essay is an
attempt to combine the verbal force of ytian & with a translation of lun
i (treatise, essay, tract).

14. The Yiian bsing has been translated by Wing-tsit Chan in his A
Source Book of Chinese Philosophy, pp. 451-453. The other three are Yiian
kuei JR% (On the Origin of Ghosts), Yiian bui JR% (On the Origin of
Slander), and Yiian tao JF3E (On the Origin of the Way). Yiian bui has
been translated by Rideout in Cyril Birch, ed., Anthology of Chinese Liter-
ature, pp. 255-257.

15. For a definitive study and translation of this text see Timothy
Barrett, Li Ao: Buddbist, Taoist, or NeoConfucian?

16. This work has been frequently translated; see, for example, Chan,
A Source Book of Chinese Philosophy, pp. 454-456; for a discussion of this
work, see Hartman, Han Yii and the T'ang Search for Unity, pp. 145-162.

17. This memorial has also been frequently translated; see that by
James Hightower in Edwin Reischauer's Ennin’s Travels in T'ang China,
pp. 221-224; see also Homer Dubs, “Han Yl and the Buddha Relic.”

18. See Weinstein, Buddhbism under the T’ang, pp. 108-110.
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array of Chinese objections to Buddhism. Rather, viewed from the
perspective of the subsequent development of Neo-Confucianism
in the Sung dynasty (960-1279), Tsung-mi’s essay gains importance
because it goes beyond the polemical intent of earlier works and,
in so doing, shifts the field of controversy to a new and more philo-
sophical level of debate, putting Buddhism, for the first time, in the
position of determining the intellectual context in terms of which
Confucianism was called upon to respond.



A Note on the Translation

In preparing my translation of the Yiian-jen lun 1 have used the
version of the text found in volume 45 of the Taisho shinshii
daizbkyé. 1 have also consulted a number of traditional and mod-
ern commentaries in both Chinese and Japanese. The most useful
of these have been the two Chinese commentaries found in vol-
ume 104 of the Hsii tsang ching: those of Ching-yiian ¥#f (1011-
1088), the Hua-yen yiian jen lun fa-wei lu ZERRIR AR, and
Yiian-chiieh [H]%2, the Hua-yen yiian jen lun chieb 3R A\RAR.

There is also a large body of commentaries and annotated
translations available in Japanese, many of them dating from the
Meiji period (1868-1912), when the text became especially pop-
ular. Kamata Shigeo lists twenty-five Japanese commentaries in
the introduction to his own annotated translation of the text.
Without attempting an exhaustive search, I have come across the
titles of some dozen others not listed by Kamata. Of these, I have
made use of the following nine:

Atsuta Ryochi BHE S, Genninron RN (1894).

Kamata Shigeo §§ %5, Genninron R A& (1973).

Katoé Kumaichird JIEAE— BR, Genninron kéwa JR AREEEE (1908).

Kimura Yoshiyuki A§t# 2, Genninron shinko J& N3a¥r# (1931).

Kishigami Kairyo & 4R35, Kacha genninron kogi BIEER AR
2 (1891).

Otomo Totsu KEHE, Genninron shokai & ANFERR (1921).

Ouchi Seiran KPRHBR, Genninron kogi FE NGRS (1904).

Wada Ryizo FiH#XE, Genninron koroku & NFiHek (1934).

Yusugi Ryoei ¥R T 2, Kanwa taishé genninron shinshaku EFIxE
JRIRABRFR (1935).

The most valuable of the Japanese commentaries consulted
were those of Otomo, Kimura, Yusugi, and Kamata. Nevertheless,

38
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they generally add little to what can be found in the two Chinese
commentaries and are often not as extensive as that of Yiian-
chiieh, which proved to be the most useful overall.

In addition to the Chinese and Japanese commentaries, there
are five translations of Tsung-mi’s text into Western languages. The
earliest of these—which I have not consulted—was done into Ger-
man by Hans Haas in 1909. The next to appear was that of
Nukariya Kaiten, published as an appendix to his The Religion of
the Samurai: A Study of Zen Philosophy and Discipline in China
and Japan (originally issued in 1913, this work was reprinted in
1973). In 1915 Paul Masson-Oursel published a French translation
of Tsung-mi's essay in the Journal Asiatique. Heinrich Dumou-
lin’s German translation of the Yiian-jen lun appeared in the first
volume of Monumenta Nipponica in 1938. This work was the re-
sult of the translator’s participation in a seminar on the text led
by Ui Hakuju in the previous year. Although Dumoulin’s translation
is more amply annotated than the earlier ones of Nukariya and
Masson-Oursel, the translation itself is rendered so freely as to be
of little more than a German paraphrase of the original.

The most recent translation of Tsung-mi’s essay is that done by
Yoshito Hakeda in The Buddbist Tradition in India, China, and  Ja-
Dban, published in 1969 under the general editorship of William T.
deBary and subsequently reprinted in a paperback edition in 1972.
Hakeda’s translation, unfortunately, does not include Tsung-mi’s
own autocommentary, which forms an important part of the text.
Its numerous minor and substantive errors also suggest that it was
dashed off in haste in order to meet the deadline for inclusion in
deBary’s anthology. Even more critical, Hakeda's translation con-
tains virtually no annotation. The conviction underlying my own
translation is that the richness and texture of a text such as the n-
quiry into the Origin of Humanity, composed over a thousand
years ago in a culture far different from our own, is only dimly ac-
cessible to the contemporary reader in bare translation. Unless the
many allusions that Tsung-mi employs so skillfully are noted, and
their assumptions and implications spelled out, the meaning of the
work will remain largely opaque. Likewise, without some knowl-
edge of the doctrinal and historical issues behind his discussion of
the various teachings, Tsung-mi’s arguments are likely to appear
simplistic, bizarre, or dead.

The most valuable resource in preparing my own translation of
the Yiian-jen lun has been Tsung-mi’s own writings, which have a
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remarkable consistency overall. One of my guiding principles has
thus been, whenever possible, to turn to other works by Tsung-mi
to elucidate and amplify passages in the Inquiry. Since Tsung-mi'’s
formulations of his thought are surprisingly consistent throughout
his opera and there are many passages in the Inquiry that parallel
passages in other works by Tsung-mi, this method has proven to
be both practicable and fruitful. The first part of the text, for exam-
ple, in which Tsung-mi discusses Confucianism and Taoism, corre-
sponds closely to a section of his Commentary to the Scripture of
Perfect Enlightenment. This correspondence is particularly fortu-
nate as Tsung-mi has written his own subcommentary to his Com-
mentary to the Scripture of Perfect Enlightenment, and the pertinent
sections of the subcommentary can thus be used as footnotes to
elucidate this part of the Inquiry. Tsung-mi’s discussion of the five
Buddhist teachings, which comprise the second and third parts of
the Inquiry, closely parallel sections of his Ch'an Preface. Seg-
ments of the concluding part of the Inquiry, moreover, parallel the
concluding sections of the Ch'an Preface as well. In some instances
the parallel passages in the Ch'an Preface are more detailed than
those in the Inquiry, and they can thus be used to supplement the
Inquiry.

Tsung-mi's autocommentary appears in small print within the
body of the Taisho edition of the Yiian jen lun. In an effort to make
the translation simulate the appearance of the original text, Tsung-
mi's autocommentary will appear in small type within parentheses
within the body of the translation. Material that appears in brackets
represents my own interpolation. For easy reference, page, col-
umn, and line numbers for the Taisho edition of the Yian jen lun
are given at the beginning of the translation of each passage. The
Chinese text that has been incorporated into the translation with
commentary is based on the Taishé edition, although readers
should note that I have made several minor emendations and have
repunctuated the text to accord with the translation.
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Inquiry into the Origin of Humanity

by the Sramana Tsung-mi of the Ts'ao-t'ang Temple
on Mount Chung-nan

PREFACE

[707¢25] The myriad animate beings teeming with activity—all have
their origin. The myriad things flourishing in profusion—each re-
turns to its root. Since there has never been anything that is without
a root or origin and yet has branches or an end, how much less
could [humanity,] the most spiritual among the three powers [of the
cosmos, i.e., heaven, earth, and humanity,] be without an original
source? Moreover, one who knows the human is wise, and one who
knows himself is illuminated. Now, if I have received a human body
and yet do not know for myself whence I have come, how can I
know whither I will go in another life, and how can I understand
human affairs of the past and present in the world? For this reason,
I have studied for several decades without a constant teacher and
have thoroughly examined the inner and outer [teachings] in order
to find the origin of myself. I sought it without cease until I realized
its origin.

[708a2] Now those who study Confucianism and Taoism merely
know that, when looked at in proximate terms, they have received
this body from their ancestors and fathers having passed down the
bodily essence in a continuous series. When looked at in far-reach-
ing terms, the one pneuma of the primordial chaos divided into the
dyad of yin and yang, the two engendered the triad of heaven,
earth, and human beings, and the three engendered the myriad
things. The myriad things and human beings all have the pneuma
as their origin. [708a5) Those who study Buddhism just say that,
when looked at in proximate terms, they created karma in a previous
life and, receiving their retribution in accord with karma, gained
this human body. When looked at in far-reaching terms, karma, in
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tumn, develops from delusion, and ultimately the alayavijfiana con-
stitutes the origin of bodily existence. All [i.e., Confucianists, Taoists,
and Buddhists] maintain that they have come to the end of the
matter, but, in truth, they have not yet exhausted it.

[708a7] Still, Confucius, Lao-tzu, and Sikyamuni were consum-
mate sages who, in accord with the times and in response to beings,
made different paths in setting up their teachings. The inner and
outer [teachings] complement one another, together benefiting the
people. As for promoting the myriad [moral and religious] practices,
clarifying cause and effect from beginning to end, exhaustively in-
vestigating the myriad phenomena, and elucidating the full scope
of birth and arising—even though these are all the intention of the
sages, there are still provisional and ultimate [explanations]. The
two teachings are just provisional, whereas Buddhism includes both
provisional and ultimate. Since encouraging the myriad practices,
admonishing against evil, and promoting good contribute in com-
mon to order, the three teachings should all be followed and prac-
ticed. If it be a matter of investigating the myriad phenomena,
fathoming principle, realizing the nature, and reaching the original
source, then Buddhism alone constitutes the definitive answer.

[708a13] Nevertheless, scholars today each cling to a single tra-
dition. Even those who follow the Buddha as their teacher are often
deluded about the true meaning and therefore, in seeking the origin
of heaven, earth, humanity, and things, are not able to find the
ultimate source. I will now proceed to investigate the myriad phe-
nomena by relying on the principles of the inner and outer teachings.
First, I will advance from the superficial to the profound. For those
who study provisional teachings, I will dig out their obstructions,
allowing them to penetrate through and reach the ultimate origin.
Later, I will demonstrate the meaning of phenomenal evolution by
relying on the ultimate teaching. I will join the parts together, make
them whole, and extend them back out to the branches (“branches”
refers to heaven, earth, humanity, and things). The treatise has four parts
and is entitled “Inquiry into the Origin of Humanity.”
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I. EXPOSING DELUDED ATTACHMENTS

(For those who study Confucianism and Taoism)

[708a26] The two teachings of Confucianism and Taoism hold that
human beings, animals, and the like are all produced and nourished
by the great Way of nothingness. They maintain that the Way, con-
forming to what is naturally so, engenders the primal pneuma. The
primal pneuma engenders heaven and earth, and heaven and earth
engender the myriad things. [708a28] Thus dullness and intelligence,
high and low station, poverty and wealth, suffering and happiness
are all endowed by heaven and proceed according to time and
destiny. Therefore, after death one again returns to heaven and
earth and reverts to nothingness.

[708a29] This being so, the essential meaning of the outer teach-
ings merely lies in establishing [virtuous] conduct based on this
bodily existence and does not lie in thoroughly investigating the
ultimate source of this bodily existence. The myriad things that they
talk about do not have to do with that which is beyond tangible
form. Even though they point to the great Way as the origin, they
still do not fully illuminate the pure and impure causes and condi-
tions of conforming to and going against [the flow of] origination
and extinction. Thus, those who study [the outer teachings] do not
realize that they are provisional and cling to them as ultimate.

[Critique of the Way]

[708b4] Now I will briefly present [their teachings] and assess them
critically. Their claim that the myriad things are all engendered by
the great Way of nothingness means that the great Way itself is the
origin of life and death, sageliness and stupidity, the basis of fortune
and misfortune, bounty and disaster. Since the origin and basis are
permanently existent, [it must follow that] disaster, disorder, misfor-
tune, and stupidity cannot be decreased, and bounty, blessings,
sageliness, and goodness cannot be increased. What use, then, are
the teachings of Lao-tzu and Chuang-tzu? Furthermore, since the
Way nurtures tigers and wolves, conceived Chieh and Chou, brought
Yen Hui and Jan Ch’iu to a premature end, and brought disaster
upon Po I and Shu Ch’i, why deem it worthy of respect?
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[Critique of Spontaneity]

(708b9] Again, their claim that the myriad things are all spontane-
ously engendered and transformed and that it is not a matter of
causes and conditions means that everything should be engendered
and transformed [even] where there are no causes and conditions.
That is to say, stones might engender grass, grass might engender-
humans, humans engender beasts, and so forth. Further, since they
might engender without regard to temporal sequence and arise
without regard to due season, the immortal would not depend on
an elixir, the great peace would not depend on the sage and the
virtuous, and benevolence and righteousness would not depend
on learning and practice. For what use, then, did Lao-tzu, Chuang-
tzu, the Duke of Chou, and Confucius establish their teachings as
invariable norms?

[Critique of the Primal Pneuma]

[708b13] Again, since their claim that [the myriad things] are engen-
dered and formed from the primal pneuma means that a spirit,
which is suddenly born out of nowhere, has not yet learned and
deliberated, then how, upon gaining [the body of] an infant, does
it like, dislike, and act willfully? If they were to say that one suddenly
comes into existence from out of nowhere and is thereupon able
to like, dislike, and so forth in accordance with one’s thoughts, then
it would mean that the five virtues and six arts can all be understood
by according with one’s thoughts. Why then, depending on causes
and conditions, do we study to gain proficiency?

(708b17] Furthermore, if birth were a sudden coming into ex-
istence upon receiving the endowment of the vital force and death
were a sudden going out of existence upon the dispersion of the
vital force, then who would become a spirit of the dead? Moreover,
since there are those in the world who see their previous births as
clearly as if they were looking in a mirror and who recollect the
events of past lives, we thus know that there is a continuity from
before birth and that it is not a matter of suddenly coming into
existence upon receiving the endowment of the vital force. Further,
since it has been verified that the consciousness of the spirit is not
cut off, then we know that after death it is not a matter of suddenly
going out of existence upon the dispersion of the vital force. This
is why the classics contain passages about sacrificing to the dead
and beseeching them in prayer, to say nothing of cases, in both
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present and ancient times, of those who have died and come back
to life and told of matters in the dark paths or those who, after
death, have influenced their wives and children or have redressed
a wrong and requited a kindness.

[708b23] An outsider [i.e., a non-Buddhist] may object, saying:
If humans become ghosts when they die, then the ghosts from
ancient times [until now] would crowd the roads and there should
be those who see them—why is it not so? I reply: When humans
die, there are six paths; they do not all necessarily become ghosts.
When ghosts die, they become humans or other forms of life again.
How could it be that the ghosts accumulated from ancient times
exist forever? Moreover, the vital force of heaven and earth is orig-
inally without consciousness. If men receive vital force that is with-
out consciousness, how are they then able suddenly to wake up
and be conscious? Grasses and trees also all receive vital force, why
are they not conscious?

[Critique of the Mandate of Heaven]

[708b28] Again, as for their claim that poverty and wealth, high and
low station, sageliness and stupidity, good and evil, good and bad
fortune, disaster and bounty all proceed from the mandate of heav-
en, then, in heaven’s endowment of destiny, why are the impover-
ished many and the wealthy few, those of low station many and
those of high station few, and so on to those suffering disaster many
and those enjoying bounty few? If the apportionment of many and
few lies in heaven, why is heaven not fair? How much more unjust
is it in cases of those who lack moral conduct and yet are honored,
those who maintain moral conduct and yet remain debased, those
who lack virtue and yet enjoy wealth, those who are virtuous and
yet suffer poverty, or the refractory enjoying good fortune, the righ-
teous suffering misfortune, the humane dying young, the cruel living
to an old age, and so on to the moral being brought down and the
immoral being raised to eminence. Since all these proceed from
heaven, heaven thus makes the immoral prosper while bringing the
moral to grief. How can there be the reward of blessing the good
and augmenting the humble, and the punishment of bringing di-
saster down upon the wicked and affliction upon the full? Further-
more, since disaster, disorder, rebellion, and mutiny all proceed
from heaven’s mandate, the teachings established by the sages are
not right in holding human beings and not heaven responsible and
in blaming people and not destiny. Nevertheless, the [Classic of]
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Poetry censures chaotic rule, the [Classic of] History extols the kingly
Way, the [Book of] Rites praises making superiors secure, and the
(Classic of] Music proclaims changing [the people’s] manners. How
could that be upholding the intention of heaven above and con-
forming to the mind of creation?

II. EXPOSING THE PARTIAL AND SUPERFICIAL

(For those who study the teachings of the Buddha
whose meaning is not ultimate)

[708¢12] The Buddha’s teachings proceed from the superficial to
the profound. Altogether there are five categories: (1) the Teaching
of Humans and Gods, (2) the Teaching of the Lesser Vehicle, (3)
the Teaching of the Phenomenal Appearances of the Dharmas within
the Great Vehicle, (4) the Teaching That Refutes the Phenomenal
Appearances within the Great Vehicle (the above four [teachings) are
included within this part), and (5) the Teaching of the One Vehicle That
Reveals the Nature (this one [teaching] is included within the third part).

[1. The Teaching of Humans and Gods]

[708c15] 1. The Buddha, for the sake of beginners, at first set forth
the karmic retribution of the three periods of time [i.e., past, present,
and future] and the causes and effects of good and bad [deeds].
That is to say, [one who] commits the ten evils in their highest degree
falls into hell upon death, [one who commits the ten evils] in their
lesser degree becomes a hungry ghost, and [one who commits the
ten evils] in their lowest degree becomes an animal. [708¢17] There-
fore, the Buddha grouped [the five precepts] with the five constant
virtues of the worldly teaching and caused [beginners] to maintain
the five precepts, to succeed in avoiding the three [woeful] destinies,
and to be born into the human realm. (708c17] (As for the worldly
teaching of India, even though its observance is distinct, in its admonishing
against evil and its exhorting to good, there is no difference [from that of Chinal.
Moreover, it is not separate from the five constant virtues of benevolence,
righteousness, and so forth, and there is virtuous conduct that should be cul-
tivated. For example, it is like the clasping of the hands together and raising
them in this country and the dropping of the hands by the side in Tibet—both
are [examples of] propriety. Not killing is benevolence, not stealing is righ-
teousness, not committing adultery is propriety, not lying is trustworthiness,
and, by neither drinking wine nor eating meat, the spirit is purified and one
increases in wisdom.) [708c20] [One who] cultivates the ten good deeds
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in their highest degree as well as bestowing alms, maintaining the
precepts, and so forth is born into [one of] the six heavens of [the
realm of] desire. [708c20] [One who] cultivates the four stages of
meditative absorption and the eight attainments is born into [one
of] the heavens of the realm of form or the realm of formlessness.
(708c21] (The reason gods, hungry] ghosts, and the denizens of hell are not
mentioned in the title [of this treatise] is that their realms, being different [from
the human), are beyond ordinary understanding. Since the secular person does
not even know the branches, how much less could he presume to investigate
the root thoroughly. Therefore, in concession to the secular teaching, I have
entitled [this treatise] “An Inquiry into the Origin of Humanity.” [However,] in
now relating the teachings of the Buddha, it was, as a matter of principle, fitting
that I set forth [the other destinies] in detail.) Therefore, [this teaching] is
called the Teaching of Humans and Gods. (As for karma, there are three
types: 1) good, 2) bad, and 3) neutral. As for retribution, there are three periods
of time, that is to say, retribution in the present life, in the next life, and in
subsequent lives.) According to this teaching, karma constitutes the
origin of bodily existence.

[708c23) Now I will assess [this teaching] critically. Granted that
we receive a bodily existence in [one of] the five destinies as a result
of our having generated karma, it is still not clear who generates
karma and who experiences its retribution. [708c25] If the eyes,
ears, hands, and feet are able to generate karma, then why, while
the eyes, ears, hands, and feet of a person who has just died are
still intact, do they not see, hear, function, and move? If one says
that it is the mind that generates [karma), what is meant by the mind?
If one says that it is the corporeal mind, then the corporeal mind
has material substance and is embedded within the body. How,
then, does it suddenly enter the eyes and ears and discern what is
and what is not of externals? If what is and what is not are not
known [by the mindl], then by means of what does one discriminate
them? Moreover, since the mind is blocked off from the eyes, ears,
hands, and feet by material substance, how, then, can they pass in
and out of one another, function in response to one another, and
generate karmic conditions together? If one were to say that it is
just joy, anger, love, and hate that activate the body and mouth and
cause them to generate karma, then, since the feelings of joy, anger,
and so forth abruptly arise one moment and abruptly perish the
next and are of themselves without substance, what can we take
as constituting the controlling agent and generating karma?
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[709a4] If one were to say that the investigation should not be
pursued in a disconnected fashion like this, but that it is our body-
and-mind as a whole that is able to generate karma, then, once this
body has died, who experiences the retribution of pain and pleasure?
If one says that after death one has another body, then how can
the commission of evil or the cultivation of merit in the present
body-and-mind cause the experiencing of pain and pleasure in an-
other body-and-mind in a future life? If we base ourselves on this
[teaching], then one who cultivates merit should be extremely dis-
heartened and one who commits evil should be extremely rejoiceful.
How can the holy principle be so unjust? Therefore we know that
those who merely study this teaching, even though they believe in
karmic conditioning, have not yet reached the origin of their bodily
existence.

[2. The Teaching of the Lesser Vehicle]

[709a11] 2. The Teaching of the Lesser Vehicle holds that from [time]
without beginning bodily form and cognitive mind, because of the
force of causes and conditions, arise and perish from moment to
moment, continuing in a series without cease, like the trickling of
water or the flame of a lamp. The body and mind come together
contingently, seeming to be one and seeming to be permanent.
Ignorant beings in their unenlightenment cling to them as a self.
[709a14] Because they value this self, they give rise to the three
poisons of greed (coveting reputation and advantage in order to promote
the self), anger (being angry at things that go against one’s feelings, fearing
that they will trespass against the self), and delusion (conceptualizing erro-
neously). The three poisons arouse thought, activating body and
speech and generating all karma. Once karma has come into being,
it is difficult to escape. Thus [beings] receive a bodily existence
(determined by individual karma) of pain and pleasure in the five des-
tinies and a position (determined by collective karma) of superior or
inferior in the three realms. In regard to the bodily existence that
they receive, no sooner do [beings] cling to it as a self then they at
once give rise to greed and so forth, generate karma, and experience
its retribution. [709a18] In the case of bodily existence, there is birth,
old age, sickness, and death; [beings] die and are born again. In the
case of a world, there is formation, continuation, destruction, and
emptiness; [worlds] are empty and are formed again.

[709219] (As for the first formation of the world from the empty kalpa, a
verse says that a great wind arises in empty space, its expanse is immeasurable,
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its density is sixteen hundred thousand {leagues], and not even a diamond
could harm it. It is called the wind that holds the world together. [709220) In
the light-sound [heaven] a golden treasury cloud spreads throughout the great
chiliocosm. Raindrops [as large as] cart hubs come down, but the wind holds
it in check and does not let it flow out. Its depth is eleven hundred thousand
{leagues]. [709a20] After the diamond world is created, a golden treasury cloud
then pours down rain and fills it up, first forming the Brahma (heavens, and
then going on to form all the other heavens] down to the Yima [heaven]. The
wind stirs up the pure water, forming Mount Sumeru, the seven gold mountains,
and so on. When the sediment forms the mountains, earth, the four continents,
and hell, and a salty sea flows around their circumference, then it is called the
establishment of the receptacle world. At that time one [period of] increase/
decrease has elapsed. [709a22] Finally, when the merit of [beings in] the second
meditation [heaven] is exhausted, they descend to be born as humans. They
first eat earth cakes and forest creepers; later the coarse rice is undigested and
excreted as waste, and the figures of male and female become differentiated.
They divide the fields, set up a ruler, search for ministers, and make distinctions
as to the various classes. [This phase] lasts nineteen periods of increase/de-
crease. Combined with the previous [period during which the receptacle world
was formed] it makes twenty periods of increase/decrease and is called the
kalpa of formation.

[709a23] {1 will now] elaborate on [the above). [The period of time] during
the kalpa of empty space is what the Taoists designate as the Way of nothing-
ness. However, since the essence of the Way is tranquilly illuminating and
marvellously pervasive, it is not nothingness. Lao-tzu was either deluded about
this or he postulated it provisionally to encourage [people] to cut off their
human desires. Therefore he designated empty space as the Way. The great
wind [that arises] in empty space corresponds to their one pneuma of the
primordial chaos; therefore they say that the Way engenders the one. The
golden treasury cloud, being the beginning of the pneuma’s taking form, is the
great ultimate. The rain coming down and not flowing out refers to the con-
gealing of the yin pneuma. As soon as yin and yang blend together, they are
able to engender and bring [all things] to completion. From the Brahma Kings’
realm down to Mount Sumeru corresponds to their heaven, and the sediment
corresponds to the earth, and that is the one engendering the two. The merits
[of those in] the second meditation [heaven] being exhausted and their de-
scending to be born refers to human beings, and that is the two engendering
the three, and the three powers thus being complete. From the earth cakes to
the various classes is the three engendering the myriad things. This corresponds
to [the time] before the three kings when people lived in caves, ate in the
wilderness, did not yet have the transforming power of fire, and so on. [709a27]
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It is only because there were no written records at the time that the legendary
accounts of people of later times were not clear; they became increasingly
confused, and different traditions wrote up diverse theories of sundry kinds.
Moreover, because Buddhism penetrates and illuminates the great chiliocosm
and is not confined to China, the writings of the inner and outer teachings are
not entirely uniform.

[709b1] “Continuation” refers to the kalpa of continuation; it also lasts for
twenty [periods of] increase/decrease. “Destruction” refers to the kalpa of de-
struction; it also lasts for twenty [periods of] increase/decrease. During the first
nineteen [periods of] increase/decrease sentient beings are destroyed; during
the last [period of] increase/decrease the receptacle world is destroyed. That
which destroys them are the three cataclysms of fire, water, and wind. “Empty”
refers to the kalpa of emptiness; it also lasts for twenty [periods of] increase/
decrease. During [the kalpa of] emptiness there is neither [receptacle] world
nor sentient beings.)

[709b2] Kalpa after kalpa, birth after birth, the cycle does not
cease; it is without end and without beginning, like a well wheel
drawing up [water]. (Taoism merely knows of the single kalpa of emptiness
when the present world had not yet been formed. It calls it nothingness, the
one pneuma of the primordial chaos, and so forth, and designates it as the
primeval beginning. It does not know that before [the kalpa of] empty space
there had already passed thousands upon thousands and ten-thousands upon
ten-thousands of [kalpas of] formation, continuation, destruction, and empti-
ness, which, on coming to an end, began again. Therefore we know that within
the teaching of Buddhism even the most superficial Teaching of the Lesser
Vehicle already surpasses the most profound theories of the outer canon.) All
this comes about from [beings] not understanding that the body is
from the very outset not the self. “Is not the self” refers to the fact
that the body originally takes on phenomenal appearance because
of the coming together of form and mind.

[709b6) If we now push our analysis further, form is comprised
of the four great elements of earth, water, fire, and wind, whereas
mind is comprised of the four aggregates of sensation (that which
receives agreeable and disagreeable things), Conceptualization (that which
forms images), impulses (that which creates and shifts and flows from moment
to moment), and consciousness (that which discriminates). If each of
these were a self, then they would amount to eight selves. How
much more numerous would [the selves] be among the earthly
element! That is to say, each one of the three hundred sixty bones
is distinct from the others; skin, hair, muscles, flesh, liver, heart,
spleen, and kidneys are each not the other. Each of the various
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mental functions are also not the same; seeing is not hearing, joy
is not anger, and so on and so forth to the eighty-four thousand
defilements. Since there are so many things, we do not know what
to choose as the self. If each of them were a self, then there would
be hundreds upon thousands of selves, and there would be the
utter confusion of many controlling agents within a single body.
Furthermore, there is nothing else outside of these [components).
When one investigates them inside and out, a self cannot be found
in any of them. One then realizes that the body is just the phenom-
enal appearance of the seeming combination of various conditions
and that there has never been a self.

[709b16] On whose account does one have greed and anger?
On whose account does one kill, steal, give [alms], and maintain
the precepts (knowing the truth of suffering)? Then, when one does not
obstruct the mind in good and bad [deeds] that have outflows in
the three realms (the truth of cutting off the accumulation [of suffering])
and only cultivates the wisdom of the view of no-self (the truth of
the path), one thereby cuts off greed and so forth, puts a stop to all
karma, realizes the reality of the emptiness of self (the truth of extinc-
tion), until eventually one attains arhatship: as soon as one makes
one’s body as ashes and extinguishes thought, one cuts off all suf-
fering. According to this teaching, the two dharmas of form and
mind, as well as greed, anger, and delusion, constitute the origin
of the body of senses and the receptacle world. There has never
been nor will ever be anything else that constitutes the origin.

[709b21] Now I will assess [this teaching] critically. That which
constitutes the source of bodily existence in the experiencing of
repeated births and the accumulation of numerous life-times must,
in itself, be without interruption. [However], the present five [sense]
consciousnesses do not arise in the absence of conditions (the sense
organs, sense objects, and so forth constitute the conditions), there are times
when consciousness does not operate (during unconsciousness, deep
sleep, the attainment of extinction, the attainment of non-consciousness, and
among the non-conscious gods), and the gods in the realm of formless-
ness are not comprised of the four great elements. How, then, do
we hold on to this bodily existence life-time after life-time without
ceasing? Therefore we know that those who are devoted to this
teaching have also not yet reached the origin of bodily existence.
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[3. The Teaching of the Phenomenal Appearances of the Dharmas]

[709b26] 3. The Teaching of the Phenomenal Appearances of the
Dharmas within the Great Vehicle holds that all sentient beings from
[time] without beginning inherently have eight kinds of conscious-
ness. Of these, the eighth—the ilayavijfidana—is the fundamental
basis. It instantaneously evolves into the body of the senses, the
receptacle world, and the seeds, and transforms, generating the
[other] seven consciousnesses. All [eight consciousnesses] evolve
and manifest their own perceiving subject and perceived objects,
none of which are substantial entities.

[709¢1] How do they evolve? [The Ch’eng wei-shib lun) says:
“Because of the influence of the karmically conditioned predispo-
sitions of the discrimination of self and things [in the alayavijfianal,
when the consciousnesses are engendered [from the ilayavijfianal,
they evolve into the semblance of a self and things.” The sixth and
seventh consciousness, because they are obscured by ignorance,
“consequently cling to [their subjective and objective manifestations]
as a substantial self and substantial things.”

[709¢3] “It is like the case of being ill (in grave illness the mind is
befuddled and perceives people and things in altered guise) or dreaming
(the activity of dreaming and what is seen in the dream may be distinguished).
Because of the influence of the illness or dream, the mind manifests
itself in the semblance of the phenomenal appearance of a variety
of external objects.” When one is dreaming, one clings to them as
substantially existing external things, but, as soon as one awakens,
one realizes that they were merely the transformations of the dream.
One’s own bodily existence is also like this: it is merely the trans-
formation of consciousness. Because [beings] are deluded, they cling
to [these transformations] as existing self and objects, and, as a result
of this, generate delusion and create karma, and birth-and-death is
without end (as amply explained before). As soon as one realizes this
principle, one understands that our bodily existence is merely the
transformation of consciousness and that consciousness constitutes
the root of bodily existence ({this teaching is of] non-final meaning, as will
be refuted later).

(4. The Teaching That Refutes Phenomenal Appearances]

[709¢9) 4. The Teaching of the Great Vehicle That Refutes Phenom-
enal Appearances refutes the attachment to the phenomenal ap-
pearances of the dharmas in the previous [teachings of] the Great
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and Lesser Vehicles and intimates the principle of the emptiness
and tranquility of the true nature in the later [teaching). (709¢10)
(Discussions that refute phenomenal appearances are not limited to the various
sections of the Perfection of Wisdom but pervade the scriptures of the Great
Vehicle. [Although] the previous three teachings are arranged on the basis of
their temporal order, [since] this teaching refutes them in accordance with their
attachments, it [was taught] without a fixed time period. Therefore Nigirjuna
posited two types of wisdom: the first is the common, and the second is the
distinct. The common refers to [that which the followers of] the two vehicles
alike heard, believed, and understood, because it refuted the attachment to
dharmas of [the followers of] the two vehicles. The distinct refers to [that which]
only the bodhisattvas understood, because it intimated the Buddha-nature.
[709c12] Therefore the two Indian $astra-masters Silabhadra and Jfidanaprabha
each categorized the teachings according to three time periods, but in their
placing of this teaching of emptiness, one said that it was before [the Teaching
of] the Phenomenal Appearances of the Dharmas of consciousness-only, while
the other said that it was after. Now I will take it to be after.)

[709c13] Wishing to refute [the Teaching of the Phenomenal
Appearances of the Dharmas], I will first assess [the previous teach-
ing] critically. Granted that the object that has evolved is illusory,
how, then, can the consciousness that evolves be real? If one says
that one exists and the other does not (from here on their analogy will
be used to refute them), then the activity of dreaming and the things
seen [in the dream] should be different. If they are different, then
the dream not being the things [seen in the dream] and the things
[seen in the dream] not being the dream, when one awakens and
the dream is over, the things [seen in the dream] should remain.
Again, the things [seen in the dreaml], if they are not the dream,
must be real things, but how does the dream, if it is not the things
[seen in the dream), assume phenomenal appearance? Therefore
we know that when one dreams, the activity of dreaming and the
things seen in the dream resemble the dichotomy of seeing and
seen. Logically, then, they are equally unreal and altogether lack
existence. [709c19] The various consciousnesses are also like this
because they all provisionally rely on sundry causes and conditions
and are devoid of a nature of their own. Therefore the Middle
Stanzas says: “There has never been a single thing that has not been
born from causes and conditions. Therefore there is nothing that is
not empty.” And further: “Things born by causes and conditions I
declare to be empty.” The Awakening of Faith says: “It is only on
the basis of deluded thinking that all things have differentiations.
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If one is free from thinking, then there are no phenemenal appear-
ances of any objects.” The [Diamond) Siitra says: “All phenomenal
appearances are illusory.” Those who are free from all phenomenal
appearances are called Buddhas. (Passages like these pervade the canon
of the Great Vehicle.) Thus we know that mind and objects both being
empty is precisely the true principle of the Great Vehicle. If we
inquire into the origin of bodily existence in terms of this [teaching],
then bodily existence is from the beginning empty, and emptiness
itself is its basis.

[709¢26) Now I will also assess this Teaching [That Refutes Phe-
nomenal Appearances] critically. If the mind and its objects are both
nonexistent, then who is it that knows they do not exist? Again, if
there are no real things whatsoever, then on the basis of what are
the illusions made to appear? Moreover, there has never been a
case of the illusory things in the world before us being able to arise
without being based on something real. [709¢c29] If there were no
water whose wet nature were unchanging, how could there be the
waves of illusory, provisional phenomenal appearances? If there
were no mirror whose pure brightness were unchanging, how could
there be the reflections of a variety of unreal phenomena? Again,
while the earlier statement that the activity of dreaming and the
dream object are equally unreal is indeed true, the dream that is
illusory must still be based on someone who is sleeping. Now,
granted that the mind and its objects are both empty, it is still not
clear on what the illusory manifestations are based. Therefore we
know that this teaching merely destroys feelings of attachment but
does not yet clearly reveal the nature that is true and numinous.
Therefore the Great Dbarma Drum Siitra says: “All emptiness sitras
are expositions that have a remainder.” (“Having a remainder” means
that the remaining meaning has not yet been fully expounded.) The Great
Perfection of Wisdom Sitra says: “Emptiness is the first gate of the
Great Vehicle.”

[710a6] When the above four teachings are compared with one
another in turn, the earlier will be seen to be superficial and the
later profound. If someone studies [a teaching] for a time, and oneself
realizes that it is not yet ultimate, [that teaching] is said to be super-
ficial. But if one clings to [such a teaching] as ultimate, then one is said
to be partial. Therefore it is in terms of the people who study them
that [the teachings] are spoken of as partial and superficial.
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III. DIRECTLY REVEALING THE TRUE SOURCE
(The true teaching of the ultimate meaning of the Buddha.)

[5. The Teaching That Reveals the Nature]

[710a11] 5. The Teaching of the One Vehicle That Reveals the Nature
holds that all sentient beings without exception have the intrinsically
enlightened, true mind. From [time] without beginning it is perma-
nently abiding and immaculate. It is shining, unobscured, clear and
bright ever-present awareness. It is also called the Buddha-nature
and it is also called the tathagatagarbha. From time without begin-
ning deluded thoughts cover it, and [sentient beings] by themselves
are not aware of it. Because they only recognize their inferior qual-
ities, they become indulgently attached, enmeshed in karma, and
experience the suffering of birth-and-death. The great enlightened
one took pity upon them and taught that everything without ex-
ception is empty. He further revealed that the purity of the numinous
enlightened true mind is wholly identical with all Buddhas.

[710a16) Therefore the Hua-yen Sitra says: “Oh sons of the
Buddha, there is not a single sentient being that is not fully endowed
with the wisdom of the Tathagata. It is only on account of their
deluded thinking and attachments that they do not succeed in re-
alizing it. When they become free from deluded thinking, the all-
comprehending wisdom, the spontaneous wisdom, and the unob-
structed wisdom will then be manifest before them.” [710a19] [The
sttra] then offers the analogy of a single speck of dust containing
a satra roll [as vast as] the great chiliocosm. The speck of dust
represents sentient beings, and the sitra represents the wisdom of
the Buddha. [710a20] [The Hua-yen Sitra) then goes on to say: “At
that time the Tathagata with his unobstructed pure eye of wisdom
universally beheld all sentient beings throughout the universe and
said: ‘How amazing! How amazing! How can it be that these sentient
beings are fully endowed with the wisdom of the Tathigata and
yet, being ignorant and confused, do not know it and do not see
it? I must teach them the noble path enabling them to be forever
free from deluded thinking and to achieve for themselves the seeing
of the broad and vast wisdom of the Tathigata within themselves
and so be no different from the Buddhas.”

[710a24] [1 will now] elaborate on [this teaching]l. Because for
numerous kalpas we have not encountered the true teaching, we
have not known how to turn back and find the [true] origin of our
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bodily existence but have just clung to illusory phenomenal appear-
ances, heedlessly recognizing [only] our unenlightened nature, be-
ing born sometimes as an animal and sometimes as a human. When
we now seek our origin in terms of the consummate teaching, we
will immediately realize that from the very outset we are the Buddha.
Therefore, we should base our actions on the Buddha'’s action and
identify our minds with Buddha’s mind, return to the origin and
revert to the source, and cut off our residue of ignorance, reducing
it and further reducing it until we have reached the [state of being]
unconditioned. Then our activity in response [to other beings] will
naturally be [as manifold as] the sands of the Ganges—that is called
Buddhahood. You should realize that delusion and enlightenment
alike are [manifestations of] the one true mind. How great the mar-
velous gate! Our inquiry into the origin of humanity has here come
to an end.

[710a29] (In the Buddha's preaching of the previous five teachings, some
are gradual and some are sudden. In the case of [sentient beings of] medium
and inferior capacity, [the Buddha) proceeded from the superficial to the pro-
found, gradually leading them forward. He would initially expound the first
teaching [of Humans and Gods], enabling them to be free from evil and to
abide in virtue; he would then expound the second and third [teachings of the
Lesser Vehicle and the Phenomenal Appearances of the Dharmas), enabling
them to be free from impurity and to abide in purity; he would finally discuss
the fourth and fifth [teachings), those that Refute Phenomenal Appearances and
Reveal the Nature, subsuming the provisional into the true, {enabling them] to
cultivate virtue in reliance on the ultimate teaching until they finally attain
Buddhahood. [710b2] In the case of [sentient beings of] wisdom of the highest
caliber, (the Buddha) proceeded from the root to the branch. That is to say,
from the start he straightaway relied on the fifth teaching to point directly
to the essence of the one true mind. When the essence of the mind had
been revealed, [these sentient beings] themselves realized that everything
without exception is illusory and fundamentally empty and tranquil; that it
is only because of delusion that [such illusory appearances] arise in depen-
dence upon the true [nature]; and that it is {thus] necessary to cut off evil
and cultivate virtue by means of the insight of having awakened to the true,
and to put an end to the false and return to the true by cultivating virtue.
When the false is completely exhausted and the true is present in totality,
that is called the dharmakiya Buddha.)
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IV. RECONCILING ROOT AND BRANCH

[The Process of Phenomenal Evolution]

[710b4) (When [the teachings that] have been refuted previously are subsumed
together into the one source, they all become true.) [710b5] Although the
true nature constitutes the [ultimate] source of bodily existence, its
arising must surely have a causal origin, for the phenomenal ap-
pearance of bodily existence cannot be suddenly formed from out
of nowhere. It is only because the previous traditions had not yet
fully discerned [the matter] that I have refuted them one by one.
Now I will reconcile root and branch, including even Confucianism
and Taoism.

[710b7] (At first there is only that which is set forth in the fifth teaching
of the Nature. From the following section on, [each] stage [in the process of
phenomenal evolution] will be correlated with the various teachings, as will
be explained in the notes.) At first there is only the one true numinous
nature, which is neither born nor destroyed, neither increases nor
decreases, and neither changes nor alters. [Nevertheless], sentient
beings are [from time] without beginning asleep in delusion and are
not themselves aware of it. Because it is covered over, it is called
the tathdgatagarbha, and the phenomenal appearance of the mind
that is subject to birth-and-death comes into existence based on the
tathdgatagarbha.

[710b10] (From here on corresponds to the fourth teaching, which is the
same as [that which] Refuted the Phenomenal Appearances that are subject to
birth-and-death.) The interfusion of the true mind that is not subject
to birth-and-death and deluded thoughts that are subject to birth-
and-death in such a way that they are neither one nor different is
referred to as the ilayavijiiana. This consciousness has the aspects
both of enlightenment and unenlightenment.

[710b13] (From here on corresponds to that which was taught in the third
teaching of the Phenomenal Appearances of the Dharmas.) When thoughts
first begin to stir because of the unenlightened aspect [of the
alayavijiiana), it is referred to as the phenomenal appearance of
activity. Because [sentient beings] are also unaware that these
thoughts are from the beginning nonexistent, [the alayavijfianal
transforms into the manifestation of the phenomenal appearance
of a perceiving subject and its perceived objects. Moreover, being
unaware that these objects are deludedly manifested from their own
mind, [sentient beings] cling to them as fixed existents, and that is
referred to as attachment to things.
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[710b16] (From here on corresponds to that which was taught in the
second teaching of the Lesser Vehicle.) Because they cling to these, [sen-
tient beings] then perceive a difference between self and others and
immediately form an attachment to the self. Because they cling to
the phenomenal appearance of a self, they hanker after things that
accord with their feelings, hoping thereby to enhance themselves,
and have an aversion to things that go against their feelings, fearing
that they will bring harm to themselves. Their foolish feelings thus
continue to escalate ever further.

[710b19] (From here on corresponds to that which was taught in the first
teaching of Humans and Gods.) Therefore, when one commits [evil
deeds] such as murder or theft, one’s spirit, impelled by this bad
karma, is born among the denizens of hell, hungry ghosts, or ani-
mals. Again, when one who dreads suffering or is virtuous by nature
practices [good deeds] such as bestowing alms or maintaining the
precepts, one’s spirit, impelled by this good karma, is transported
through the intermediate existence into the mother’s womb (from
here on corresponds to that which was taught in the two teachings of Confu-
cianism and Taoism) and receives an endowment of vital force and
material substance. ([This] incorporates their statement that the vital force
constitutes the origin.)

[710b23) The moment there is vital force, the four elements are
fully present and gradually form the sense organs; the moment there
is mind, the four [mental] aggregates are fully present and form
consciousness. When ten [lunar] months have come to fruition and
one is born, one is called a human being. This refers to our present
body-and-mind. Therefore we know that the body and mind each
has its origin and that as soon as the two interfuse, they form a
single human. It is virtually the same as this in the case of gods,
titans, and so forth.

[710b26] While one receives this bodily existence as a result of
one’s directive karma, one is in addition honored or demeaned,
impoverished or wealthy, long or short lived, ill or healthy, flourishes
or declines, suffers or is happy, because of one’s particularizing
karma. That is to say, when the respect or contempt shown [to
others] in a previous existence serves as the cause, it determines
the result of one’s being honored or demeaned in the present, and
so on and so forth to the humane being long-lived, the murderous
short-lived, the generous wealthy, and the miserly impoverished.
The various types of individual retribution [are so diverse that they)
could not be fully enumerated. Therefore, in this bodily existence,
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while there may be cases of those who are without evil and even
so suffer disaster, or those who are without virtue and even so enjoy
bounty, or who are cruel and yet are long-lived, or who do not kill
and yet are short-lived, all have been determined by the particular-
izing karma of a previous lifetime. Therefore the way things are in
the present lifetime does not come about from what is done spon-
taneously. Scholars of the outer teachings do not know of previous
existences but, relying on [only] what is visible, just adhere to their
belief in spontaneity. (IThis] incorporates their statement that spontaneity
constitutes the origin.)

[710c5] Moreover, there are those who in a previous life culti-
vated virtue when young and perpetuated evil when old, or else
were evil in their youth and virtuous in their old age; and who
hence in their present lifetime enjoy moderate wealth and honor
when young and suffer great impoverishment and debasement
when old, or else experience the suffering of impoverishment in
youth and enjoy wealth and honor in old age. Thus scholars of the
outer teachings just adhere to their belief that success and failure
are due to the sway of fortune. ([This] incorporates their statement that
everything is due to the mandate of heaven.)

[710c8] Nevertheless, the vital force with which we are endowed,
when it is traced all the way back to its origin, is the primal pneuma
of the undifferentiated oneness; and the mind that arises, when it
is thoroughly investigated all the way back to its source, is the
numinous mind of the absolute. In ultimate terms, there is nothing
outside of mind. The primal pneuma also comes from the evolution
of mind, belongs to the category of the objects that were manifested
by the previously evolved consciousness, and is included within
the objective aspect of the alayalvijfiana)l. From the phenomenal
appearance of the activation of the very first thought, [the dlayavijfiana]
divides into the dichotomy of mind and objects. The mind, having
developed from the subtle to the coarse, continues to evolve from
false speculation to the generation of karma (as previously set forth).
Objects likewise develop from the fine to the crude, continuing to
evolve from the transformation [of the ilayavijfidna] into heaven
and earth. (The beginning for them starts with the grand interchangeability
and evolves in five phases to the great ultimate. The great ultimate [then]
produces ‘the two elementary forms. Even though they speak of spontaneity
and the great Way as we here speak of the true nature, they are actually nothing
but the subjective aspect of the evolution [of the ilayavijiidnal in a single
moment of thought; even though they talk of the primal pneuma as we here
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speak of the initial movement of a single moment of thought, it is actually
nothing but the phenomenal appearance of the objective world.) When karma
has ripened, then one receives one’s endowment of the two vital
forces from one’s father and mother, and, when it has interfused
with activated consciousness, the human body is completely formed.
According to this, the objects that are transformed from conscious-
ness immediately form two divisions: one division is that which
interfuses with consciousness to form human beings, while the other
division does not interfuse with consciousness and is that which
forms heaven and earth, mountains and rivers, and states and towns.
The fact that only humans among the three powers [of heaven,
earth, and humanity] are spiritual is due to their being fused with
spirit. This is precisely what the Buddha meant when he said that
the internal four elements and the external four elements are not
the same.

[710c21] How pitiable the confusion of the false attachments of
shallow scholars! Followers of the Way, heed my words: If you want
to attain Buddhahood, you must thoroughly discern the coarse and
the subtle, the root and the branch. Only then will you be able to
cast aside the branch, return to the root, and turn your light back
upon the mind source. When the coarse has been exhausted and
the subtle done away with, the numinous nature is clearly manifest
and there is nothing that is not penetrated. That is called the dhar-
makiya and sambhogakaya. Freely manifesting oneself in response
to beings without any bounds is called the nirmanakaya Buddha.
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Tsung-mi’s Preface

All indications suggest that the Inquiry into the Origin of Humanity
was written for one of Tsung-mi’s lay disciples or scholar-official
friends. It at once affords a broad overview of different Buddhist
teachings in terms that could be understood by someone unfamiliar
with the technicalities of Buddhist scholastic thought at the same
time that it provides a context in which Confucian and Taoist teach-
ings could be evaluated in the same framework as Buddhist
teachings. In the essay Tsung-mi adopts the framework of doctrinal
classification from Buddhist scholastic literature but goes beyond
earlier Buddhist classification schemes in including Confucianism
and Taoism within his overall purview—a move that makes sense
in light of the literati audience to which it is addressed. In this
context it is also important to note that in the Preface Tsung-mi
begins by defining the basic problematic of his work in terms drawn
from the Chinese classical tradition. The Preface is written in an
elegant classical style, in which Tsung-mi demonstrates his virtuosity
in making deft use of classical allusions—a skill that would not have
been lost on a literati audience. The allusions to Confucian and
Taoist texts would have struck a ready chord among such readers,
who would have known the texts in question by heart. The opening
paragraph, for example, contains allusions to the Lao-tzu, Classic
of Change, Analects, and Classic of History. These allusions would
have evoked a chain of associations that would have given rhetorical
force to Tsung-mi’s argument, and it is only by elucidating them
that we can clarify the invisible web of associations that would have
linked them together in the minds of his readership.

The Preface can be divided into four sections. The first formulates
the fundamental problem Tsung-mi addresses in the Inquiry, the sec-
ond mentions some provisional answers, the third introduces the
hermeneutical principle by which the different teachings (Buddhist
and non-Budddhist alike) are organized, and the fourth outlines the

65
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structure of the essay. The subheadings I have accordingly supplied
in this chapter are my own and do not appear in the original text.

THE FUNDAMENTAL PROBLEM

What is particularly noteworthy is that instead of posing the prob-
lem of the origin of humanity from the Buddhist perspective of
causes and conditions, Tsung-mi begins his essay by stating the
fundamental issue in terms that were of paramount significance in
Chinese thought prior to the introduction of Buddhism.

[707¢25] HMEEREAHE. AMEELBHR. k7
EIBATMAERKEND. REFh2REMNERRT. BA
AEE. gk, SREBASTMABAFHIK. Bk
AL EFTET. BEEMRKTHSZAST, Bl+EHE
i, ERANURE S, RZABREBEE,

[707c25] The myriad animate beings teeming with activi-
ty—all have their origin. The myriad things flourishing in
profusion—each returns to its root. Since there has never
been anything that is without a root or origin and yet has
branches or an end, how much less could [humanity,} the
most spiritual among the three powers [of the cosmos, i.e.,
heaven, earth, and humanity,] be without an original
source? Moreover, one who knows the human is wise, and
one who knows himself is illuminated. Now, if I have re-
ceived a human body and yet do not know for myself
whence I have come, how can I know whither I will go in
another life, and how can I understand human affairs of the
past and present in the world? For this reason, I have stud-

ied for several decades without a constant teacher and have

thoroughly examined the inner and outer [teachings] in or-

der to find the origin of myself. I sought it without cease un-

til I realized its origin.

The parallel structure of the first two sentences in this passage
indicates that the first is modeled after the second, which is quoted
from chapter 16 of the Lao-tzu. The Lao-tzu passage continues:
“Returning to one’s root is called stillness. This is what is meant by
returning to one’s destiny. Returning to one’s destiny is called the
eternal. Knowing the eternal is called illumination.”! Tsung-mi’s

1. Cf. the translation of Lau, p. 72.
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quotation of this passage thus sets up the association for the quo-
tation from chapter 33 of the Lao-tzu that occurs two sentences later
(“one who knows the human is wise, and one who knows himself
is illuminated”).? Knowing the root from which all things issue and
to which all things return is illumination, and illumination is no
other than knowing oneself. The eternal, of course, refers to the
Way (tao i), which throughout the Lao-tzu is described as the
original source and progenitor of all things.?

Knowing whence one has come and whither one will go in
another life thus corresponds to knowing oneself, and knowing
human affairs of the past and present in the world corresponds to
knowing the human. As Yiian-chiieh remarks in his commentary,
the first constitutes knowing the root (pen &), while the second
constitutes knowing the branches (mo ), and one cannot truly
know the branches until one knows the root.*

Root and branch(es) form a conceptual pair that is fundamental
for understanding Tsung-mi's thought as presented in his Inquiry.
The root stands for the ultimate ontological basis on which all phe-
nomenal things (i.e., the branches) are grounded and out of which
all phenomenal things evolve. The branches are thus nothing but
phenomenal manifestations of the root. “Root” refers to what is
primary, absolute, unchanging, unconditioned, eternal, and pro-
found, whereas “branch” refers to what is derivative, relative, vari-
able, conditioned, transient, and superficial. Root and branch thus
correlate with other conceptual pairs used throughout the Inquiry,
the most important of which are nature (bsing #£) and phenomenal
appearances (bsiang ). In the succeeding parts of the Inquiry,
Confucianism, Taoism, and various teachings of Buddhism are all
ranked according to the relative degree of profundity with which
they answer the question of the ultimate ontological basis of human

2. Although the chib jen I in the quotation from chapter 33 of the
Lao-tzu is usually rendered as “knowing others,” it has here been translat-
ed as “knows the human” because this sentence serves as the basis for the
one that follows. Cf. Lau’s translation, p. 92.

3. Although Tsung-mi later criticizes the view of the Way as eternal
(ch’ang '#), universal (pien @), and being able to engender all things
(neng-sheng REAE), no criticism is intended at this point.

4. Chieb 110a.

5. Root and branch would further correspond respectively to essence
(+'t #D and function (yung Fl), and absolute (/i #) and phenomenal (shib
).
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existence. Only that teaching that penetrates to the root of the ques-
tion is ultimate, all the others are provisional.

According to the Classic of Change, the “three powers” (san-ts'ai
=2F) that Tsung-mi refers to in the third sentence of the opening sec-
tion are heaven, earth, and humanity. The most spiritual (Ving &)
among them refers to humanity, as is stated in the Classic of History:
“Heaven and earth are the father and mother of the myriad things,
and it is humanity that is {the most] spiritual of the myriad things.”

Tsung-mi's claim that he “studied for several decades without
a constant teacher” alludes to a passage in the Analects that was
frequently cited by his literati contemporaries:

Kung-sun Ch’ao of Wei asked Tzu-kung: “From whom did
Chung-ni [Confucius] learn?” Tzu-kung replied: “The Way
of [kings] Wen and Wu has not yet fallen to the ground and
is to be found among men. The worthy recognize what is
of major significance, and the unworthy recognize what is
of minor significance. There are none who do not possess
the Way of Wen and Wu within themselves. From whom,
then, does the master not learn? What need did he thus
have for a constant teacher?”®

In his “Discourse on Teachers,” for example, Han Yii alludes to this
passage when he writes: “A sage has no constant teacher.”

The “inner” (nei ) and “outer” (wai 5}) teachings that Tsung-
mi mentions at the end of the opening section of the Preface refer
to Buddhism, on the one hand, and Confucianism and Taoism, on
the other.!® The designation of the two teachings of Confucianism

6. See Sung, The Text of the Yi King, 333 and 340.

7. Cf. Legge's translation in The Chinese Classics 3.283; elsewhere I
translate /ing & as “numinous.”

8. 19.22, as translated by Legge, The Chinese Classics 1.346 (the trans-
literated Chinese that appears in parentheses in the original has been omit-
ted).

9. Charles Hartman, Han Yii and the T'ang Search for Unity, p. 164.
Hartman goes on to comment that Han Yi's emphasis that the sage had
no constant teacher was a natural corollary to his egalitarianism (p. 166).
Tsung-mi’s use of this phrase may also more distantly resonate with the
wisdom that is without a teacher (wu-shib-chib $EEHH) found in Buddhist
texts.

10. Wai (outer) is an abbreviation of wai-tao %38, which was used
to translate the Sanskrit term #irzhika, meaning an adherent of another (i.e.,
non-Buddhist) school.
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and Taoism as “outer” not only means that they are outside of the
Buddhist tradition but also connotes the Buddhist judgment of
them as inferior for dealing only with “outer”—that is, external and
therefore superficial or worldly—matters (such as human affairs in
the past and present). The scale on which Tsung-mi ranks the var-
ious teachings he considers within his Inquiry can thus be seen as
moving from outer to inner—hence the inner/outer polarity over-
laps with that of root/branch.

PROVISIONAL EXPLANATIONS

The second section of the Preface anticipates some of the major
points that Tsung-mi develops in the first two parts of his essay—
those dealing with Confucianism and Taoism, on the one hand,
and those dealing with the first three Buddhist teachings, on the
other.

[708a2) R4SBMEE. MAEAHATHR. MHEBHE
S2fits. ERM—FRARBZ . ZERMAZ,
ZhEY. BEMRANEREE.

[708a2] Now those who study Confucianism and Taoism
merely know that, when looked at in proximate terms, they
have received this body from their ancestors and fathers!?
having passed down the bodily essence in a continuous se-
ries. When looked at in far-reaching terms, the one pneuma
of the primordial chaos divided into the dyad of yin and
yang, the two engendered the triad of heaven, earth, and
human beings, and the three engendered the myriad things.
The myriad things and human beings all have the pneuma
as their origin,

In most superficial terms, Confucians explain our present hu-
man existence as a biological inheritance from our ancestors. Else-
where Tsung-mi notes: “What the outer teachings take as their
cardinal principle is that humans have material form as their basis
and pass down their bodily essence in a continuous series.”*? This
idea is echoed in the Classic of Filiality: “The son derives his life
from his parents and no greater gift could possibly be transmit-

11. The expression nai tsu nai fu J9879 5 comes from the Shu ching;
cf. Legge’s translation in The Chinese Classics 3.239 and 240.
12. Yii-lan-p’en ching shu, T 39.508a11.
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ted.”’® In more profound terms, Taoists explain human existence
and that of the manifold universe as being based on the Way. The
present passage from the Preface alludes to the cosmogony con-
tained in chapter 42 of the Lao-tzu: “The Way engenders the one;
the one engenders the two; the two engender the three; and the
three engender the myriad things.” This cosmogonic scenario is com-
bined with another that pictures the universe as beginning in a state
of undifferentiatedness, which divides into a primal polarity of yang
and yin, the masculine and feminine forces (of heaven and earth,
light and dark, active and passive, and so forth) that emerge when
the primordial chaos (bun-tun {B¥{) split; the universe of diversified
phenomena was generated through their intercourse and continues
to operate according to the rhythms of their dynamic interaction.™

“Pneuma” here renders the Chinese ch’i 4&, a notoriously diffi-
cult term to translate’® because it overlaps categories that we tend
to think of as distinct—such as energy and matter, or mental and
physical. Etymologically it traces back to a graph meaning “breath,”
“air,” and “vapor.”’® A. C. Graham indicates the range of meaning
encompassed by this term:

Ch’, a common and elusive word in ordinary Chinese
speech as well as in philosophy, covers a number of con-
cepts for which we have different names in English or
none at all. Unlike the abstract /i B, principle] . . ., chiis
quite concrete; it really is, among other things, the breath
in our throats. It is the source of life, dispersing into the air
at death; we breathe it in and out, and feel it rising and
ebbing in our bodies as physical energy, swelling when we
are angry, failing in a limb which grows numb; we smell it
as odours, feel it as heat or cold, sense it as the air or at-
mosphere of a person or a place, as the vitality of a poem,

13. Hsiao ching 4/9/5, as translated by Legge in The Sacred Books of
China 1.479.

14. For a discussion of the importance of the theme of primordial cha-
os (bun-tun) in Chinese cosmogonic myths, see Girardot, Myth and Mean-
ing in Early Taoism. See also the reviews by Hal Roth and Sarah Allan.

15. As a philosophical concept, it has been variously rendered as “vital
force” (Bodde), “material force” (Chan), “ether of materialization”
(Metzger), “pneuma” (Needham, Schafer), “ether” (Graham), “breath”
(Watson), etc.

16. See Bernhard Karlgren, Analytic Dictionary of Chinese and Sino-
Japanese, p. 120.
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or as the breath of spring which quickens and the breath
of autumn which withers; we even see it condensing as va-
pour or mist."”

When ch’ is used to designate a cosmogonic force (i.e., ytian-ch’i
JUS or i-ch’i —4%), I have translated it as “pneuma.” “Pneuma” is
at once faithful to the etymological meaning of ch’i as well as being
sufficiently vague to intimate the elusive and metaphysical charac-
ter of ch’i as a cosmogonic term. When Tsung-mi uses ch’i to refer
to an individual’s endowment of life, however, I have translated it
as “vital force.”

Tsung-mi goes on to mention various Buddhist theories of the
origin of human existence.

(708a5] BWOAEEHE. BRERIRTAEEERRZHBEA
5o BRARXEBRED ERIEIRRS FRE, EHEH
[} g itk

[708a5] Those who study Buddhism just say that, when
looked atin proximate terms, they created karma in a previous
life and, receiving their retribution in accord with karma,
gained this human body. When looked at in far-reaching
terms, karma, in turn, develops from delusion, and ultimately
the alayavijiiana constitutes the origin of bodily existence.
All [i.e., Confucianists, Taoists, and Buddhists] maintain that
they have come to the end of the matter, but, in truth, they
have not yet exhausted it.

Tsung-mi here mentions the basic explanations of the origin of
human existence offered by the first three Buddhist teachings he dis-
cusses in the Inquiry, and they will accordingly be treated in detail
in later chapters. “Karma” (yeb ) means “action” or “deed” and is
broadly construed in Buddhism to include physical, verbal, or mental
actions. Karma is the central content of the most elementary Buddhist
teaching, the Teaching of Humans and Gods, which explains how
good and bad actions in one lifetime lead to pleasurable or woeful
rebirth in different modes of existence in a future life.

17. Two Chinese Philosopbers, p. 31. In his A Source Book in Chinese
Philosophy, Wing-tsit Chan notes: “ch’i as opposed to /i (Principle) means
both energy and matter. . . . In many cases, especially before the Neo-
Confucian doctrine of /i developed, ch’i denotes the psycho-physiological
power associated with blood and breath. As such it is translated as ‘vital
force’ or ‘vital powers’™ (p. 784).
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Karma, of course, arises from delusion, and delusion arises
from attachment. According to the Buddhist understanding of the
human condition, the fundamental delusion is that there is an au-
tonomous self (Gtman; wo ) that is separate from everything else.
The very notion of self is predicated on a bifurcation of experience
into subject and object, which leads to attachment to “self” and
“things” (dbarma; fa #)."® The attachment to the self as a substan-
tial entity is eliminated by the second teaching, that of the Lesser
Vehicle, whose teaching of conditioned origination (pratityasam-
utpada; yiian-ch’i ##) undermines beings’ belief in a substantial
self by showing that what they cling to as their “self” is really only
a complex of factors that provisionally come together as a result of
various causes and conditions. The attachment to things (dharmas)
as substantial entities is overcome by the next teaching, that of the
Phenomenal Appearances of the Dharmas. This teaching reveals
that the false concepts of self and things that beings cling to are
merely projections of an underlying consciousness, the alayavijiidna,
and thus have no independent reality of their own. The alayavijiiana
is one of the most difficult terms that Tsung-mi uses in his Inquiry,
and its meaning will be more fully explained in the chapter on the
Teaching of the Phenomenal Appearances of the Dharmas. For
now it should suffice to note that “alaya” means “store,” “receptacle,”
or “repository.” The alayavijfiana is thus the consciousness in which
all experiences are stored as karmically-charged “seeds,” which,
under the proper conditions, “ripen” as actions (whether mental,
verbal, or physical), which in turn create new seeds. Hence the
ilayavijiana designates the underlying consciousness on which the
process of delusion is based."

18. The term dbarma (fa ) has a broad range of meanings in Bud-
dhism. Most generally it refers to the teaching of the Buddha and, by ex-
tension, the eternal truth (the Buddha's enlightenment consisted in his
insight into the dharma). Often it is simply used to mean “thing.” It is also
used in a more technical sense, as developed in the dharma theory of the
Abhidharma literature: the dharmas are the elementary categories into
which all experience can be analyzed.

19. In his commentary to this passage, Yiian-chiieh gives a more tech-
nical amplification of this process. He explains that just as karma develops
from delusion, so delusion arises from attachment. Moreover, there are
two types of attachment: the attachment to a self as a substantial entity
(atmagrahba; wo-chib %0, and the attachment to things (dharmas) as
substantial entities (dbarmagraba; fa-chib HH). The delusion that arises
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Here it is important to note a point whose significance will only
become fully clear later. In his summary of various provisional ex-
planations above, Tsung-mi does not mention the fourth Buddhist
teaching (that which Refutes Phenomenal Appearances) because its
teaching of emptiness has no positive content and thus can say
nothing about the origin of human existence; as we shall see, for
Tsung-mi its function is purely negative—to destroy deluded at-
tachments.

Tsung-mi concludes this passage by noting that none of the
Confucian, Taoist, or Buddhist teachings mentioned so far are ulti-
mate, thereby laying the ground for the distinction between the
provisional (ch’ian #§) and ultimate (shib %) teachings that he in-
troduces at the end the following section of the Preface. Tsung-mi
uses “provisional” and “ultimate” synonymously with a different set
of terms for a distinction made early in the history of Buddhism
between teachings of “nonultimate meaning” (neyartba; pu-liao-i
AT #) and those of “ultimate meaning” (nitértha; liao-i T 3%).%
This distinction, in turn, was related to that between conventional
(samurti; su #8) and ultimate (paramartba; chen &) truth, and as
such was also connected with expedient means (upaya; fang-pien
77 {#), the hermeneutical principle that Tsung-mi uses to organize

on account of attachment to self is the obstruction of the defilements that
cause rebirth (klesavarana; fan-nao chang fE1&HD); the delusion that aris-
es on account of attachment to things is the obstruction that hinders knowl-
edge (jfieyavarana; so-chib chang Fi%IRL). Yiian-chileh goes on to
comment that the Teaching of the Lesser Vehicle (Hinayiana) merely cuts
off attachment to self and the obstruction of the defilements whereas that
of the Great Vehicle (Mahiyina) cuts off both kinds of obstructions result-
ing from both kinds of attachment. Furthermore, self (@tman; wo ) and
things (dbarma; fa ¥) are merely representations based on the transfor-
mation of consciousness; the fundamental consciousness from which all
the others evolve is the dlayavijfiana. See Chieb 110d-111a.

20. Nitartha consists of two elements: nita and artha (meaning). Nita
is the past participle of »i, “to lead.” The compound thus literally means
“the meaning that has been led to.” Neyartha also consists of two elements:
neya and artha. Neya is the future passive participle of ni. The compound
thus literally means “the meaning that is to be led to.” See Edgerton, Bud-
dbist Hybrid Sanskrit Dictionary, pp. 310b and 311b, and Monier-Wil-
liams, A Sanskrit-English Dictionary, pp. 565a and 596b. The Pili
terms—nitattha and neyattha—can be analyzed in the same way; see Rhys
Davids and Stede, Pali-English Dictionary, pp. 310b and 311b.
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the different teachings into a coherent whole. Those teachings
taught by the Buddha as expedients to prepare his followers for his
ultimate message are all provisional.

ORGANIZING PRINCIPLE

The next section of the Preface introduces the main principle according
to which Tsung-mi's Inquiry is organized.

[70827) RIAEFNEREY. HNFEMBRIGRE. K

SRR, SRENETT. DARRAK. HERME, &
ARFR BEEEMAERAM. “80EE HREE.

RETREHERERE. =80T, ks
BEERER. RBBEHFBRT.

[708a7) Still, Confucius, Lao-tzu, and Sakyamuni were con-
summate sages who, in accord with the times and in response
to beings, made different paths in setting up their teachings.
The inner and outer [teachings] complement one another,
together benefiting the people. As for promoting the myriad
[moral and religious] practices, clarifying cause and effect
from beginning to end, exhaustively investigating the myriad
phenomena, and elucidating the full scope of birth and aris-
ing—even though these are all the intention of the sages,
there are still provisional and ultimate [explanations]. The
two teachings are just provisional, whereas Buddhism in-
cludes both provisional and ultimate. Since encouraging the
myriad practices, admonishing against evil, and promoting
good contribute in common to order, the three teachings
should all be followed and practiced. If it be a matter of
investigating the myriad phenomena, fathoming principle,
realizing the nature, and reaching the original source, then
Buddhism alone constitutes the definitive answer.

Without explicitly mentioning it by name, this section introduces
the doctrine of expedient means and illustrates its double function.
That is, expedient means provides a rationale for subordinating
some teachings to others at the same time that it provides a frame-
work in which all those teachings can be integrated into a single,
conceptually coherent whole. In most simple terms, the doctrine of
expedient means holds that different teachings could be interpreted
properly only by understanding the context in which they were
preached. Accordingly, the Buddha, in expounding the eternal dhar-
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ma, always expressed his teaching in terms that could be understood
by his listeners within their own particular context. In this way, the
many different and sometimes even conflicting doctrines, all of
which were believed to have been taught by the Buddha, could be
seen as a reflection of the differences in the capacities of his audience
rather than differences in the eternal dharma itself.

In China, the same rubric was extended to the Chinese sages,
as Tsung-mi does in the present passage. The differences between
Confucianism and Taoism, on the one hand, and Buddhism, on the
other, could thus be explained as arising out of the limitations set
by the particular historical circumstances in which Confucius, Lao-
tzu, and the Buddha lived and taught, rather than from any difference
in the level of understanding attained by them. In this manner, the
doctrine of expedient means serves as the major structuring device
that enables Tsung-mi to arrange the different teachings he discusses
in the Inquiry into a hierarchical order.

Yiian-chiieh’s commentary illustrates how this doctrine works.
He writes that since people’s capacities had not yet matured in the
time of Confucius and Lao-tzu, and they were thus not yet ready to
hear even the most elementary teaching of cause and effect, how
much less were they prepared to hear the ultimate teaching of Bud-
dha-nature. Therefore Confucius first used the moral teaching of
benevolence (jen {=) and righteousness (i ) to lead them gradu-
ally forward, and Lao-tzu pointed to the primal pneuma as the or-
igin. Yuian-chiteh goes on to say that even during the first part of
the Buddha’s teaching career the capacities of his disciples were
not yet matured and they were also not yet ready to hear the ulti-
mate teaching of Buddha-nature. Only after forty years of preparing
them by expounding provisional teachings was the Buddha able to
deliver his ultimate message.?!

Tsung-mi was not the first to extend the rubric of expedient
means to Chinese sages. It was a ploy that had long been used by
Buddhist apologists in China. In the fourth century, for instance,
Sun Ch’o had written in his Essay on the Clarification of the Way
(Yii-tao lun):

[The teachings of] the Duke of Chou and Confucius are

identical to [those of] the Buddha, and [the teachings of] the

Buddha are identical to [those of] the Duke of Chou and

Confucius, for [the difference between] the inner and outer

21. Chieb 111b.
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[teachings] is merely a matter of name. . . . [One who] re-
sponds to the world and guides beings is also [one who]
accords with the times. The Duke of Chou and Confucius
rescued [the world] from extreme evil, whereas the Buddha
only taught and elucidated the fundamental. Together [the
teachings of the Duke of Chou and Confucius and those of
the Buddha] comprise head and tail and do not differ in
their purpose.?

Nor was the idea that different teachings were expedient de-
vices geared to fit the historical circumstances under which they
were propounded exclusively found in Buddhism. Neo-Taoists of
the third century had already developed their own version of this
idea to account for the differences in the teachings of Confucius
and Lao-tzu, both of whom they revered as sages. Ziircher rightly
points out Sun Ch’o’s equal debt to the Neo-Taoists:

By manipulating Hsiang Hsiu's distinction between chi i
“(manifested) traces (of the Saint)” and so i chi FFELZE “(the
Saint’s inner nature) by which the traces are made,” the au-
thor reduces all contrasts between Buddhism and Confu-
cianism to a mere difference in expedient means. The
“traces,” i.e., the manifested doctrines of the Confucian
sages and the Buddha, diverge on account of the different
circumstances under which they were revealed and to
which they were adapted, but the inner nature of these
saints, the source and motive power of their teachings, is
one and the same.?

The third section of the Preface is also particularly interesting
because it reveals the ease and skill with which Tsung-mi was able
to draw from his early education in the Confucian classics. The
phrase “fathoming principle, realizing the nature, and reaching the
ultimate source” (ch’iung-li chin-bsing chib yii pen-yiian §3EgE:
ZERARR), for instance, is modeled after the following passage from
the Classic of Change: “By fathoming principle, [the sages] realized their
nature and thereby reached what was appointed for it [by heaven]”
(ch’iung-li chin-bsing i chib yii ming G3ERFMELLE 6.2 Tsung-

22. T 52.17a7-11; for a study and translation of Sun Ch’'o’s treatise, see
Arthur Link and Tim Lee, “Sun Ch'o’s Yii-tao-lun.”

23. The Buddbist Conquest of China 1.133.

24. For the Chinese text and Legge’s translation, see Sung, The Text of
the Yi King, pp. 338-339. As Hartman has discussed at length, the phrase
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mi’s phrase “contribute in common to order” (t'ung-kuei yii chib
[FIB&FHRA) is drawn from the Classic of History: “Acts of goodness
are different, but they contribute in common to order. Acts of evil
are different, but they contribute in common to disorder.”? Tsung-
mi’s use of the phrase “contribute in common” (¢'ung-kuei [FBF),
moreover, recalls another pasage from the Classic of Change: “In
all [the processes taking place] under heaven, what is there of think-
ing? What is there of anxious scheming? They all come to the same
[successful] issue (t’ung-kuei), though by different paths (shu-t'u Bk
¥®); there is one result, though there might be a hundred anxious
schemes.”? The Classic of Change passage is of further importance
in that it connects Tsung-mi'’s use of the phrase “contribute in com-
mon” (¢’ung-kuei) with the phrase “different paths” (shu-t'w), which
he used in the previous quotation when he said that the three sages
“made different paths in setting up their teachings.” Taken together,
the phrase shu-t'u t'ung-kuei B¥g[E)f—which can be freely ren-
dered as “the different paths ultimately lead to the same goal"—
was used by Chinese Buddhists to characterize the universal teach-
ing of the one vehicle associated with the Lotus Siitra, according to
which the teachings of the three vehicles (i.e., those of the §ravaka,
pratyekabuddha, and bodhisattva) were all subsumed into one all-
inclusive vehicle of salvation.”” Dharma master Chi of the Liu-Sung
dynasty (420-479), for instance, classified the teaching of the Lotus
Sitra as the universal teaching (t'ung-kuei chiao [@B##0) because
“it subsumes the three into the one” (bui-san kuei-i §=§F—).%
The phrase “the different paths ultimately lead to the same goal”
thus provided Chinese Buddhists with a convenient formula for es-

ch’iung-li chin-bsing $3¥HF{E had a long history of use in Buddhist apol-
ogetics and was used by Han Yii and his contemporaries to articulate their
new conception of the absolute; see his Han Yii and the T'ang Search for
Unity, pp. 191-198.

25. I have slightly altered the translation by Legge in The Chinese Clas-
sics 3.490.

26. As translated by Legge in Sung, The Text of the Yi King, p. 316.

27. See especially chapters 2 and 3 (T 9.5b-16b; cf. Hurvitz, trans.,
Scripture of the Lotus Blossum of the Fine Dbarma, pp. 22-83). Without go-
ing into the complexities of the terms here, suffice it to say that the first
two vehicles (i.e., those of the Srivaka and pratyekabuddha) refer to
Hinayina or the Lesser Vehicle, while the third vehicle (i.e., that of the
bodhisattva) refers to Mahayana or the Great Vehicle.

28. See T 35.508c21-23.
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tablishing the ultimate identity of all the different teachings of the
Buddha. By the same token, the phrase was also used to assert the
ultimate identity of the three teachings and seems to have enjoyed
currency in this usage during the second half of the eighth century.?
Tsung-mi's use of the phrases “different paths” (sbu-t'u) and “con-
tribute in common” (#'ung-kuei) thus indicates that he thought of
the teaching of Buddhism—or, more accurately, the ultimate teach-
ing of Buddhism—as embodying the universal truth toward which
all the other teachings lead and into which all the other teachings
are ultimately subsumed. It also reveals the sophistication with
which he was able to utilize classical allusions to establish a syn-
thetic framework in which the teachings of Buddhism, Confucian-
ism, and Taoism could be seen as but different expressions of the
one universal truth.3

STRUCTURE OF THE ESSAY
The final section of the Preface outlines the structure of the Inquiry.

[708a13] RESBLEH—R. LEGE. PHRER.
BUARIM AIRREIR ZER. RS BRANSENESES
. MRBEZER. REHEE. RIFSEMEBREAE, B
TH BrBHEERZE. FRAEMERK (GREXi
Ain). XHME. 2RAH,

(708a13] Nevertheless, scholars today each cling to a single
tradition.! Even those who follow the Buddha as their
teacher are often deluded about the true meaning and there-
fore, in seeking the origin of heaven, earth, humanity, and
things, are not able to find the ultimate source. I will now
proceed to investigate the myriad phenomena by relying on
the principles of the inner and outer teachings. First, I will

29. As seen, for example, in Chan-jan’s Chib-kuan fu-bsing chuan
bung-chileb, see T 46.44128-9.

30. For Tsung-mi's explanation of shu-t'u t'ung-kuei FREFEF, see
TSC 240b16-c2 (commenting on TS 112b6), which he quotes from Ch’eng-
kuan’s Yen-i ch’ao, T 36.39b2-8 (see T 35.508a10). See also references to
the phrase in Hung-ming chi, T 52.43a16 and 72c14.

31. The word translated as “tradition” (tsung 5% covers a wide
range of meaning. In the present case it also connotes the idea of the
“cardinal principle” on which different lineages or teaching traditions
base themselves.
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advance from the superficial to the profound. For those
who study provisional teachings, I will dig out their obstruc-
tions, allowing them to penetrate through and reach the ul-
timate origin. Later, I will demonstrate the meaning of
phenomenal evolution by relying on the ultimate teaching.
I will join the parts together, make them whole, and extend
them back out to the branches (“branches” refers to heaven,
earth, humanity, and things). The treatise has four parts and is
entitled “Inquiry into the Origin of Humanity.”

The first part of this passage describes what Tsung-mi does in
the first three parts of his Inquiry. Part 1 deals with the teachings
of Confucianism and Taoism; part 2 deals with the teachings of Hu-
mans and Gods, the Lesser Vehicle, the Phenomenal Appearances
of the Dharmas, and the Refutation of Phenomenal Appearances.
All of these teachings are provisional in that they fail to discern the
ultimate origin of humanity. Their arrangement, nevertheless, de-
scribes a process that, in a step-by-step manner, proceeding “from
the superficial to the profound,” comes ever closer to fathoming
the ultimate origin, and that naturally leads to the fifth teaching, the
subject of part 3. This teaching, which Tsung-mi refers to as the
Teaching That Reveals the Nature, represents the ultimate teaching
of the Buddha because it reveals the ultimate origin of phenomenal
existence—i.e., the intrinsically enlightened true mind, which
Tsung-mi also refers to as the Buddha-nature or, more technically,
the tathagatagarbha.

The second part of this passage describes what Tsung-mi does
in the fourth and final part of the Inquiry, which he entitles “Rec-
onciling Root and Branches.” Having traced the ultimate origin of
phenomenal existence in the previous three parts, Tsung-mi then
moves from the ontological ground of being (pen #%) back out to
its phenomenal manifestation (mo ) by outlining the process of
phenomenal evolution. Since enlightenment, for Tsung-mi, consists
in a direct insight into the ultimate origin, the arrangement of the
teachings in the first three parts also describes a process of soteri-
ological progress. Moreover, since the ultimate origin is the abso-
lute mind that is intrinsically enlightened, the first three parts can
also be seen as answering the question of how, in spite of the suf-
fering and delusion that characterize the human condition, enlight-
enment is possible. Part 4 can thus be seen as answering the question
of how, if the ontological ground of being is pure and enlightened,
delusion comes about in the first place.



Part 1 Exposing Deluded Attachments
Confucianism and Taoism

The first main part of the Inquiry into the Origin of Humanity, en-
titled “Exposing Deluded Attachments,”! is addressed to “those
who practice Confucianism and Taoism.” Tsung-mi’s lumping of
Confucianism and Taoism together under the rubric of the two
teachings, of course, ignores the profound differences between
them. Many Confucians during his time would have been more apt
to put Buddhism and Taoism together in the same category than
they would have been to identify with Taoism in contrast with Bud-
dhism. Tsung-mi’s treatment of the two teachings together, howev-
er, makes sense from the point of view of his agenda, where his
emphasis is on their difference from Buddhist teachings. He does
not attempt to give a comprehensive account of the teachings of
Confucianism and Taoism in his essay, and in this regard his treat-
ment of the two teachings differs from his treatment of the five
Buddhist teachings he also discusses in the Inquiry—that is, he
presumes a familiarity with Confucianism and Taoism that he does
not presume in the case of the Buddhist teachings. This difference
is understandable in the context of the literati audience to whom
the essay is directed. After all, part of the purpose of Tsung-mi's
discussion of the different Buddhist teachings is pedagogical: to
provide an account of their basic tenets to those with only a limited
familiarity with Buddhism. In the case of Confucianism and Tao-
ism, however, he is less concerned with being informative than he
is with critically assessing them.

Considered within the general context of Chinese Buddhist
scholastic literature, Tsung-mi’s Inquiry is remarkable in that it ex-
tends the problematic of doctrinal classification to Confucianism

1. Given the ambiguity of Chinese grammar, ch'ib mi chib FEikéh
could also be translated as “Exposing Delusions and Attachments.”

80
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and Taoism. Whatever the particular scheme by which the teach-
ings were classified, doctrinal classification was typically an enter-
prise that applied exclusively to the Buddha’s teachings. Even
though, as “outer” teachings, Tsung-mi does not include Confu-
cianism and Taoism within his fivefold categorization—which only
applies to the “inner” teachings of Buddhism—he does, nonethe-
less, extend the problematic of doctrinal classification to the two
teachings, something that is only possible because he places Con-
fucius and Lao-tzu on a par with the Buddha. As we saw in the
Preface, Tsung-mi uses the Buddhist rubric of expedient means to
account for the differences among the three teachings.

Although it should be no surprise that Tsung-mi regards Bud-
dhism as a higher level of teaching than either Confucianism or
Taoism, what is especially noteworthy is that his attitude toward
the two teachings is sympathetic and inclusive. Even though his
designation of them as exclusively provisional places them in a cat-
egory inferior to the Buddhist teachings, it also—and far more sig-
nificantly—places them within the same realm of discourse. Its
concrete forms of expression may differ, but the truth realized by
the three sages is universal. Tsung-mi’s originality thus does not lie
in the mere reshuffling of the traditional repertoire of Buddhist
teachings to devise a new classificatory arrangement; it lies in ex-
tending the scope of doctrinal classification itself.

Despite the polemical edge to his discussion of the two teach-
ings, Tsung-mi’s treatment of them is far more accommodating
than those of his Buddhist predecessors had been. His Hua-yen
mentor, Ch’eng-kuan (738-839), for example, had excoriated those
who tried to accommodate Confucianism and Taoism with Bud-
dhism by claiming (as Tsung-mi did) that the three teachings of
Buddhism, Taoism, and Confucianism were essentially one. “Those
who go too far and equate [false teachings] with Buddhism,” he
wrote, “are all outside the teaching of the Buddha.”? He goes on to
liken the Buddha’s teaching to cow’s milk, from which the ghee of
liberation can be obtained; the teachings of non-Buddhists, how-
ever, are likened to donkey’s milk, from which ghee can never be

2. Hua-yen ching shu, T 35.521b15-16. Ch'eng-kuan goes on at length
in his subcommentary to elaborate ten major points of difference that
distinguish Buddhism from Confucianism and Taocism (see Yen-i ch’ao,
T 36.106227-107a13); see also my Tsung-mi and the Sinification of Bud-
dbism, pp. 258-260, and Kamata, Chizgoku kegon shisoshi no kenkyi, pp.
273-285.
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obtained: they lack the taste of liberation and can only be made
into urine and ordure? Further, he says that the gap between Bud-
dhism and the two teachings is “so vast that even a thousand
leagues would not seem far.”¥ He concludes his invective with the
following admonition:

Do not seek after the trivial reputation of a single age and
confuse the three teachings as one. Studying the poisonous
seeds of false views is a deep cause for being born in hell,
opens up the wellspring of ignorance, and blocks off the
road to omniscience. Take heed! Take heed?

Part 1 of Tsung-mi's Inquiry is divided into two main sections.
The first consists of a brief synopsis of Confucianism and Taoism,
followed by a general critique. The second singles out four major
concepts to subject to more detailed scrutiny and criticism. These
are the Way (tao i), spontaneity (tzu-jan E#), the primal pneuma
(yiian-ch’i JLH), and the mandate of heaven (t'ien-ming K4y).
This part is modelled after an earlier discussion of the two teachings
that had appeared in Tsung-mi's Commentary to the Scripture of
Perfect Enlightenment,® and the close correspondence of the two
versions means that the pertinent sections of Tsung-mi’s Subcom-
mentary to the Scripture of Perfect Enlightenment can be used as
“footnotes” to amplify his discussion of Confucianism and Taoism
in the Inquiry.

3. Yen-i ch’ao, T 36.106a7-12. Ch'eng-kuan’s remark is based on a
parable from the Nirvana Sitra (see T 12.381c-282b), which he cites in
full in the preceding passage (see 105b17-106a5). In this parable, which is
related to illustrate the difference between the Buddha'’s teaching and the
worldly teachings, the Buddha recounts the story of a man who had a herd
of cows. He kept them and saw that they were well tended in order to
have ghee made out of their milk. When the man died, the whole herd
was stolen by a band of thieves, who also wanted to make ghee from the
milk. However, since they did not know how to churn the milk to make
cream, they could not make it thicken. They then added water to it, hoping
thereby to make ghee, but only ruined the milk. The Buddha then explains
that even though the common man has access to the Buddha’s most ex-
cellent teaching, he does not know how to use it to attain liberation, just
as the thieves did not know how to use the cow’s milk to make ghee.

4. Ibid., 107a7-8.

5. Ibid., 107a11-13.

6. Kamata has conveniently collated the two versions of Tsung-mi’s
discussion of Confucianism and Taoism in his Shamitsu, pp. 115-117.
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GENERAL CRITIQUE

Tsung-mi’s general summary and critique of the two teachings in-
troduces the themes that he examines in more detail in the second
section of this part and intimates some of the criticisms developed
there. He begins by summarizing the cosmogonic basis of Confu-
cianism and Taoism:

[708a26] {RE_HH. AFFHRERBEAUEERE
Fo HHEARERTHR. TRERM. R4y,

[708a26]) The two teachings of Confucianism and Taoism
hold that human beings, animals, and the like are all pro-
duced and nourished by the great Way of nothingness. They
maintain that the Way, conforming to what is naturally so,’
engenders the primal pneuma. The primal pneuma engen-
ders heaven and earth, and heaven and earth engender the
myriad things.

7. Tao fa tzu-jan ;BEER is a reference to Lao-tzu 25: “Man models
himself on earth, earth on heaven, heaven on the Way, and the Way on that
which is naturally so” (as translated by Lau, p. 82). The Japanese commen-
taries maintain that there are two traditions on the reading of this sentence.
The first, that of Ching-yiian, takes fa #: to function as a verb—as it does in
the Lao-tzu passage. The second, that of Yiian-chiieh, supposedly takes fa
as a noun and thus understands the sentence to read: “The principle of the
Way (tao faiB¥E) spontaneously engenders the primal pneuma.” This second
line of interpretation is the one followed by all the Japanese commentators
consulted, with the sole exception of Kato (p. 25). However, it is not at all
clear that Ytian-chiieh does, in fact, take f4 as a noun as the Japanese com-
mentators all claim. Moreover, since Ching-yiian’s interpretation is itself based
on Tsung-mi's comment on this passage in his Subcommentary, 1 have trans-
lated this sentence in accordance with the first line of interpretation. Tsung-
mi writes: “Fa ¥ means ‘to imitate’ (fang-bsiao %) or ‘to hold [something]
before one as a model’ (ch’ii ch'ien tse BRRIRL. . . . The great Way’s being
without a place from which it comes is called ‘of itself so’ (¢zu-jan B#R). It
is not that there is a separately existing self-so (zzu-fan B#R) that causes the
great Way to take it as a model. It is only in thoroughly investigating the
source of the great Way that one realizes that it is of itself so and nothing
else. Further, since it is without an origin or cause, it says ‘conforms to’ (fa
chib EZ)" (TSC 413d-414a). This passage makes it clear that Tsung-mi
understands fa to be functioning as a verb. Even though tzu-jan is the object
of fa, it still is not something that is ontologically prior to the Way—rather,
itis precisely that characteristic of the Way that indicates that there is nothing
ontologically antecedent to the Way itself.
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Tsung-mi's account draws on a series of allusions to the Lao-tzu.
Chapter 51, for example, states: “The Way gives them life and rears
them; brings them up and nurses them; brings them to fruition and
maturity; feeds and shelters them.”® Chapter 25 says: “Humans model
themselves on earth, earth on heaven, heaven on the Way, and the
Way on that which is naturally so.” In his Subcommentary,'® Tsung-
mi links the process of cosmogony here described with that found
in chapter 42 of the Lao-tzu: “The Way engenders the one; the one
engenders the two; the two engender the three; and the three en-
gender the myriad things.”"! The Way’s engendering of the primal
pneuma'? thus corresponds to the Way’s engendering of the one; the
primal pneuma’s engendering of heaven and earth, to the one’s en-
gendering of the two; and so forth. He goes on to identify the primal
pneuma’s engendering of heaven and earth with the great ultimate’s
(t'ai-chi K#B) engendering of the two elementary forms (liang-i B3
£ as recounted in the Great Appendix of the Classic of Change.”
In so doing Tsung-mi is following the officially-sanctioned tradition
of K’'ung Ying-ta (574-648), who, in his subcommentary to this line,
linked the cosmogonic process described in the Classic of Change
passage with that given in Lao-tzu 42."* Elsewhere in his Subcom-
mentary,"® Tsung-mi quotes a lengthy passage from Ch’eng-kuan’s
Yen-i ch’ao' that cites both Han K’ang-po’s (332-380) commentary
and K'ung Ying-ta’s subcommentary to the Classic of Change. The
Yen-i ch’'ao passage goes on to cite the I kou-ming chiieb, which
further connects the cosmogonic process found in the Great Appendix
with that given in the first chapter of the Lieh-tzu.!” That work analyzes

8. As translated by Lau, p. 112.

9. Cf. translation by Lau, p. 82.

10. TSC 414a.

11. Cf. Lau, p. 103. Tsung-mi had already alluded to this passage in the
Preface to the Inquiry; see 708a3-5: “The one pneuma of the primordial cha-
os divided into the dyad of yin and yang, the two engendered the triad of
heaven, earth, and man, and the three engendered the myriad things.”

12. See the passage in Lao-tzu 25 quoted in the previous chapter.

13. See Sung, The Text of the Yi King, p. 299.

14. See Chou-i chu-shu 7.17a.

15. TSC 352c.

16. See T 36.104b. Jan Yiin-hua discusses this passage at length in
“Tsung-mi’s Questions Regarding the Confucian Absolute,” but fails to note
that it is quoted in its entirety from Ch’eng-kuan.

17. In answer to the question: “From what were heaven and earth
born?” Lieh-tzu answers: “There was the great interchangeability (¢'ai-i X5)),
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the cosmogonic process into five phases, the first four corresponding
to those enumerated in the first chapter of the Lieb-tzu (i.e., the great
interchangeability, the great antecedence, the great initiation, and the
great simplicity) and the fifth referring to the great ultimate of the
Great Appendix. Such a five-phase theory must have enjoyed wide
currency in the T'ang, for we find it referred to in other works as
well."”® Tsung-mi evidently had this scheme in mind when, in the
conclusion to the Inguiry, he wrote: “The beginning for them starts
with the great interchangeability and evolves in five phases to the
great ultimate.”’

Tsung-mi’s synopsis of the two teachings continues, pointing
out the consequences of such a cosmogony:

[708228) WREHRBAEEE. HEREK. HRK4.
BICH AR, B,

[708a28] Thus dullness and intelligence, high and low sta-
tion, poverty and wealth, suffering and happiness are all en-

there was the great antecedence (¢'ai-ch’u X#]]), there was the great initia-
tion (Y'ai-shib X#), and there was the great simplicity (#'zi-su A¥). The
great interchangeability refers to the time when the pneuma was not yet
visible. The great antecedence refers to the beginning of the pneuma. The
great initiation refers to the beginning of form. The great simplicity refers
to the beginning of material substance” (Lieb-tzu 1.6-7; cf. Graham, pp.
18-19).

18. The Pien-cheng lun by Fa-lin (572-640) (see T 52.490b), for in-
stance, quotes the following passage from the I kou-ming chiieb: “Before
heaven and earth divided, there was the great interchangeability, there was
the great antecedence, there was the great initiation, there was the great
simplicity, and there was the great ultimate, which formed five phases. Be-
fore pneuma had taken form as phenomena is what is referred to as the
great interchangeability. The first stirrings of the primal pneuma is what is
referred to as the great antecedence. The sprouting of the pneuma into
form is what is referred to as the great initiation. The transformation of
form into material substance is what is referred to as the great simplicity.
The complete development of material substance and form is what is re-
ferred to as the great ultimate. [These terms] are thus designated as the five
phases.” This scheme is also quoted in the Pei-shan lu (T 52.573b24-26).
Other works, such as the T"ai-p’ing yii-lan, divide the cosmogonic process
into a series of six phases by designating the primal pneuma as the first
phase, which is even prior to the grand initiation. For a discussion of these
terms see Schafer, Pacing the Void, pp. 25-29.

19. T 45.710c15.
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dowed by heaven and proceed according to time and
destiny. Therefore, after death one again returns to heaven
and earth and reverts to nothingness.?

Tsung-mi here makes two points that will prove central for his
critique of Confucianism and Taoism. The first has to do with the
relationship of the Way or heaven, as the ultimate basis of phenom-
enal reality, with the evident inequalities that pertain in the world.
This point is connected with what could be broadly characterized
as the problem of theodicy, which Tsung-mi raises as part of his
more pointed criticism of the Way and the mandate of heaven in
the second section of this part. It is significant because it reveals
that as far as Tsung-mi is concerned the standard by which cosmog-
onic theories are to be measured has to do with their ability to
clarify the ontological basis of ethical action. The second point has
to do with the dispersion of the vital force (ch’i 5 after death. In
his Subcommentary, Tsung-mi quotes a passage from the Book of
Rites that says that at death “the intelligent spirit (bun-ch’i BFD re-
turns to heaven, and the material soul (9’0 i) returns to the earth.”?!
Tsung-mi focuses on the implications of this point in his critique of
the primal pneuma, where he mounts a forceful defense of the
Buddhist theory of rebirth. This point, then, is related to Tsung-mi’s
general criticism of the two teachings for their ignorance of the
process of rebirth. These two points, moreover, are connected by
the Buddhist teaching of karma, which, as embodied in the Teaching
of Humans and Gods, supersedes Confucianism and Taoism in
Tsung-mi’s scheme of things. The teaching of karma both clarifies
the relationship between cause and effect, on which ethical action
must depend, and explains how the process of rebirth operates.

Tsung-mi goes on to give the following general critique of the
two teachings:

[708a29] RANBRE. BERKSIT. FERTEHZ
JoH. FriREY RSN . BEIEAE AT A HEIEYE
W RZ, SEETMEM. BB T.

{708a29] This being so, the essential meaning of the outer

teachings merely lies in establishing [virtuous] conduct
based on this bodily existence and does not lie in thoroughly

~ 20. Cf. TS 16329-10.
21. See Li chi 8.11b; adapted from Legge’s translation, Book of Rites
1.444. Tsung-mi quotes this passage in his TSC 414b2-3.
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investigating the ultimate source of this bodily existence.
The myriad things that they talk about do not have to do
with that which is beyond tangible form. Even though they
point to the great Way as the origin, they still do not fully
illuminate the pure and impure causes and conditions of con-
forming to and going against [the flow of] origination and
extinction. Thus, those who study [the outer teachings] do
not realize that they are provisional and cling to them as
ultimate,

Here there are several points to note. The first and second
sentences are related to what Tsung-mi sees as the short-sightedness
of Confucianism and Taoism for their failure to understand human
existence in terms that go beyond this single bodily existence. Else-
where Tsung-mi characterizes the essential meaning of Confucianism
as lying in its moral teaching of loyalty, filial piety, benevolence,
and righteousness and that of Taoism, in its life-nurturing practices.?
In either case, the purview of the two teachings does not extend
beyond the present existence. As Tsung-mi stated in the Preface to
the Inquiry, followers of the two teaching merely know that “they
have received this body from their ancestors and fathers having
passed down the bodily essence in a continuous series."” The two
teachings are thus inferior to even the most superficial Buddhist
teaching, whose theory of karma presupposes a series of lifetimes
in which the retribution for good and bad actions can be worked
out. Furthermore, just as the two teachings are unaware that this
life is but a single moment in an innumerable series of lives, so
Taoism is ignorant of the fact that this cosmos is but a momentary
pulse in a beginningless and endless series of cosmic cycles, as
Tsung-mi later makes clear in the section on the Teaching of the
Lesser Vehicle.?

“The pure and impure causes and conditions of conforming to
and going against [the flow of] origination and extinction” (shun-
ni ch’i-mieb jan-ching yin-yiian ¥R FRR) refers to the
reciprocal processes of pure and impure conditioned origination.
The first two terms, shun JIf and ni ¥ (Skt., anuloma and prati-
loma), refer to the processes of conforming to and going against
the flow of birth-and-death. “Conforming to” (shun) designates the

22. See TSC 352al17-bl.
23. T 45.708a2-3.
24. See below T 45.709b3-5.
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process by which beings become increasingly enmeshed in the
continuous cycle of suffering that is samsira, while “going against”
(ni) designates the process by which beings reverse the momen-
tum of their karma and move towards nirvina. “Origination” (ch’i
#2) refers to the process by which the suffering attendant upon
birth, sickness, old age, and death comes into existence, while “ex-
tinction” (mieb B&) refers to the process by which it is eliminated.
Pure causes and conditions lead to extinction, and impure causes
and conditions lead to further involvement in the process of origi-
nation. The process of conforming to birth-and-death is a case of
impure causes and conditions, whereas that of going against birth-
and-death is a case of pure causes and conditions.”

The importance of the reciprocality of the processes of con-
forming to and going against the flow of birth-and-death lies in
their soteriological implications. Understanding the cosmogonic
process by which beings become enmeshed in samsara provides a
map for reversing the process and attaining liberation. Tsung-mi is
here pointing to the ethical failure of the Confucian and Taoist cos-
mogonic theory to articulate such a map, and for Tsung-mi it is the
coherence and profundity of such a map by which different teach-
ings are to be judged.

DETAILED CRITIQUE

The moral thrust behind Tsung-mi’s critique of Confucianism and
Taoism can most clearly be seen in his raising, mutatis mutandis,
the issue of theodicy. Whereas in a Christian context the question
of theodicy asks how there can be evil in a world where God is
at once all good and all powerful, the question in a Confucian
context revolves around the existence of social inequity and in-

justice in an universe that functions in accord with the Confucian
moral order.

[708b4] S EEBEMaEZ. FIEEMERBEETE
. KENREFRRBZE. SRRz, EARBEHE
7 RIRRLXIB AW, ERREART RN, MAZIE
ZBER. SLEB RIS, RESBRHER. MEET,
[708b4) Now I will briefly present {their teachings) and assess
them critically. Their claim that the myriad things are all engen-
dered by the great Way of nothingness means that the great

25. See Ching-ylian’s comment on this passage (Chieb 93a).
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Way itself is the origin of life and death, sageliness and stupidity,
the basis of fortune and misfortune, bounty and disaster. Since
the origin and basis are permanently existent, [it must follow
that] disaster, disorder, misfortune, and stupidity cannot be de-
creased, and bounty, blessings, sageliness, and goodness cannot
be increased. What use, then, are the teachings of Lao-tzu and
Chuang-tzu? Furthermore, since the Way nurtures tigers and
wolves, conceived Chieh and Chou, brought Yen Hui and Jan
Ch'iu to a premature end, and brought disaster upon Po I and
Shu Ch'i, why deem it worthy of respect?

In the corresponding section of his Commentary and Subcom-
mentary, Tsung-mi cites passages from the Lao-tzu, Chuang-tzu,
and Lieb-tzu that, he claims, mean that there is nothing anywhere
that is not the Way of nothingness.?® Tsung-mi concludes this pas-
sage on a rhetorical note with a series of historical references that
would have been well-known to his readers. Chieh and Chou were
the last rulers of the Hsia and Shang. They became archetypes of the
wicked last ruler whose crimes against heaven and tyranny against
the people caused the downfall of their dynasties.”’ Yen Hui and Jan
Ch'iu were two of Confucius’ disciples who died at an early age;?®
Yen Hui, in particular, was held up as a paragon of moral virtue. Po
I and Shu Ch’i were upright and loyal followers of the Shang who,
in protest over what they regarded as the unjust usurpation by King
W, refused to eat the grain of the new Chou dynasty and withdrew
to Mount Shou-yang, where they starved to death.”

26. See TS 163a, where he says that since the Way is nothingness
(bsii-wu B %) and is neither existent nor a thing, it is said to be mysterious
(yao-jan #4R) and obscure (ming-jan FHR), which he elucidates in his
Subcommentary (TSC 414b) by referring to the following passage in Lao-
tzu 14: “What cannot be seen is called evanescent; what cannot be heard
is called rarified” (Lau, p. 70). His Commentary then goes on to quote
Lao-tzu 40: “Being is engendered by non-being” (cf. Lau, p. 101); Chuang-
tzu 33/13/7: “Emptiness, stillness, limpidity, silence, inaction are the root
of the ten thousand things” (Watson, p. 168); Lieb-tzw 1.6: “All that has
shape was born from the shapeless” (Graham, p. 18); and Wen-tzu: “The
full emerges from the empty” (I have not been able to locate the original).

27. For Chieh see Shib-chi 2; for Chou see Shib-chi 3 and Shu ching,
chapter five, “The Books of Chou” (The Chinese Classics 3.284-285).

28. Their biographies may be found in Shib-chi 67.

29. See Shib-chi 61; cf. Watson, Records of the Historian, pp. 11-15.
After relating the story of Po I and Shu Ch'i, Ssu-ma Ch'ien mentions the
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Critique of Spontaneity

Tsung-mi’s critique of spontaneity (tzu-jan E#R) is based on a
more complex series of arguments, which also have implications
for his critique of the Way. Nevertheless, like his critique of the
Way, the thrust of his criticism of spontaneity focuses on its moral
implications.

[708b9] X EARWERBALE/LERRE. —PER
WREERMEEL, MARER, W[ AN AEES.
XA, BERK. sMURHEAS. KERHR
R. CERHERY. EERAARISAHATE,

[708b9] Again, their claim that the myriad things are all spon-
taneously engendered and transformed and that it is not a
matter of causes and conditions means that everything
should be engendered and transformed [even] where there
are no causes and conditions. That is to say, stones might
engender grass, grass might engender humans,3® humans en-
gender animals, and so forth. Further, since they might en-
gender without regard to temporal sequence and arise
without regard to due season, the immortal would not de-
pend on an elixir, the great peace would not depend on the
sage and the virtuous, and benevolence and righteousness
would not depend on learning and practice. For what use,
then, did Lao-tzu, Chuang-tzu, the Duke of Chou, and Con-
fucius establish their teachings as invariable norms?

Tsung-mi interprets the cosmogonic significance of spontaneity
as meaning that all things come into existence in a haphazard way

fate of Yen Hui, who, although virtuous in deed, suffered severe hardship
throughout his short life. He then tells of Robber Chih, who, although he
terrorized the world and ate the flesh of the innocent people he killed,
lived to a ripe old age. These flagrant examples of injustice prompt Ssu-
ma Ch'ien to ask the same question that Tsung-mi here raises: how can
the way of heaven be just in the face of such obvious instances of injustice
in the world?

30. Both the Taisho text and that followed by Ching-yiian read ts'ao
buo sheng jen EHAEA. 1 am here following the reading found in the
Yiian-chiieh commentary and the corresponding passage in Tsung-mi'’s
Commentary, which both have ying f in place of huo . In any case,
either reading hardly affects the meaning of the passage.
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in total disregard of any causal process.>! Spontaneity is thus an
acausal (wu-yin &K cosmogonic principle. Tsung-mi develops
this theme in the corresponding section of his Commentary.
There he explains spontaneity by making reference to the Chuang-
tzu passage that says: “The snow goose needs no daily bath to stay
white; the crow needs no daily inking to stay black.” In his Sub-
commentary,> he elaborates his interpretation of spontaneity by
piecing together a wide selection of passages from the Chuang-
tzu.3® He concludes that what these passages all add up to is that

31. See TS 145a.

32. TS 163b.

33. 39/14/58-59; as translated by Watson, p. 163.

34. TSC 416¢-d.

35. He writes: “Birth and death, rising and falling, all emerge from noth-
ingness and are completed by non-action. Therefore their emerging without
a place from which they come forth is called indistinct and shadowy; their
being engendered without a place from where they are born is called mys-
terious and obscure.” He then quotes the following passage from the Chuang-
tzu: “There is no trace of its coming, no limit to its going. Gateless, roomless,
it is airy and open as the highways of the four directions. . . . Heaven cannot
help but be high, earth cannot help but be broad, the sun and moon cannot
help but revolve, the ten thousand things cannot help but flourish. Is this not
the Way?” (58/22/31-33; as translated by Watson, p. 239). “Therefore,” Tsung-
mi continues, quoting again from the Chuang-tzu, “it comes out from no
source, it goes back in through no aperture’ [63/23/54-55; as translated by
Watson, p. 256). It is born of itself without a source; it dies of itself without
an aperture. That which is without a source or aperture is nothingness. Noth-
ingness does not act and yet is bomn of itself, does nothing and yet comes forth
of itself. Therefore [the Chuang-tzu] says: [Wonderfully, mysteriously, there is
no place they come up out of. . . .] Each thing minds its business and all grow
[out of inaction. So I say, heaven and earth do nothing and there is nothing
that is not done)’ [46/18/13-14; as translated by Watson, p. 191]. Since this is so,
non-action is the activity of heaven and nothingness is the gate of heaven.”

“The gate of heaven” is an allusion to another passage from the Chuang-
tzu: “In the coming out and going back its form is never seen. This is called
the heavenly gate. The heavenly gate is non-being. The ten thousand things
come forth from non-being” (63/23/56-57; as translated by Watson, pp. 256-
257). Tsung-mi continues: “The heavenly gate is non-being and cannot be
sought for in being; the heavenly activity is non-action and cannot be looked
for in action. Because it does not act, there is nothing that is not done;
because it is without being, there is nothing that does not exist. Therefore
‘it transports and weighs the ten thousand things without ever failing them’
(Chuang-tzu 59/22/35; as translated by Watson, p. 239).”
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what is spontaneously so (tzu-jan B#X) does not depend
on being made, and what is transformed of itself does not
depend on causes and conditions but always emerges forth
from nothingness and is engendered by non-action (wu-
wei $%%). Being completed by non-action, it does not labor
with compass and square, and emerging forth from noth-
ingness, it does not avail itself of curve and plumb line.3¢

Tsung-mi is here alluding to another passage from the Chuang-tzu:

If we must use curve and plumb line, compass and square
to make something right, this means cutting away its inborn
nature; if we must use cords and knots, glue and lacquer
to make something firm, this means violating its natural vir-
tue. . . . Where there is constant naturalness (ch ‘ang tzu-
jan ¥ BR), things are arced not by the use of the curve,
straight not by the use of the plumb line, rounded not by
compass, squared not by T squares, joined not by glue and
lacquer, bound not by ropes and lines.?’

The soteriological implication of such passages is in Tsung-mi’s
opinion clear and damning:

If the principle of heaven is spontaneity (¢zu-fan) and does
not depend upon cultivation and study, then, if one were
to cultivate and study it, it would be the action of human
beings and not the action of heaven. It would be like using
a plumb line to make something straight, using a curve to
make an arc, using glue to join, or using ropes to bind—
there would be no difference. . . . Since one violates heaven
by using a plumb line, one should not use a plumb line.
One who does not use a plumb line trusts in its being straight
of itself in accord with the condition of heaven.?®

According to such a rationale, the purposeful cultivation of moral
virtues such as benevolence (jen {=) and righteousness (i &) is fun-
damentally misguided. Tsung-mi concludes by saying that this is why
the Lao-tzu contends that “in pursuit of the Way one does less every
day"® and admonishes people to “exterminate the sage” and “discard
the wise.”® Tsung-mi never questions that moral and spiritual endeav-

36. TSC 416d2-4.

37. 21/8/13-16; as translated by Watson, pp. 100-101.
38. TSC 416d7-12.

39. Chapter 48; cf. Lau, p. 109.

40. Chapter 19; cf. Lau, p. 75.
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or is meaningful and necessary. Since such a conclusion cannot be
countenanced, the premises that lead to it must be rejected as false.

Against such an acausal theory, Tsung-mi argues that, if the ex-
istence of things did not depend on causes and conditions, anything
could be produced anywhere and anytime. In his Subcommentary,
he points out that supposing that things are engendered and trans-
formed in the absence of causes and conditions is a case of what he
refers to as “the error of universally engendering” (pien-sheng chib
kuo B4 2 :8). He likens it to grain’s growing without either a seed
(its cause) or water, soil, and human cultivation (its conditions). He
goes on to draw out the absurd consequences entailed by such a
theory: everything from the physical environment throughout the
entire universe to the thousands of varieties of animate and inanimate
things within it should all be spontaneously engendered at once
without any causes or conditions. He concludes that, since nothing
can be engendered or transformed without causes and conditions,
the principle of spontaneity is thereby refuted.!

Tsung-mi continues, claiming that the example of stones en-
gendering grass, which he employs to illustrate the implications of
such a theory, goes against the principle that the causes and con-
ditions of one thing do not also engender another thing and that
the causal process does not act wantonly.*? The example of things
engendering one another without regard to temporal sequence is
a case of what Tsung-mi refers to as “the error of constant engen-
dering” (ch'ang-sheng chib kuo ¥4 2 38), which has consequences
equally absurd as the error of universally engendering. It would
mean, for instance, that grain, wheat, hemp, beans, and other crops
might all come up at the same time on the first of the year and that
there would be no need to wait until the third or fourth month for
grain, the sixth of seventh month for beans, or the ninth or tenth
month for wheat.*?

41. TSC 417a2-9. See T. R. V. Murti, The Central Philosophy of Buddbism,
p- 172, n. 4, for an example of a stone producing a plant.

42. See TSC 417¢9-15. This passage throws light on the reasoning be-
hind Tsung-mi’s statement elsewhere (TS 145a and TSC 353a) that a single
cause cannot engender various different effects. A specific set of causes
and conditions is necessary for the engendering of each individual thing.
Since this set of causes and conditions is specific to each individual thing,
it is thus impossible for one universal cause to engender the variegated
and everchanging phenomena of the manifold universe.

43, See TSC 417a15-d1.
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Elsewhere Tsung-mi goes on to point out that spontaneity
(tzu-jan) can also be interpreted as an underlying ontological
principle—“something existing separately of itself.” If such an in-
terpretation were adopted, spontaneity would then be a case of
erroneous causality, and the same argument that is used against
an eternal and universal Way would apply. In charging that the
Confucian and Taoist cosmogonic theories are examples of either
acausality or erroneous causality,* Tsung-mi is following Ch'eng-
kuan. In either case—whether spontaneity be interpreted as a
case of acausality or erroneous causality—there is no scope for
moral and spiritual striving.

44, See TS 145a.

45. Who had made the same charge in his commentary and subcom-
mentary to the Hua-yen Stitra; see Hua-yen ching shu, T 35.52lb and Yen-
ich’ao, T 36.104b.

46. This latter argument ultimately derives from the Ch‘eng wei-shib lun,
as Tsung-mi makes clear in his Subcommentary (TSC 353a). The argument
in the Ch'eng wei-shib lun is directed against those who believe that the
manifold universe is created by a single god, Mahe$vara, whose substance
is real (shib H), universal (pien &), eternal (ch’ang &), and capable of
engendering all things (neng-sheng HE4E). This theory is in error because
something that is capable of engendering other things cannot be eternal.
Following K'uei-chi’s commentary, Tsung-mi points out that although the
four great elements of earth, water, fire, and wind are not eternal, they are
capable of engendering everything (TSC 352d). He then quotes K'uei-chi’s
comment that things that are capable of engendering other things must them-
selves be engendered by other things (T 43.262b3-4). The Ch’eng wei-shib
lun argument continues: what is not eternal cannot be universal, and what
is not universal is not truly real. If Mahe$vara’s substance were eternal and
universal, then he should have all the energies and capacities necessary to
engender all things all at once in all places and times ( T 31.3b7-11; cf. La
Vallée Poussin, 1.30 and Wei Tat, pp. 38-39). The argument is an old one
as La Vallée Poussin notes. Woodward, for instance, translates the Anguttara-
nikdya passage cited by La Vallée Poussin as follows:

So then, owing to the creation of a Supreme Deity, men will become
murderers, thieves, unchaste, liars, slanderers, abusive, babblers, cov-
etous, malicious, and perverse in view. Thus for those who fall back
on the creation of a Supreme Deity as the essential reason there is nei-
ther desire to do, nor effort to do, nor necessity to do this deed or
abstain from that deed.

So then, owing to no cause or condition at all, men will become
murderers, . . . and perverse in view. Thus for those who fall back
on the uncaused and unconditioned as the essential, there is neither
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Critique of the Primal Pneuma
Tsung-mi’s main objection to the primal pneuma (yiian-ch’i JLH)
is that it cannot, on the one hand, account for the predispositions
inherited at birth, nor, on the other hand, can it account for the
existence of spirits of the dead (kuei-shen BA). In the correspond-
ing sections of his Commentary and Subcommentary to the Scripture
of Perfect Enlightenment, Tsung-mi adduces a number of examples
of the existence of spirits of the dead, drawing from a body of largely
Confucian historical literature, to support his contention that death
is not a mere cessation of existence. Again, the thrust of his critique
is ethical. After all, without the mechanism of rebirth supplied by
the teaching of karmic retribution, there would be no impelling
reason for people to behave morally. Ample cases of the wicked
prospering with impunity and the good suffering unjustly could be
cited from both history and the contemporary world. If, upon death,
their “spirits” simply dispersed into nothingness and there were no
punishment or reward in a future state, then why should people
behave morally, especially in cases where moral behavior demand-
ed that they act contrary to their own immediate interests?
Tsung-mi'’s detailed critique of the primal pneuma in the Ingui-
ry begins:

[708b13] X EEHTHEMERE. REEZRIRY BB,

SRUERTERER. HENHEAEEMSEES
#. RIREAEEEMETR. FRHRBREE R

desire to do, nor effort to do, nor necessity to do this deed or to
abstain from that deed (Gradual Sayings 1.158; cf. T 1.435b15-c9).

Tsung-mi was not the first to see the applicability of this argument to
Confucian and Taoist cosmogonic theories—it had already been pointed
out by K'uei-chi in his commentary on the Ch'eng wei-shib lun (see T
43.262c9-11). In the Inquiry passage, however, Tsung-mi has shifted the
context of the Ch’eng wei-shib lun argument from being directed against
a theory of erroneous causality to one of acausality.

Although Tsung-mi's analysis of such mistaken causal theories derives
from the Ch’eng wei-shib lun and K'uei-chi’'s commentary, the arguments
on which it is based have a long history in Buddhist polemics. As these
earlier examples demonstrate, Buddhists have traditionally criticized the
causal theories of their opponents on moral grounds. For all of the ways
in which his highly sinified interpretation of Buddhism differs from that of
India, Tsung-mi’s emphasis on soteriology is part of a continuous concem
that goes back as far as we can trace Buddhist teachings.
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[708b13] Again, since their claim that [the myriad things)
are engendered and formed from the primal pneuma means
that a spirit, which is suddenly born out of nowhere,*” has
not yet learned and deliberated, then how, upon gaining
[the body of] an infant, does it like, dislike, and act willfully?
If they were to say that one suddenly comes into existence
from out of nowhere and is thereupon able to like, dislike,
and so forth in accordance with one’s thoughts, then it
would mean that the five virtues and six arts can all be un-
derstood by according with one’s thoughts. Why then, de-
pending on causes and conditions, do we study to gain
proficiency?

In this passage Tsung-mi raises the same general objection that he
had raised against spontaneity as an acausal principle. In the corre-
sponding section of his Commentary, he alludes to a series of passages
from the Chuang-tzu, Huai-nan-tzu, and Classic of Changethat claim
that life consists in a coming together of the vital force (ch’ %&) and
that death consists in its dispersion.®® He goes on to argue that feelings
such as attraction and aversion do not suddenly arise out of nowhere
but are the result of the reactivation of residual conditioning acquired
in previous lives. Such residual conditioning lies latent within the
alayavijfidana as seeds lie in the ground awaiting the proper set of

47. In his Subcommentary (TSC 417¢13) Tsung-mi defines bu &K as
“to come into existence suddenly ex nibilo.”

48. See Chuang-tzu 58/22/11: “Man’s life is a coming together of breath
(chi). If it comes together, there is life; if it scatters, there is death” (as
translated by Watson, p. 235); Chuang-tzu 46/18/18: “In the midst of the
jumble of wonder and mystery a change took place and she had a spirit
(ch’D. Another change and she had a body. Another change and she was
born” (as translated by Watson, p. 192); Chuang-tzu 58/22/12-13: “The ten
thousand things are really one. . . . You have only to comprehend the one
breath (i-ch'i—4&) that is the world. The sage never ceases to value oneness”
(as translated by Watson, p. 236); Huai-nan-tzu: “The heavenly pneuma
(t'ien-ch’i KR constitutes the spiritual soul (bun B) and the earthly pneuma
(ti-ch'i #1590 constitutes the material soul (p'o #)” (9.1b); and I ching: “[The
sage] traces things to their beginning and follows them to their end;—thus
he knows what can be said about death and life. (He perceives how the
union of) essence and breath form things, and the (disappearance or) wan-
dering away of the soul produces the change (of their constitution);—thus
he knows the characteristics of the anima and animus” (as translated by
Legge in Sung, The Text of the Yi King, p. 278).
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conditions to germinate. Only when the proper set of conditions
occurs do feelings such as attraction and aversion become mani-
fested.” The five constant virtues, of course, refer to benevolence
(jen {=), righteousness (i ), propriety (/i #), wisdom (chib &),
and trustworthiness (bsin {§), and the six arts refer to the rites,
music, archery, charioteering, composition, and arithmetic.

In the corresponding section of his Commentary,® Tsung-mi
gives two further arguments that do not appear in the Inquiry. Both
are directed against the view that one is born upon receiving one’s
endowment of vital force (ch’) and that one’s nature is originally
quiescent and only changes from its original state of quiescence
when it is stimulated by external things. Tsung-mi contends that the
alarm and fear of a one-month old infant gives rise, in turn, to the
greed, anger, and willfulness of the infant in his first, second, and
third year without these emotions ever having been learned from
another person. How then, he asks, can such emotions arise in
response to external stimulation? His point is that such feelings
develop out of an internal causal process within the ilayavijfiana.
Whereas his first argument is based on a Yogicira understanding
of mind and mental processes, the second is based on a Chinese
understanding of the meaning of the nature (bsing #£) of a thing
as referring to its inherent potential or tendency. The second argu-
ment runs as follows: since it is the nature of falcons and dogs to
seize their prey, it is possible to train them to hunt. If it were the
case that they were originally without this nature and only learned
to hunt and seize their prey by being taught to do so, then why
cannot doves and sheep be trained to hunt and seize prey?

Tsung-mi’s continues his critique in the Inquiry:

[708b17] XEEREEMEAH. FLRKMMMAE RIH
AR, BitAEERAEEEET. MMERHER. Ik
HEMAA. XBRAMEMRE. MR IEEKmAK
%, WURTOKR, HFFASC. MIETERE RMRE. It
HEDHETFRASR. SHERT.

[708b17] Furthermore, if birth were a sudden coming into
existence upon receiving the endowment of the vital force

and death were a sudden going out of existence upon the
dispersion of the vital force, then who would become a spir-

49, TSC 417c.
50. TS 163c.



98 ANNOTATED TRANSLATION AND COMMENTARY

it of the dead? Moreover, since there are those in the world
who see their previous births as clearly as if they were look-
ing in a mirror and who recollect the events of past lives, we
thus know that there is a continuity from before birth and
that it is not a matter of suddenly coming into existence
upon receiving the endowment of the vital force. Further,
since it has been verified that the consciousness of the spirit
is not cut off, then we know that after death it is not a mat-
ter of suddenly going out of existence upon the dispersion
of the vital force. This is why the classics contain passages
about sacrificing to the dead and beseeching them in
prayer, to say nothing of cases, in both present and ancient
times, of those who have died and come back to life and
told of matters in the dark paths or those who, after death,
have influenced their wives and children or have redressed
a wrong and requited a kindness.

The corresponding sections of Tsung-mi’'s Commentary and Sub-
commentary contain a wealth of fascinating material culled from a
variety of historical sources as “proof” for the existence of the spirits
of the dead and their effect on the living.>! One example should

51. As examples of people who have recollected their past lives, Tsung-
mi recounts the cases Yang Hu, T'an-ti, and Pao Ching, which can be found
in Chin shu 34.1023-1024, Kao-seng chuan, T 50.370c24-371a16, and Chin
shu 95.2482 (see TSC 418b). As examples of cases proving that the con-
sciousness of the spirit is not cut off after death, Tsung-mi recounts those
of Chiang Chi, Su Shao, and the favorite concubine, which can be found
in San-kuo chib 14.454-455 (the story that Tsung-mi gives in the TSC is a
somewhat abridged version of one that appears in a biographical collection
of marvelous tales, the Lieb-i chiian, which is quoted by Pei Sung-chih in
his commentary on Chiang Chi's biography in the San-kuo chib); what
Tsung-mi erroneously claims to be the Chin shu (I have been unable to
locate the source; a different version of this story can be found in the Meng-
ch’iu 1.41a, a popular collection of supernatural tales, which were grouped
together by category with rhyming four character headings and was com-
piled during the T'ang by Li Han); and the Tso-chiian, the fifteenth year
of Duke Hstian (see Legge, The Chinese Classics 5.328b) (see TSC 418b-
d). Tsung-mi recounts the details of Liu Ts'ung's son’s journey to the realm
of the dead, derived from the biography of Liu Ts'ung in Chin shu 102.2673-
2677, in TSC 419a-b. His reference to sacrifices to the dead is based on the
Li cbi; see chapters 23, 24, and 25 of the Li-chi (chapters 20, “The Law of
Sacrifices”; 21, “The Meaning of Sacrifices”; and 22, “A Summary Account
of Sacrifices” in Legge's translation). His allusion to beseeching them in
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suffice to indicate the flavor of such evidence. This is the case of Tou
Ying, who distinguished himself as the general in charge of suppress-
ing the revolt of Wu and Ch'u in 154 B.c.? His character, however,
was inflexible, and he was apt to offend others by his self-righteous
behavior. Tou Ying’s tragic demise grew out of his rivalry with T’ien
Fen, who was a generation younger than Tou Ying and was related
to the imperial house by marriage. With the death of Emperor Ching,
Tien Fen’s influence began to rival, and then eclipse, that of Tou
Ying. As his political fortunes waxed, T'ien Fen's behavior is depicted
as becoming increasingly arrogant and ostentatious. While out of
favor in retirement at his villa, Tou Ying befriended Kuan Fu, a general
who had earlier distinguished himself by his daring feats of bravery
during the suppression of the Wu-Ch'u revolt. Kuan Fu is described
as stubborn and outspoken, especially when in his cups. Through a
series of increasingly acrimonious encounters, the rivalry between
Tou Ying and T’ien Fen finally reached its crescendo at a banquet
celebrating the marriage of T'ien Fen in 131, when Kuan Fu brazenly
insulted one of T’ien Fen’s guests and was arrested for his outburst
of disrespect. Tou Ying tried to intercede with the emperor in behalf
of Kuan Fu, but the empress favored T'ien Fen, who succeeded in
having charges trumped up that implicated Tou Ying in the affair and
led to his execution following that of Kuan Fu. Shortly thereafter,
T'ien Fen fell ill and spent his time crying out that he was at fault and
begging for forgiveness. When the emperor summoned a shaman
who could see ghosts, he reported that he saw Tou Ying and Kuan
Fu watching over the bed, preparing to kill T'ien Fen. T’ien Fen died
soon thereafter.

A few pages later Tsung-mi’s Subcommentary goes on to refute
the objections against the existence of the spirits of the dead raised
by Wang Ch'ung'’s first-century treatise, Lun-beng, famous for the
skeptical attitude it takes toward many traditional beliefs. There

prayer is drawn from the Shu ching; see “The Metal-Bound Coffer” chapter
of the Shu ching (The Chinese Classics 3.351ff). Tsung-mi gives seven dif-
ferent examples of people who either redressed a wrong or requited a
kindness after they died (see TSC 419b-420d), the most noteworthy of
which is the case of Tou Ying.

52. Tou Ying's biography can be found in Han shu 52 and Shib chi 107,
the latter of which has been translated by Burton Watson in Records of the
Grand Historian of China 2.109-129. The particular episode concerning Tou
Ying's ghost occurs at Han shu 52.10a and Shib chi 107.10a-b (see Watson,
pp. 127-128).
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Tsung-mi cites two passages in which Wang Ch'ung offers a psy-
chological explanation for the belief in the existence of ghosts. In
the first passage,” Wang Ch'ung refers to Tou Ying, contending
that T'ien Fen's mind had become so deranged by animosity that
he hallucinated, and did not actually see, the ghosts of Tou Ying
and Kuan Fu. In the second passage,> Wang Ch’ung gives a generic
explanation for such phenomena, arguing that ghosts are products
of a deranged imagination: when people become seriously ill, they
become anxious and afraid, and their anxiety and fear work on their
imagination to produce hallucinations. In response, Tsung-mi asks
how, if the apparition of Tou Ying and Kuan Fu were merely a
hallucination, could the shaman also have seen their ghosts? Was
his mind similarly deranged by fever? Even if the shaman’s mind
were also deranged, Tsung-mi continues, he surely would not have
seen the same apparition as the ailing T’ien Fen.”

Tsung-mi’s critique in the Inquiry also implicitly takes aim at
Wang Ch'ung.

(708b23] SEEH. HAFEAR. RlGRZBHBER,

SHRE. WAFRE. BB AFLAE FHEHB. R
REHNE., BEREREFR. BRMZEAEMt,

ANEEQZR. BREEMAST. EAREER. AR
SIS

[708b23] An outsider [i.e., a non-Buddhist] may object, say-
ing: Ifhumans become ghosts when they die, then the ghosts
from ancient times [until now] would crowd the roads and
there should be those who see them—why is it not so? I
reply: When humans die, there are six paths; they do not all
necessarily become ghosts. When ghosts die, they become
humans or other forms of life again. How could it be that the
ghosts accumulated from ancient times exist forever? More-
over, the vital force of heaven and earth is originally without
consciousness. If human beings receive vital force that is
without consciousness, how are they then able suddenly to
wake up and be conscious? Grasses and trees also all receive
vital force, why are they not conscious?

53. 21.10a; see Alfred Forke, trans., Lun-Heng 1.217-218.
54. 22.10a; see Fcrke, Lun-Heng 1.239.
55. See TSC 420d18-421a10.
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In his Subcommentary,® Tsung-mi quotes the original passage
from the Lun-heng:

If everyone who dies becomes a ghost, there should be a
ghost at every pace of the road. If people see ghosts when
they are about to die, they should see millions and millions
filling the hall and crowding the road instead of only one
or two.”’

To this objection, Tsung-mi gives the Buddhist answer that not every-
one who dies becomes a ghost. There are six possible paths of rebirth
(gati; tao 3 or ch’ii #8): one may be reborn as a god, human, animal,
titan, hungry ghost, or denizen of hell.’® Moreover, even those who
are reborn as ghosts do not remain ghosts forever. When the par-
ticular karma that has caused them to be reborn as ghosts is ex-
hausted, they reenter the cycle to be reborn in another form.
Underlying the different arguments he employs, the thrust of
Tsung-mi’s critique of the two teachings focuses on their ethical
implications. What is especially significant about Tsung-mi’s critique
of Confucianism and Taoism is that it is carried out within the frame-
work of the moral vision of Confucianism. This moral vision itself
is not challenged,; it is only the ability of Confucianism and Taoism
to provide a coherent ontological basis for that vision that is disputed.
It is in this context that the Teaching of Humans and Gods takes
on importance as its teaching of karmic retribution provides a way
in which the Confucian moral vision can be preserved, for it is
precisely the teaching of karmic retribution that is needed to explain
the apparent cases of injustice in the world. If the good suffer hard-
ship and die young, it is because they are reaping the consequences

56. TSC 421a.

57. 20.10b; Chan, Source Book, p. 301.

58. Sometimes the destiny of titan (asura; a-bsiu-lo FI{EEE) is deleted,
as Tsung-mi does later in his discussion of the Teaching of Humans and
Gods. It seems that the destiny of titan was added to an original set of five
in order to accommodate a number of different hybrid beings introduced
into the Buddhist pantheon. With few exceptions the Nikayas refer to only
five destinies, and some of the sectarian traditions (such as the Theravadins
and Sarvistivadins) remained faithful to the traditional number of five;
other sects (such as the Andhakas, Uttardpathakas, Mahasimghikas, and
Vitsiputriyas) included the titans as a sixth destiny (see Lamotte, History of
Indian Buddbism, pp. 629-630). The Abbidbarmakosabbasya, which Tsung-
mi follows in his accounts of the Teaching of Humans and Gods and the
Teaching of the Lesser Vehicle, enumerates only five destinies.
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of evil committed in a former life. If the wicked prosper with im-
punity, it is because they are enjoying the rewards of good deeds
done in a former life.

Critique of the Mandate of Heaven

Tsung-mi raises the issue of theodicy again in his critique of the
mandate of heaven. According to Confucian mythology tracing back
to the Classic of History and the Classic of Poetry, heaven—whether
conceived as a personal godlike agency or as an impersonal natural
force—is that which monitors the socio-political world of human
endeavor to ensure that it resonates with the larger rhythms of a
universe functioning in natural harmony with Confucian moral prin-
ciples.®® Heaven is thus a providential moral force that intervenes
in human history, as it did paradigmatically in the founding of the
Chou dynasty. As it became translated into a theory of dynastic
cycles, this myth held that whenever a ruler became tyrannical or
otherwise morally unfit to exercise rule, heaven would display its
disfavor by manifesting ominous portents and natural disasters. If
the situation became critical enough, heaven would withdraw its
mandate, disorder would increase, and the political order would
fall into chaos. Out of the ensuing turmoil and strife, heaven would
select the most worthy upon whom to confer a new mandate to
rule, and peace and order would once again be restored.

Thus, according to this myth, heaven was seen as a cosmic moral
force, or, as stated in the more straightforward words of the Classic
of History: “The Way of heaven is to bless the good and punish the
bad.”® At the same time, other Confucian texts of equally hallowed
provenance maintained that the individual’s lot in life was determined
by heaven. Tsung-mi cites the Analects, which quotes Confucius as
saying: “Death and life have their determined appointment, riches
and honor depend upon heaven. "1 If this is so, Tsung-mi reasons,
then heaven must also be responsible for the manifold examples
of injustice so apparent in the world. How then, he asks, can it be
moral? As he puts the case in his critique of the mandate of heaven
in the Inquiry:

59. See Herrlee Creel, The Origins of Statecraft in China, vol. 1, chap-
ter 5, “The Mandate of Heaven,” pp. 81-100.

60. The Chinese Classics 3.186. Tsung-mi cites this passage in his notes
to his critique of the decree of heaven; see TSC 415d1-2.

61. The Chinese Classics 1.253. Tsung-mi cites this passage in the cor-
responding section of his TS 163b3-4.
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[708b28] X FRAEABRRBBELTNBEEHKGH.
RIRZIBGRARESEVBRERD>. HEBRLSED. &5
DPEHER. RAARER, RESETHR. TH0E £
wNE. AAEMR. YEBXICXRE. HEFEEE.
EER, BEHR. RNARNEMNRE., MHERSH
ZH. REERHE, XEARLEIEHRRG. MDA
B BAFER. BOFRG. BAEH. RAEREL
B, HF#TE BRRL. SBBRE. SEE LRI,
Gz T, RAELEE. KEFEA,

[708b28] Again, as for their claim that poverty and wealth,
high and low station, sageliness and stupidity, good and evil,
good and bad fortune, disaster and bounty all proceed from
the mandate of heaven, then, in heaven’s endowment of des-
tiny, why are the impoverished many and the wealthy few,
those of low station many and those of high station few, and
so on to those suffering disaster many and those enjoying
bounty few? If the apportionment of many and few lies in
heaven, why is heaven not fair? How much more unjust is it
in cases of those who lack moral conduct and yet are hon-
ored, those who maintain moral conduct and yet remain de-
based, those who lack virtue and yet enjoy wealth, those
who are virtuous and yet suffer poverty, or the refractory
enjoying good fortune, the righteous suffering misfortune,
the humane dying young, the cruel living to an old age, and
50 on to the moral being brought down and the immoral
being raised to eminence. Since all these proceed from heav-
en, heaven thus makes the immoral prosper while bringing
the moral to grief. How can there be the reward of blessing
the good and augmenting the humble, and the punishment
of bringing disaster down upon the wicked and affliction
upon the full? Furthermore, since disaster, disorder, rebel-
lion, and mutiny all proceed from heaven’s mandate, the
teachings established by the sages are not right in holding
human beings and not heaven responsible and in blaming
people and not destiny. Nevertheless, the [Classic of] Poetry
censures chaoticrule, the [Classic of] History extols the king-
ly Way, the [Book of] Rites praises making superiors secure,
and the [Classic of) Music proclaims changing [the people’s]
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manners. How could that be upholding the intention of heav-
en above and conforming to the mind of creation?

In the notes to the corresponding passage in his Commentary
to the Scripture of Perfect Enlightenment, Tsung-mi also quotes the
following passage from the Classic of Change: “It is the way of
heaven to diminish the full and augment the humble.”$? Tsung-mi’s
reference to the morally transforming power of the rites and music
derives from the Classic of Filiality: “For changing [the people’s]
manners and altering their customs there is nothing better than mu-
sic; for securing the repose of superiors and good order of the peo-
ple there is nothing better than the rules of propriety.”5

62. As translated by Legge in Sung, The Text of the Yi King, p. 71; see
TSC 415d.

63. Hsiao ching 4/12/1, as translated by Legge in The Sacred Books of
China 1.481-482.



Part 2 Exposing the Partial and Superficial
Introduction

The second main division of the Inquiry into the Origin of Human-
ity, “Exposing the Partial and Superficial” (ch’ib p'ien ch’ien FRIGED),
is devoted to the first four teachings that Tsung-mi includes within
his classification of Buddhist teachings; the fifth and highest teach-
ing is reserved for the next part. As Tsung-mi notes under the head-
ing for this par, it is addressed to “those who study the teachings
of the Buddha whose meaning is not ultimate G5 A T ###).”

[708c12] BHBIEHEZIR. BEALE. —AX#H. /g
. SAREMEE. MARRHE (EmEkfd), -
RIS (—EB=RTh),

[708c12] The Buddha’s teachings proceed from the superfi-
cial to the profound. Altogether there are five categories: (1)
the Teaching of Humans and Gods, (2) the Teaching of the
Lesser Vehicle, (3) the Teaching of the Phenomenal Appear-
ances of the Dharmas within the Great Vehicle, (4) the Teach-
ing That Refutes the Phenomenal Appearances within the
Great Vehicle (the above four [teachings] are included within this
part), and (5) the Teaching of the One Vehicle That Reveals
the Nature (this one [teaching] is included within the third part).

Tsung-mi’s division of the five Buddhist teachings into two sep-
arate parts of his essay emphasizes that the first four are all provi-
sional, whereas the fifth alone is ultimate. That is, each of the first
four teachings comes successively closer to clarifying the ultimate
ground of existence, but the fifth alone succeeds in revealing its
nature. The criterion according to which the different teachings are
arranged is thus determined by their ability to answer the cosmog-
onic question that Tsung-mi frames in terms of the origin of humanity.

105
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The doctrinal classification scheme that Tsung-mi uses in the
Inquiry is virtually identical to that of the Ch'an Preface. Even the
wording in his accounts of the various teachings is largely the same
in both works. The most notable difference between them is that,
whereas Tsung-mi uses a fivefold scheme in the Inguiry, he uses
a threefold one in the Ch’an Preface. This difference, however, is
more apparent than real, as Tsung-mi includes the first three teach-
ings of the Inquiry in the first category of teaching in the Ch’an
Preface, which thus treats the same five teachings that he deals with
in the Inquiry. The relationship between the classification schemes
used in these two works can thus be represented as follows:

COMPARISON OF CLASSIFICATION SCHEMES
IN INQUIRY AND CH’AN PREFACE

INQUIRY CH’AN PREFACE
1. Hidden Intent That Set Forth the
Phenomenal Appearances That
are Based on the Nature #a{k{t

ELiEL:
1. Humans and Gods AR A. Causes and Effects of Humans
and Gods ARKERE
2. Lesser Vehicle /NFEE( B. Extinction of Suffering by
Cutting Off Defilements
Hr RS
3. Phenomenal Appearances C. Refutation of Objects by Means
A of Consciousness #ahtisis
4. Refutation of Phenomenal 2. Hidden Intent That Refutes
Appearances JHE# Phenomenal Appearances to
Reveal the Nature
& R
5. Revelation of the Nature 3. Direct Revelation That the Mind Is
T the Nature BE/RE DBMES

The close correspondence between the contents of Tsung-mi’s
description of Buddhist teachings in two works means that the Ch'an
Preface can be used to elucidate and amplify the second and third
parts of the Inquiry, much as Tsung-mi’s discussion of Confucianism
and Taoism in his commentary and subcommentary to the Scripture
of Perfect Enlightenment proved useful for understanding his dis-
cussion of those two teachings in the previous part. A comparison
with the Ch’an Preface is also useful on another count: it makes
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explicit a second rationale behind Tsung-mi’s classification of the
teachings that is implicit in the Inquiry. This rationale is particularly
important for understanding the role of emptiness (as represented
in the Teaching That Refutes Phenomenal Appearances) within
Tsung-mi’s classification scheme because that teaching is otherwise
an anomaly within his cosmogonic framework. This second ordering
principle is reflected in the three major headings Tsung-mi uses to
classify the teachings in the Ch’an Preface.

Tsung-mi refers to the first category of teachings in the Ch'an
Preface as “the Teachings of Hidden Intent That Set Forth the Phe-
nomenal Appearances That Are Based on the Nature” (mi-i i-bsing
shuo-bsiang chiao RS 0. He gives the following expla-
nation of this designation:

The Buddha saw that the three realms [of existence] and six
paths [of rebirth] were all phenomenal appearances of the
true nature. [Phenomenal appearances] have no separate
essence of their own but only arise because sentient beings
are deluded about their nature. Hence [the designation of
this teaching] says “based on the nature.” Because its ex-
planation does not reveal [the nature], it is said to be of
“hidden intent.”*

Tsung-mi subdivides this teaching into three further categories,
corresponding to the first three teachings in the Inquiry. He refers
to them as: the “Teaching of the Causes and Effects of [being born
as] Humans and Gods” (fen-t'ien yin-kuo chiao ARHEHRE), the
“Teaching of Extinguishing Suffering by Cutting Off the Defile-
ments” (tuan-buo mieb-k'u chiao BiEME#0,? and the “Teaching
That Refutes Objects by Means of Consciousness” (chiang-shib p’o-
ching chiao W EREIRED.

He refers to the second category of teaching in the Ch'an Pref-
ace as “the Teaching of Hidden Intent That Refutes Phenomenal
Appearances in Order to Reveal the Nature” (mi-i p’o-bsiang bsien-
bsing chiao T RREHBMESD), whose designation he explains as
follows:

According to the true ultimate meaning, since deluded
thoughts are originally empty, there is nothing that can be
negated. All dharmas, being without defilement, are originally
the true nature, and its marvelous functioning-in-accord-

1. T 48.403a16-18; K 103; cf. B 157.
2. Huo 5% = klesa.
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with-conditions is not only never interrupted but also cannot
be negated. It is only because a class of sentient beings
clings to unreal phenomenal appearances, obscures their
true nature, and has difficulty attaining profound enlight-
enment that the Buddha provisionally negated everything
without distinguishing between good and bad, tainted and
pure, or the nature and its phenomenal appearances. Al-
though he did not regard the true nature and its marvelous
functioning to be non-existent, because he provisionally
said they were non-existent, [this teaching] is designated as
being of “hidden intent.” Furthermore, though his intention
lay in revealing the nature, because his words thus negated
phenomenal appearances and his intent was not expressed
in words, they are referred to as “hidden.”

This category of teaching corresponds to the teaching of emptiness
expounded in the Perfection of Wisdom scriptures and the
Madhyamaka treatises that Tsung-mi classifies as the fourth teach-
ing in the Inquiry.

Both of the first two main categories of teaching are character-
ized as being of “hidden intent” (mi-i %) because in neither is
the Buddha’s ultimate intent revealed. In this way Tsung-mi indicates
that the first two levels of teaching are neyartha (pu-liao-i "7 2%),
that is, not those of ultimate meaning. The second, however, is the
more profound of the two because it does “intimate” (mi-bsien F
8 it

The third teaching is ultimate (nitartha; liao-i' T 3%) because, in
contrast to the previous two, it “directly reveals” (bsien-shib B7R)
the essence. Tsung-mi thus refers to it as “the Teaching That Direct-
ly Reveals That the True Mind Is the Nature” (bsien-shib chen-bsin
chi bsing chiao BE/RIE UEI1HEZ0.

Because [this category of teaching] directly points to the

fact that one’s very own mind is the true nature, neither re-

vealing it in terms of the appearances of phenomena nor
revealing in terms of the refutation of phenomenal appear-
ances (p’o-bsiang F§#H), it has “is the nature” [in its namel].

Because its intent is not hidden by expedients, it is said to

“reveal it directly.”

3. T 48.404a7-9; K 121; cf. B 176.
4. See TS 121b and TSC 285b.
5. T 48.404b26-27; K 131; cf. B 188.
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Tsung-mi’s explanation of the three categories of teachings in
the Ch’an Preface is thus significant for revealing a rationale within
his ordering of the teachings that parallels and partially overlaps
the cosmogony-derived rationale so prominent in the Inquiry. The
progression of the teachings in both works begins with the naive
affirmation of apparent reality in the Teaching of Humans and
Gods, whose successive negation by each subsequent teaching cul-
minates in the thoroughgoing negation of the teaching of empti-
ness, which exhausts deluded attachments and thereby makes
possible the revelation of the true nature of reality in the Teaching
that Reveals the Nature. This rationale clarifies the soteriological
role that the teaching of emptiness plays within Tsung-mi's classi-
fication scheme and compensates for its anomalous status in his
cosmogony-derived ordering.



The Teaching of
Humans and Gods

In terms of the overall structure of the Inquiry into the Origin of
Humanity, the Teaching of Humans and Gods serves as the crucial
link relating the teachings of Confucianism and Taoism to those of
Buddhism. On the one hand, it serves a polemical purpose by
subordinating the two teachings to even the most elementary and
superficial teaching of Buddhism. On the other hand, it serves a
broader and more synthetic purpose. The teaching of karmic ret-
ribution, by resolving the dilemma of theodicy,' preserves the
Confucian belief in a moral universe. It also opens the way for
Confucian moral practices to be incorporated into Buddhism by
assimilating the five constant virtues of Confucianism into the five
precepts of Buddhism. Even though in Tsung-mi’s terms Confu-
cianism cannot provide a convincing metaphysical rationale for
the moral functioning of the universe, the moral practices that it
advocates—being, in essence, no different from those advocated
in Buddhism—are still meritorious and can lead to a good future
birth in the human realm.?

1. The ability of karma theory to resolve the problem of theodicy has fre-
quently been noted. Max Weber, for one, has argued that the Buddhist teach-
ing of karma represents “the most complete formal solution of the problem
of theodicy” (see his “Theodicy, Salvation, and Rebirth” in The Sociology of Re-
ligion, p. 145). Peter Berger, who uses Weber’s discussion as the starting point
for his own treatment of theodicy in The Sacred Canopy, regards “the karma-
samsara complex” as “the most rational” theodicy (p. 65), claiming that
“Buddhism probably represents the most radical rationalization of the theo-
retical foundations of the karma-samsara complex” (p. 67). See also Ganan-
ath Obeyesekere, “Theodicy, Sin and Salvation in a Sociology of Buddhism,”
and Arthur Herman, The Problem of Evil and Indian Thought.

2. The Teaching of Humans and Gods is notably absent in the classi-
fication schemes of Tsung-mi’s Hua-yen predecessors; for a discussion of
this teaching within the context of Hua-yen doctrinal categories, see my

110
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The Teaching of Humans and Gods consists in the simple mor-
al teaching of karmic retribution. It is so called because it teaches
people how they can gain a propitious birth as a human or a god
by maintaining the five precepts prescribed for lay people and by
practicing the ten good deeds.? The Teaching of Humans and Gods
generally corresponds to the teaching for the laity as propounded
in such early Indian Buddhist scriptures as the Discourse on the
Lesser Analysis of Deeds and Discourse on the Greater Analysis of
Deeds.* In the first of these, for example, a young brahmin asks the
Buddha why human beings live in such a variety of circumstances,
some being short-lived while others are long-lived, some suffering
many illnesses while others enjoy good health, some being impov-
erished while others are wealthy, some being born into families of
low station while others are born into families of high station, and
so forth. The Buddha answers that the discrepancies seen in hu-
man life are all due to karma. He then elaborates, saying that those
who kill other living creatures, if they are reborn as humans in their
next life, will be short-lived and those who abstain from killing oth-
er living creatures, if they are reborn as humans in their next life,
will be long-lived. Similarly, in their next life, those who mistreat
living creatures will suffer many illnesses, those who are kind to
living creatures will enjoy good health, those who are stingy will
be impoverished, those who are generous will be wealthy, those
who are arrogant will be born into families of low station, and
those who are humble will be born into families of high station.

Although the teaching of karma was basic to all forms of Bud-
dhism, it seems to have formed the central focus of the teaching

“The Teaching of Men and Gods: The Doctrinal and Social Basis of Lay
Buddhist Practice in the Hua-yen Tradition,” especially pp. 278-296, in
which I contend that Tsung-mi'’s inclusion of this teaching within his clas-
sification system reflects the growing importance of lay Buddhist societies
in the late eighth and early ninth centuries.

3. The ten good deeds (dasakusala) are not to commit the ten evil
deeds (dasakusala), viz., 1) killing, 2) stealing, 3) adultery, 4) lying, 5)
slander, 6) harsh speech, 7) frivolous chatter, 8) covetousness, 9) malice,
and 10) false views.

4. The Culakammavibbarga-sutta and Mabakammavibbanga-sutta
in Majjbima-nikaya 3.202-206 and 207-215, translated by Horner in The
Middle Length Sayings 3.248-253 and 254-262; cf. Ying-wu ching and Fen-
Dieb ta-yeb ching, nos. 170 and 171 of the Chung a-han ching, T 1.703c-
706b and 706b-708c.
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directed to the laity, especially as it dealt with the causal link between
various actions or types of action and specific forms of rebirth. While
lay practice centered around the maintenance of the five precepts,
it was always justified in terms of the good consequences to be
experienced in the future, either later in one’s present lifetime or
in a subsequent rebirth.> We find the Buddha in numerous other
early scriptures exhorting lay people to practice almsgiving (da@na)
with the promise that their generosity will lead to a desirable rebirth
in a heavenly realm.

Although the Teaching of Humans and Gods thus seems to cor-
respond to the teaching for lay people in the Indian Buddhist tra-
dition, it was not referred to as a particular category of teaching by
this name in Indian Buddhism. Rather, the term “the Teaching of
Humans and Gods” seems to have been coined by Chinese Bud-
dhists during the second half of the fifth century in an effort to ac-
commodate Buddhism to the needs of its growing number of lay
adherents by adapting it to the more socially-oriented concerns of
Confucianism. The first mention of the Teaching of Humans and
Gods occurs in the doctrinal classification scheme of Liu Ch’iu
(438-495), a lay Buddhist recluse in the south, who divided the
Buddha'’s teachings into two general types, the sudden and gradu-
al. Liu went on to divide the gradual teachings into five, the first of
which was that of humans and gods, as taught in the T"i-wei Po-li
ching (The Scripture of Trapusa and Bhallika).

The T’i-wei Po-li ching,® the scripture on which the Teaching
of Humans and Gods is based, was composed in northern China

5. In his Indian Buddbism (p. 187), Warder notes that the standard
course of instruction for lay disciples comprised discourses on giving
(dana), morality (s1la), and heaven (svarga); the disadvantage, vanity, and
depravity of sense pleasures; and the advantage of renunciation (see, for
instance, Digha-nikdya 1.110, translated by Rhys Davids in Dialogues of
the Buddhba 1.134-135, and Majjhima-nikaya 1.379, translated by Horner
in The Middle Length Sayings 2.45).

6. Tsukamoto Zenryu has gathered together the various fragments of
the Ti-wei Po-li ching that are quoted in other sources and has published
them in his Shina bukkyoshi kenkyii, Hokugi ben, pp. 293-353; reprinted in
Tsukamoto Zenryit chosaku shii 2.189-240. The second fascicle of this text
(Stein no. 2051) was among the works found at Tun-huang and has been
published by Makita Tairyd in his “Tonkébon Daiikyo no kenkyt,” pp. 137-
185. See also Whalen Lai, “The Earliest Folk Buddhist Religion in China: T7i-
wei Po-li ching and Its Historical Significance.” While there is nothing, in
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around 460 by T'an-ching.” It fit in well with the widescale ideo-
logical use of Buddhism on the part of the Northern Wei state in
its efforts both to control a people of mixed ethnic stock, in whom
Confucian moral teachings had not yet been deeply ingrained, and
to mobilize the general population for the restoration of Buddhism
on a massive scale after the persecution of 446. This text purports
to have been taught on the seventh day after the Buddha’s enlight-
enment to a group of five hundred merchants led by Trapusa (T"i-
wei) and Bhallika (Po-li). It exhorts them to take the triple refuge
in the Buddha, dharma, and sangha, to maintain the five precepts,
and to practice the ten good deeds so as to ensure a good future
birth as a human or a god. The five precepts are given special em-
phasis and are even accorded cosmological significance. They are
said to be

. . . the root of heaven and earth and the source of all spiri-
tual beings. When heaven observes them, yin and yang are
harmonized; when earth observes them, the myriad crea-
tures are engendered. They are the mother of the myriad
creatures and the father of the myriad spirits, the origin of
the great Way and the fundamental basis of nirvina.?

The five precepts are homologized with other sets of five in
Chinese cosmology—such as the five elemental phases, five planets,

terms of content, comparable to the Ti-wei Po-li ching in Indian Buddhist
literature, the Ariguttara-nikaya does contain a Tapussa-sutta (translated by
Hare in The Book of Gradual Sayings 4.293-295) whose resemblance to the
T’i-wei Po-li ching, however, does not go beyond its itle. The earliest account
of Trapusa and Bhallika occur in the Vinaya section of the Tripitaka, where
they offer the Buddha his first meal after his enlightenment, take refuge in
the Buddha and dharma (the sangha still not having been formed), and
become the Buddha'’s first lay disciples (see Horner’s translation in The Book
of Discipline 1.5-6; cf. Ssu-fen lti, T 22.103a; Jui-ying pen-ch’i ching, T 3.479a;
Pen-bsing chi ching, T 3.801a; and P'u-yao ching, T 3.526b).

7. At the end of the biography of T’an-yao, the famous Superintendent
of Monks who set the course for the revival of Buddhism after the North-
ern Wei persecution of 446, Tao-hsiian adds a brief note on T’an-ching,
which links the composition of the T"i-wei Po-li ching with the restoration
of Buddhism (see Hsit kao-seng chuan, T 50.428a10-12). He writes that
since the former translations had been burned up during the persecution,
some basis for guiding the people was urgently needed, and T'an-ching
accordingly composed the T"i-wei Po-li ching to make up for this deficiency.

8. Fragment 6, quoted in Tsukamoto chosaku shit 2.203.
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five emperors, five sacred peaks, five internal organs, five colors,
and five virtues’—and the failure to maintain them consequently
has cosmic reverberations throughout the various spheres with
which they correspond. Most significantly for Chinese lay Buddhist
practice, the Buddha matches the five Buddhist precepts for lay
people with the five constant virtues of Confucianism. Thus the
Buddhist precept not to take life is paired with the Confucian virtue
of benevolence (jen {2); not to take what is not given, with righ-
teousness (i #£); not to engage in illicit sexual activity, with propriety
(4 7#; not to drink intoxicating beverages, with wisdom (chib FD;
and not to lie, with trustworthiness (bsin {§)."°

Whereas the T’i-wei Po-li ching couches Buddhist moral injunc-
tions within the framework of Chinese cosmological thought, Tsung-
mi’s version of the Teaching of Humans and Gods in the Inquiry
rationalizes the teaching of karmic retribution with Buddhist cosmol-
ogy as systematically developed in the Abhidharma literature. In
Tsung-mi's account all of the practices whose karmic fruits still involve
beings in the various realms of birth are encompassed within the
purview of the Teaching of Humans and Gods. Thus, although the
Teaching of Humans and Gods generally refers to the lay teaching
within Buddhism, the more advanced stages of meditation included
within Tsung-mi’s version of this teaching go beyond the usual sphere
of lay Buddhist practice.

Tsung-mi gives a condensed account of this teaching in his
Ch’an Preface:

The teaching of the causes and effects of [being born as]
humans and gods, teaching the karmic retribution of good
and bad, enables [beings] to know that there is no discrep-
ancy between cause and effect, to dread the suffering of
the three [woeful] destinies, to seek the joy of [being reborn
as] humans and gods, to cultivate all good practices—such
as giving, maintaining the precepts, and practicing medita-
tion—and thereby gain birth in the destinies of humans and
gods and even the realms of form and the formlessness.!

9. See fragment 8, ibid. 2.204.

10. See fragment 9, ibid. 2.204. The way in which the five precepts
are paired with the five constant virtues differs in different fragments of
the text quoted by Tsukamoto. For a discussion of these see Ch’en, The
Chinese Transformation of Buddbism, pp. 57-59.

11. T 48.403a18-21; K 103; cf. B 157-158.
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As a final comment on the Teaching of Humans and Gods in
the Ch’'an Preface, Tsung-mi adds a critical note on this teaching
that points to the way in which it is superseded by the next level
of Buddhist teaching, that of the Lesser Vehicle. He says that the
Teaching of Humans and Gods only explains “worldly causes and
effects” and not “the causes and effects of transcending the world.”

It merely causes [beings] to have an aversion for the lower
[realms] and to take delight in the higher [realms], not yet
teaching that the three realms are all afflictions that should
be renounced. It also has not yet destroyed [the belief in]
the self.'

SYNOPSIS

Tsung-mi gives a more detailed explanation of the workings of
karmic retribution in the Inquiry, connecting various types of mor-
al and spiritual action with birth in specific realms described in
Buddhist cosmology. Accordingly, the commission of the ten evil
deeds leads to birth in the three woeful destinies. The commission
of the ten evil deeds in their highest degree leads to birth in hell;
in their lesser degree, to birth as a hungry ghost; and in their lowest
degree, to birth as an animal.

[708c15] — & HO AN BH = HRHEERR, #E LR
+EEHMER, PRBRR. TREL.

[708c15] The Buddha, for the sake of beginners, at first set
forth the karmic retribution of the three periods of time
[i.e., past, present, and future] and the causes and effects of
good and bad [deeds]. That is to say, [one who] commits
the ten evils in their highest degree falls into hell upon
death, [one who commits the ten evils] in their lesser de-
gree becomes a hungry ghost, and [one who commits the
ten evils] in their lowest degree becomes an animal.’

12. T 48.403b7; K 104; cf. B 161.

13. Yiian-chlieh’s commentary on this passage (Chieb 120b-c) says
that all good and evil deeds have three degrees, which, in turn, can be
analyzed from three perspectives—i.e., in regard to the object, the state of
mind of the perpetrator, and the three periods of time. In regard to the
object, the killing of a person is a case of an evil in its highest degree; the
killing of an animal is a case of an evil in its lesser degree; and the killing
of an insect is a case of an evil in its lowest degree. In regard to the state
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The maintenance of the five precepts, on the other hand, en-
ables people to avoid birth in the three woeful destinies and to gain
birth as a human.

[708c17) HMBEFHAEZH. FFER. BL=ZRE
ANiEHP,

(708c17] Therefore, the Buddha grouped [the five pre-
cepts] with the five constant virtues of the worldly teaching
and caused [beginners] to maintain the five precepts, to

succeed in avoiding the three [woeful] destinies, and to be
born into the human realm.

of mind of the perpetrator, the commission of an evil deed with malicious
intent is a case of an evil in its highest degree; the commission of an evil
deed with only some deliberation is a case of an evil in its lesser degree;
and the commission of an evil deed unintentionally is a case of an evil in
its lowest degree. Finally, in regard to the three periods of time, the com-
mission of an evil deed without any sense of contrition in any of the three
periods of time (i.e., before, during, and after) is a case of an evil in its
highest degree; the commission of an evil deed with a sense of contrition
in any one of the three periods of time is a case of an evil in its lesser
degree; and the commission of an evil deed with a sense of contrition in
two of the three periods of time is a case of an evil in its lowest degree.

The idea that there are degrees of good and evil can be found in the
Dasabbamika chapter of the Hua-yen Sitra. In the section dealing with
the second bbiimi, the Siksinanda translation says: “The course of the ten
evil deeds is the cause of being born in [the realm of] hell, animals, and
hungry ghosts. The course of the ten good deeds is the cause of being
born in [the realm of] humans and gods up to the pinnacle of existence”
(T 10.185¢1-3). And further: “As for the course of the ten evil deeds, the
highest [degree] is the cause of [being born as] a denizen of hell, the lesser
[degreel] is the cause of [being born as) an animal, and the lowest [degree]
is the cause of [being born as] a hungry ghost” (185¢16-18). (For the cor-
responding passages in the Buddhabhadra translation, see T 9.549214-15
and 26-28) It should be noted that Tsung-mi's ranking of the different
realms of woeful existence differs from that of the Hua-yen Satra. Where-
as the passage from the Hua-yen Siitra says that evils of a lesser degree
are a cause for being born as an animal and that evils of the lowest degree
are a cause for being born as a hungry ghost, the passage from the Inquiry
says that evils of a lesser degree are a cause for being born as a hungry
ghost and that evils of the lowest degree are a cause for being born as an
animal. Tsung-mi’s position agrees with that of the Abbidbarmakosabhasya,
which also ranks birth as an animal below that as a hungry ghost.
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In his note to this passage, Tsung-mi goes on to pair the five pre-
cepts with the five constant virtues in the same manner in which
they had been paired with one another in the Ti-wei Po-li ching.

(708c17] (RE={MHERRERR. BEBHBEN. FFABCHS
HE. MAETTE. PntERFNESHRHREmNE 5
ath, FTRELC. THREE. TRERB. FTEEEE. PR
T R R Rt )

[708¢17] (As for the worldly teaching of India, even though its obser-
vance is distinct, in its admonishing against evil and its exhorting to
good,'® there is no difference [from that of China). Moreover, it is not
separate from the five constant virtues of benevolence, righteousness,
and so forth, and there is virtuous conduct that should be cultivated.'¢
For example, it is like the clasping'” of the hands together and raising
them in this country and the dropping of the hands by the side in Tibet—
both are [examples of] propriety. Not killing is benevolence, not stealing
is righteousness, not committing adultery is propriety, not lying is trust-
worthiness, and, by neither drinking wine nor eating meat, the spirit is
purified and one increases in wisdom.)

The practice of the ten good deeds and the six perfections,'® more-
over, leads to birth in one of the six heavens of the realm of desire.'”

14. Note that I have slightly rearranged the order of the Chinese text
to make it conform to the translation.

15. The wording here (ch’eng-o ch'iian-shan BEEHE) is the same
as that used in the passage in the Preface that says: “encouraging the myr-
iad practices, admonishing against evil, and promoting good contribute in
common to order” (708a11-12).

16. The punctuation of the Taishd text is in error. The punctuation
should come after hsiu &, as should be clear from Yiian-chiieh’s commen-
tary (Chieb 121b). Li #| (“for example”) begins the next sentence. The Jap-
anese commentators also read the text in this way.

17. The Taishé text has han 8. Following Kamata (Genninron, p. 60),
I have emended han to read lien §. Morohashi notes that han is often
written for lien (6.6362c¢).

18. That is, giving (dana), morality (sila), patience (ksanti), vigor
(virya), concentration (dbyana), and wisdom (prajfia).

19. Which constitute the upper levels of the realm of desire or kama-
dhatu. They are, according to the Abbidbharmakosabbasya, 1) the heaven
of the retainers of the four great kings (caturmabarajakayika-deva), 2) the
heaven of the thirty-three gods (¢rayastrimsa-deva), 3) the heaven of the
yamas (ydma-deva), 4) the heaven of the satisfied (tusita-deva), S) the
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(708c20] & LR+ ERBRESEASKRK,

[708c20] [One who] cultivates the ten good deeds in their
highest degree as well as bestowing alms, maintaining the
precepts, and so forth is born into [one of] the six heavens
of [the realm of] desire.

All of the destinies enumerated so far fall within the realm of
desire (kamadbatu; yii-chieb B8RR), the first and lowest of the
three realms of birth in Buddhist cosmology. Birth into the next
two realms is only possible through the development of various
stages of meditative absorption.

(708c20) BHUEN\EEEREEBRK.

[708c20] [One who] cultivates the four stages of meditative
absorption and the eight attainments is born into [one of]
the heavens of the realm of form or the realm of formlessness.

Although the early Indian Buddhist scriptures do contain examples
of laymen who succeeded in being born into these higher realms
through the practice of meditation,? such cases are the exception

heaven of those who delight in their own creations (nirmanarati-deva),
and 6) the heaven of those who delight in the creations of others (paranir-
mitavasavartin-deva) (T 29.41a; cf. La Vallée Poussin 2.1 and Pruden 2.365).
The same enumeration can be found in earlier texts; cf. Majjbima-nikaya
2.194 and 3.100 (translated by Horner in The Middle Length Sayings 2.377
and 3.139-140) and Digha-nikdya 1.216 (translated by Rhys Davids in Di-
alogues of the Buddba 1.280-281). For a more detailed discussion of these
six heavens, see Mochizuki 4.3770b-3771b and La Vallée Poussin, “Cos-
mogony and Cosmology (Buddhist),” pp. 134-135.

20. In the Dhanarijani-sutta of the Majjbima-nikaya (translated by
Horner in The Middle Length Sayings 2.372-379), the brahmin Dhanafijani
succeeds in gaining birth in the heaven of Brahma as a result of having
practiced the meditation of suffusing the universe with friendliness, com-
passion, sympathic joy, and equanimity. In the Anathapindikovada-sutta
(translated by Horner in The Middle Length Sayings 3.309-315), the pious
layman and déanapati Anathapindika succeeds in being born in the Tusita
heaven as a result of having heard Sariputta discourse on the course of
mental discipline usually taught to monks. As a final example, Ananda, fol-
lowing instructions of the Buddha, explains the four stages of meditative
absorption to a group of laymen in the Sekba-sutta (translated by Horner
in The Middle Length Sayings 2.18-25), concluding his sermon with the as-
sertion that even householders can achieve nirvana.
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rather than the rule. In general, the moral practices usually taught
to the laity would only lead to birth in the higher spheres of the
realm of desire. Birth into the next realm, the realm of form
(rapadbatu; se-chieb ®R), is attained through the mastery of the
four stages of meditative absorption (dhyana; ch’an i), and birth
into the highest realm, the realm of formlessness (ariapadbatu; wu-
se-chieb fEHR), is attained through the mastery of the four form-
less attainments (samapatti; ting R&). The “eight attainments” that
Tsung-mi refers to comprise the four stages of meditative absorp-
tion and the four formless attainments. They form part of the heri-
tage of yogic practices that were incorporated into Buddhism, and
together they comprise a stock set found throughout the Buddhist
tradition.”!

The eight attainments belong to the enstatic?? pole of Buddhist
meditation practice, which is associated with the cultivation of
calming (Samatha; chib Jb) as distinguished from the cultivation of
insight (vipasyand; kuan #)). Many scholars have seen these two
meditational approaches as representing fundamentally different
soteriological orientations and goals, which underlies the tension
between them in the Buddhist tradition.” Whereas the cultivation
of insight leads to the discernment of things as they really are, the
cultivation of calming entails the mastery of a progressive series of
states in which the contents and faculties of consciousness are sys-
tematically eliminated. Sometimes a ninth state, that of the cessa-
tion of conceptualization and sensation, is added to the eight
attainments to comprise an ascending series of meditational stages
known as the attainments of the nine successive stages.?!

21. For an excellent presentation of traditional meditation theory and
practice according to the Pili Canon and the Theravida tradition, see Para-
vahera Vajrafidana Mahathera, Buddbist Meditation in Theory and Practice;
see also Winston King, Theravada Meditation.

22. “The term ‘enstatic’ is derived from the Greek en-stasis meaning
‘standing within’, and etymologically is the opposite of ‘ecstatic’—'stand-
ing without™” (Griffiths, On Being Mindless, p. 148n27).

23. The first to call attention to this tension was La Vallée Poussin in his
“Musila et Narada;” for a more recent elaboration of this tension see Griffiths,
“Concentration or Insight;” see also Sponberg, “Meditation in Fa-hsiang Bud-
dism,” for an insightful discussion of Buddhist meditation terms.

24. The navanupiirva-vibara-samapatti, which are enumerated in the
Anguttara-nikaya 4.409 (translated by Hare in 7be Book of the Gradual Say-
ings 4.276-277) and elsewhere in the Pili Canon. For a detailed discussion
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The four stages of meditative absorption correspond to the four
main heavens within the realm of form, and mastery of each stage
thus gives access to the corresponding heaven.? The standard for-
mula says that having become free of sense-desires and unwhole-
some states, one enters the first stage of meditative absorption,
which is accompanied by applied and discursive thought, born of
detachment, rapturous, and joyful. From the appeasing of applied
and discursive thought, one enters the second stage of meditative
absorption, where the inward heart is serene and uniquely exalted,
and which is devoid of applied and discursive thought, born of
concentration, rapturous, and joyful. Through distaste for rapture,
one dwells evenmindedly, mindful and clearly conscious, and enters

of this ninth state (samjria-vedayita-nirodha-samapati), and the philo-
sophical problems that it posed for Buddhist theory, see Griffiths, On Being
Mindless. Although Tsung-mi does not mention the attainment of the cessa-
tion of conceptualization and sensation here, he does later in his critique of
the Teaching of Humans and Gods, where he cites it for the particular prob-
lem that it poses for Hinayana theory in accounting for mental continuity in
the absence of any underlying substratum of consciousness.

25. The realm of form (rapadbatu), located above the six heavens
of desire, is comprised for four main heavens. The number of heavens
within these four main heavens, however, varies with different texts.
According to the Abbidharmakosabhasya (T 29.41a; cf. La Vallée Poussin
2.2-4 and Pruden 2.366), the first three meditation heavens are each
comprised of three heavens while the fourth is comprised of eight. The
first meditation heaven is inhabited by gods in the retinue of Brahma
(brabmakayika), the Brahma chaplains (brabmapurobita), and the great
Brahmas (mababrabma). The second meditation heaven is inhabited by
gods of limited splendor (parittabba), of immeasurable splendor
(apramanabhba), and of radiance (abbasvara). The third meditation heaven
is inhabited by gods of limited beauty (parittasubba), of immeasurable beauty
(apramanasubba), and of complete beauty (Subbakrtsna). The fourth med-
itation heaven is inhabited by gods who are cloudless (anabbraka), merit
born (punyaprasava), of abundant fruit (brhatpbala), effortless (avrba), of
no heat (atapa), beautiful (sudrsa), well-seeing (sudarsana), and sublime
(akanistha). All of the gods dwelling in the heavens of the realm of form,
being wholly beyond sense-desires, are without sexual characteristics
and are born by apparitional birth without the intermediacy of parents;
their bodies are luminous and of a subtle substance, which feeds on joy.
For a more detailed discussion of these heavens and their inhabitants,
see Mochizuki 4.3770a-3775a and La Vallée Poussin, “Cosmogony and
Cosmology,” pp. 135-136.
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the third stage of meditative absorption, experiencing with one’s
body that joy of which the saints declare, “joyful lives one who is
evenminded and mindful.” From the forsaking of joy, from the for-
saking of pain, from the going to rest of one’s former gladness and
sadness, one enters the fourth stage of meditative absorption, which
is neither painful nor pleasurable, and which is the utter purity of
evenmindedness and mindfulness.?

Access to the four stages of meditative absorption is made pos-
sible by focusing on an object of concentration. This object, belong-
ing to the realm of form, must be dispensed with to enter into the
four formless attainments, which represent a successive diminution
of the content and functioning of consciousness. The four formless
attainments likewise correspond to the four heavens within the
formless realm, and mastery of each stage thus gives access to the
corresponding heaven. Being totally beyond the realm of form, the
formless heavens are wholly immaterial and thus do not exist in

space. They are those of infinite space (akasanantyayatana; k'ung-
wu-pien-ch'u ZEHERER), infinite consciousness (vijfianantyaya-
tana; shib-wu-pien-ch'u BB, nothingness (akimcanyaya-
tana; wu-ch'u-yu-ch'u A ML), and neither conceptualization
nor non-conceptualization (naivasamjfianasamjriayatana; fei-

bsiang-fei-fei-hsiang-ch’u JERBIEIEARE). Y

26. Adapted from Conze's translation of the formula from the Visuddbi-
magga in his Buddhist Meditation, pp. 113-118. This standard description of
the four stages of meditative absorption can be found in numerous places
throughout the Pali Canon; see, for example, Digha-nikdya 1.73-75, 182-183,
and 2.314 (translated by Rhys Davids in The Dialogues of the Buddba 1.84-
86, 248-249, and 2.345) and Majjbima-nikaya 1.174 (translated by Horner
in The Middle Length Sayings 1.218). The paramount importance of the four
stages of meditative absorption in Buddhism is established by the fact that
it was only after passing through all four stages that the Buddha experienced
enlightenment; see Bbayabberava-sutta (“Discourse on Fear and Dread,”
translated by Horner in The Middle Length Sayings 1.27-29) and Mabasac-
caka-sutta (“Greater Discourse to Saccaka,” translated by Horner in The Mid-
dle Length Sayings 1.301-303). Mastery of the four stages of meditative
absorption is also the necessary precondition for developing various super-
normal powers (such as clairvoyance, clairaudience, telepathy, etc.). For a
standard scholastic analysis of the four stages of meditation, see Visuddbimag-
ga 4, ranslated by Nanamoli in The Path of Purification, pp. 144-175.

27. For a detailed discussion of the four formless attainments, see Visud-
dhimagga 10 (translated by Nanamoli in The Path of Purification, pp. 354-
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TSUNG-MI'S SCHEME OF KARMIC RETRIBUTION

ACTION (karma) DESTINY (gati) REAWM (dbatu)
Four Formless Gods Four Formless Formlessness
Attainments Heavens (arapadhatu)
Four Stages of Gods Four Heavens Form
Meditation of Form (rapadhatu)
Ten Good Deeds  Gods Six Heavens
of Desire
Five Precepts Humans Desire
(kamadbatu)

Ten Evil Deeds Animals Destinies

Hungry Ghos(s} Three Woeful
Hell Dwellers

Tsung-mi’s mention of the various modes of rebirth raises the
question of why he only mentions the human in the title of his treatise.

[708c21] (BErhAEXRBHME. FMAR. RETKR. B
MAaR, RESEEA, WEHASABFEA, SHHRE] HE
A7, MaAKEH, REF=RK —F =& =15,
WE=K. FEG. £" 58, BikHEh. BAHEE.

{708c¢21] (The reason gods, [hungry] ghosts, and the denizens of hell
are not mentioned in the title [of this treatise] is that their realms, being
different [from the human}, are beyond ordinary understanding. Since
the secular person does not even know the branches, how much less
could he presume to investigate the root thoroughly. Therefore, in
concession to the secular?® teaching, I have entitled [this treatise] “In-
quiry into the Origin of Humanity."? (However,) in now relating the
teachings of the Buddha, it was, as a matter of principle,® fitting that
Iset forth [the other destinies] in detail.) Therefore, [this teaching]

371). According to Ariyapariyesana-sutta (“Discourse on the Ariyan Quest”),
the teaching of two of the Buddha’s teacher, Alira Kalima and Uddaka
Ramaputta, culminated, respectively, in the seventh and eighth attainments.
Since the attainment of neither one of these stages frees one from the cycle
of rebirth, they were rejected as not being ultimate by the Buddha (see the
translation by Horner in The Middle Length Sayings 1.208-210).

28. Su #& has a range of connotations that cannot be captured by a
single English word. In a Buddhist context, it means ‘lay’, whereas in a
Confucian context, it is often used to mean ‘vulgar’.

29. Could Tsung-mi possibly be alluding to Han Yii here?

30. The punctuation of the Taishod text is in error. The editors of the
Ching-yiian commentary (98c), as well as all the Japanese commentaries
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is called the Teaching of Humans and Gods. (As for karma, there
are three types: I) good, 2) bad, and 3) neutral. As for retribution, there
are three periods of time, that is to say, retribution in the present life,
in the next life, and in subsequent lives.) According to this teach-
ing, karma constitutes the origin of bodily existence.

CRITIQUE

Although this teaching enables one to escape birth in one of the
woeful modes of existence and to gain a desirable birth as a human
or a god, it still naively assumes that there is a self that is reborn.
It is thus superseded by the Teaching of the Lesser Vehicle, whose
analysis shows that there is no abiding, unchanging entity that can
be grasped as a self. Rather, what is erroneously grasped as the self
is merely an illusion produced by an ever-changing concatenation
of different constitutive elements or dharmas. Tsung-mi’s critique
in this section points out that the Teaching of Humans and Gods
cannot account for how karma works because it cannot explain
“who” produces karma and “who” experiences its results.

[708c23) Stz H. BEHEESTHEE. REHAGE.
HAZH,

[708c23] Now I will assess [this teaching] critically. Granted
that we receive a bodily existence in [one of] the five destinies>!
as aresult of our having generated karma, it is still not clear who
generates karma and who experiences its retribution.

His critique continues, showing that this teaching cannot locate
an agent that produces karma, and his analysis anticipates the
dharma analysis developed in the Teaching of the Lesser Vehicle.
It also calls to mind the passage in the Chuang-tzu on the impos-
sibility of ever determining a “genuine ruler” among “the hundred
joints, nine openings, [and) six inward organs.”*

consulted, place the punctuation after ching #. Moreover, Kishinami (3.9),
Atsuta (p. 66), and Kamata (p. 60) all emend ching to read chiao #(; 1 have
accordingly translated fo-ching ##8 as “the teachings of the Buddha.”

31. The five modes of rebirth mentioned above: those of the denizens
of hell, hungry ghosts, animals, humans, and gods. Often a sixth destiny,
that of titans (asura), is added (as Tsung-mi did earlier in his discussion
of Confucianism and Taoism, see above 708b24-25).

32. 4/2/15-17; see Graham’s translation in “On Seeing Things as
Equal,” p. 151.
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[708c25) HIIREFREAEGERE. NRZANREFFRA
R FARREEE. HEME MERD. HERAL. K
OHBERR SN, WTEARESARE. BEFD. B
fIEdE. HORREFREALEM. BHASNELEERE
EFERR. EEEREREEREOAERE. ER
. FEER. BELB. D ETERR.

[708c25] If the eyes, ears, hands, and feet are able to generate
karma, then why, while the eyes, ears, hands, and feet of a
person who has just died are still intact, do they not see,
hear, function, and move? If one says that it is the mind that
generates [karma), what is meant by the mind? If one says
that it is the corporeal mind, then the corporeal mind has
material substance and is embedded within the body. How,
then, does it suddenly enter the eyes and ears and discern
what is and what is not of externals? If what is and what is
not are not known [by the mind], then by means of what
does one discriminate them? Moreover, since the mind is
blocked off from the eyes, ears, hands, and feet by material
substance, how, then, can they pass in and out of one anoth-
er, function in response to one another, and generate karmic
conditions together? If one were to say that it is just joy,
anger, love, and hate that activate the body and mouth and
cause them to generate karma, then, since the feelings of
joy, anger, and so forth abruptly arise one moment and
abruptly perish the next and are of themselves without sub-
stance, what can we take as constituting the controlling
agent and generating karma?

The corporeal mind (ju-t'uan bsin BELY) that Tsung-mi refers to
in this passage is the lowest of four types of mind that he enumer-
ates in the Ch’an Preface, where he identifies it as ho-li-t'0-ye (&
FIPEHR; Skt., brdaya), “the mind of the five internal organs.”® The
Teaching of Humans and Gods is thus unaware of the other three

33. See T 48.401c17ff.; cf. TS 138b2-6 and TSC 209c1-4. The other
three are the object-receiving mind (yiian-li bsin #& L, i.e., the mind of
the eight consciousnesses), the mind that accumulates and produces (chi-
ch’i bsin $EEBLY, i.e., the dlayavijiidna), and the true mind (chien-shib bsin
EZH{.L); i.e., the mind that is unchanging and untainted by defilements and
that is seen as suchness). For a more detailed discussion of Tsung-mi’s
four types of mind, see K 74-76; B133-136; and Mochizuki 1.475c.
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higher types of mind that are taught in the succeeding teachings.?
Tsung-mi goes on to consider a different tack by which a propo-
nent of this teaching might explain the generation of karma.

[709a4) BRENHEANLARIHES, FHERM S OREES
#. WACHHZERCH. EERLERHE. EHS
B & LERBE. Sty o0 ESE, BRBEs
B, EIREE, WTAEMEE, BB
. BERBRIES A,

[709a4] If one were to say that the investigation should not
be pursued in a disconnected fashion like this, but that it is
our body-and-mind as a whole that is able to generate kar-
ma, then, once this body has died, who experiences the ret-
ribution of pain and pleasure? If one says that after death
one has another body, then how can the commission of evil
or the cultivation of merit in the present body-and-mind
cause the experiencing of pain and pleasure in another
body-and-mind in a future life? If we base ourselves on this
(teaching], then one who cultivates merit should be ex-
tremely disheartened and one who commits evil should be
extremely joyful. How can the holy principle be so unjust?
Therefore we know that those who merely study this teach-
ing, even though they believe in karmic conditioning, have
not yet reached the origin of their bodily existence.

Tsung-mi’s critique characteristically concludes by pointing out
the adverse ethical implications of this teaching—that is, it does not
provide a solid foundation for ethical action. His point is that if the
body and mind are taken as a single totality, then the body-and-
mind in this present existence would be entirely different from the
body-and-mind in another existence in the future. If that were so,
then there would be no personal continuity, it would be someone
else who reaped the merit and demerit of one’s actions, and the
teaching of karma would lose all moral force.

More broadly, Tsung-mi’s critique raises a question that has a
long history in Buddhism: who experiences the fruits of karma? In
one of the texts contained in the Kindred Sayings of the Pali Can-
on, for example, the Buddha points out that it is just as mistaken
to say that the person who commits an action and the person who

34. As Yian-chiieh observes (Chieb 123a).



126 ANNOTATED TRANSLATION AND COMMENTARY

experiences its result are the same as it is mistaken to say that the
person who commits an action and the person who experiences its
result are not the same; whereas the first case represents the error
of eternalism, the second represents that of annihilationism. The
Buddha goes on to explain that the middle way between these two
extremes consists in the teaching of conditioned origination
(pratityasamutpada; yiian-ch’i #&#), which explains how there
can be continuity without any one thing that continues without
change.®

Like the Buddha’s answer in this “Hinaydna” text, Tsung-mi's
explanation of the way in which the Teaching of the Lesser Vehicle
supersedes the Teaching of Humans and Gods is implicitly based
on conditioned origination; it explains how the illusion of the self
is a result of the contingent coming together of the body and mind
as a result of “the force of causes and conditions,” which “arise and
perish from moment to moment, continuing in a series without
cease.”

THE HEAVENS OF THE REALMS OF DESIRE, FORM, AND FORMLESSNESS

Six Heavens in the Realm of Desire

1. the retainers of the four great kings
(caturmabarajakayika)

the thirty-three gods (¢tr@yastrimsa)

the yamas (yama)

the satisfied (tusita)

those who delight in their own creations (nirmanarati)

those who delight in the creations of others (paranirmi-
tavasavartin)

AW RN

35. See Samyutta-nikaya 2.76 (translated by Rhys Davids in The Book
of the Kindred Sayings 2.51-52), where pratityasamutpada is explained in
terms the twelvefold chain of ignorance, impulse, consciousness, name
and form, six senses, contact, sensation, craving, grasping, becoming,
birth, and old age and death.
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THE HEAVENS OF THE REALMS OF DESIRE, FORM, AND FORMLESSNESS
(Continued)

Four Main Heavens in the Realm of Form
and their Subdivisions

1.

the retinue of Brahma (brabmakayika)
Brahma chaplains (brabmapurobita)
great Brahmas (mababrabma)

limited splendor (parittabba)
immeasurable splendor (apramanabba)
radiance (a@bbasvara)

limited beauty (parittasubba)
immeasurable beauty (apramanasubba)
complete beauty (Subbakrtsna)

cloudless (anabbraka)
merit born (punyaprasava)
abundant fruit (brbatphala)
effortless (avrba)

no heat (atapa)

beautiful (sudrsa)
well-seeing (sudarsana)
sublime (akanistha)

Four Heavens in the Realm of Formlessness

1.

2.
3.
4

infinite space (Gkasanantyayatana)

nothingness (@kimcanyayatana)

neither conceptualization nor non-conceptualization
(naivasamjiianasamjridyatana)



The Teaching of the Lesser Vehicle

The second Buddhist teaching that Tsung-mi discusses in the Inquiry
into the Origin of Humanity is the Teaching of the Lesser Vehicle,
commonly referred to by its Sanskrit name “Hinayina.” Being the
product of Mahiayana polemics, the use of the designation “Hinayana”
is fraught with difficulties. Although Mahayana Buddhists pejora-
tively dubbed the earlier forms of Buddhism from which they wanted
to distinguish themselves as belonging to the “Hinayina” or “Lesser
Vehicle,” members of those earlier traditions never recognized the
legitimacy of the new Mahayana scriptures on which this designation
was based. Mahidyina began sometime around the end of the first
century B.C. or the beginning of the first century A.D. as a fringe
movement within Indian Buddhism and, down until at least the
seventh century, clearly remained in the minority. Those traditions
it branded as “Hindyana” constituted what was, in an Indian context,
mainstream Buddhism.

The non-Mahiyina traditions of Buddhism are traditionally
reckoned as consisting of some eighteen schools. The only one of
these to survive is the Theravida, which is found today in the south
and southeast Asian countries of Sri Lanka, Burma, Thailand, and
Cambodia. By contrast, Mahayana Buddhism is found today in Ti-
bet, Nepal, Mongolia, China, Korea, Japan, and Vietnam. All of the
traditions of Buddhism to take hold in China were Mahayana, and
outside of texts the Chinese had little if any direct acquaintance
with “Hinayidna” Buddhists. Even though the use of the designation
“Hinaydna” is problematic within the context of Indian Buddhism,
it is fully justified within that of Chinese Buddhism, as long as we
bear in mind that this designation does not refer to a historic reality
within Indian Buddhism but to a disembodied and ahistorical ab-

1. For an excellent discussion of the current scholarship on the place
of the Mahayana traditions within the overall history of Buddhism, see Paul
Williams, Mabayana Buddhism: The Doctrinal Foundations.

128
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straction in terms of which Chinese Buddhists defined themselves.
Chinese Buddhists thus tended to understand Hinayina generically
as referring to a type of understanding rather than as referring to
specific groups of Buddhists.

Hinayana teachings are found in the collections of scriptures
known as the Nikayas (preserved in the Pili Canon) and the Agamas
(originally composed in Sanskrit and now largely preserved in Chi-
nese translation), as well as the Vinaya and Abhidharma. The scrip-
tures contained in these collections purport to record the original
sermons preached by the Buddha (although it is clear that the form
in which they exist today is the product of a complex literary and
historical development by the subsequent tradition). Since the teach-
ings of the Buddha found in the early scriptures were often incon-
sistent and ambiguous, and were thus susceptible to varying
interpretations, different sects began to coalesce around different
doctrinal positions. Thus a whole new category of texts appeared,
those of the Abhidharma, which sought to systematize the Buddha’s
teachings into a coherent body of doctrine. Tsung-mi’s Teaching of
the Lesser Vehicle thus includes the scriptures contained in the
Agamas (corresponding to the Pili Nikdyas) and the treatises con-
tained in the Abhidharma literature, which are also some of the
main sources for the Teaching of Humans and Gods. The primary
source that Tsung-mi relies on for his account of the Teaching of
the Lesser Vehicle is Vasubandhu’s Abbidbarmakosabbasya (A-p’i-
ta-mo chii-she lun) in Hstian-tsang’s Chinese translation (completed
in 654). As Tsung-mi notes in the conclusion to his discussion of
this teaching in the Ch’an Preface:

The various scriptures of the Agamas in 618 fascicles and
the treatises of the [Mabalvibbasa and the [Abbidbar-
malkosalbbasyal in 698 fascicles all just propound this
[teaching of] the Lesser Vehicle and [that of] the previous
[teaching of] the Causes and Effects of Humans and Gods.?

Mahiyina Buddhists criticized Hinayana Buddhists on a wide
range of counts. In doctrinal terms, the dharma analysis elaborated
in the Abhidharma became a primary target of Mahayina criticism.
Mahidyana Buddhists willingly granted that the breaking down of
the personality into its psycho-physical components (skandhas) or
the explaining of personal continuity in terms of the twelve-link chain
of conditioned origination (pratitysamuptada; yiian-ch’i &) suc-

2. T 48.403b24-25; K 104; cf. B 163-164.
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ceeded in countering the belief in self, but they went on to criticize
the terms in which this analysis was conducted, pointing out that
it tended to reify (and thus attribute a kind of self to) the categories
(dharmas) it used. Mahayana Buddhists contended that these dhar-
mas, like the concept of self, were also conceptually constructed—
that is, they had no independent reality, they only existed as con-
cepts, and they were therefore “empty.” In this way the Mahiyina
critique went beyond the Hinayana analysis by positing a twofold
nonself: the concepts of self and dharmas were both empty.? The
cardinal Mahayana teaching of emptiness (Sanyatd; k'ung %) can
thus be seen as developing out of a critique of the dharma analysis
found in the Abhidharma literature; it built on the earlier teaching
of no-self by extending it to apply to the dharmas. The Mahdyina
teaching of emptiness was proclaimed in the Perfection of Wisdom
(Prajrigparamita) scriptures and systematized philosophically in
Madhyamaka treatises.

Tsung-mi'’s ordering of the teachings within the Inquiry does not
reflect the order of their chronological development (as will be treated
more fully in the following chapters). Thus, instead of having the
Teaching of the Lesser Vehicle be superseded by Madhayamaka (i.e.,
the Teaching That Refutes Phenomenal Appearances), he has it su-
perseded by Yogicira (i.e., the Teaching of the Phenomenal Appear-
ance of the Dharmas), and, rather than using the standard
Madhyamaka critique of the Hinayina dharma theory, he draws on
the historically later Yogicara understanding of mind. Hence he crit-
icizes the Teaching of the Lesser Vehicle for its superficial under-
standing of mind. Although the dharma theory, in terms of which it
analyzes all experience, succeeds in overcoming the attachment to
self that had marred the previous Teaching of Humans and Gods, it,
in turn, can be faulted for not realizing that the various dharmas that
it posits are themselves merely a projection of an underlying con-
sciousness, the alayavijiiana. The Teaching of the Lesser Vehicle is
accordingly superseded by the Teaching of the Phenomenal Appear-
ances of the Dharmas, for which the ilayavijfiana is the central tenet.

3. Such, at least, is the way the situation is often described in Chinese
texts, which were generally not concerned with the complexities of the Indian
Buddhist context. Paul Williams has pointed out that the historical situation
was actually more complex, since the Abhidharma traditions that taught the
inherent existence of dharmas were not identical with the non-Mahiyana
traditions as a whole; there were also non-Mahiyana traditions that taught
the absence of self in dharmas (see his Mabayana Buddbism, pp. 46-47).
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Much of the section on the Teaching of the Lesser Vehicle in
the Inquiry is identical with the corresponding section of the Ch'an
Preface, the Teaching That Cuts Off Delusion and Extinguishes Suf-
fering (tuan-buo mieh-k’u chiao iR #). The opening passage
of the section in the Ch’'an Preface is not found in the Inquiry:

The Teaching That Cuts off Delusion and Extinguishes Suf-

fering maintains that the three realms [of desire, form, and

formlessness] are insecure and are all like the suffering in

the burning house;? it enables [beings] to cut off their ac-

cumulation of karma and delusion, to practice the path, and

to realize extinction. Because it accords with the capacities

[of inferior beings], the categories of dharmas spoken of [in

this teaching] are thoroughly differentiated in order to dis-

criminate the true and false, to discern the unenlightened

and enlightened, to distinguish attraction and aversion, and

to make clear cause and effect. It holds that the five aggre-

gates in sentient beings are altogether without a self. It is

only that bodily form and cognitive mind. . . .°

Another major difference between Tsung-mi’s account of this teach-
ing in these texts is that the two long notes dealing with cosmogony
and the difference between the Buddhist and Taoist explanations of
the origin of the world given in the Inquiry do not appear in the Ch'an
Preface. This difference reflects both the cosmogonic emphasis of the
Inquiry as well as the literati audience to whom it was addressed.

SYNOPSIS

Tsung-mi’s account of the Teaching of the Lesser Vehicle begins
with an implicit reference to conditioned origination (pratityasamut-
pada; yiian-ch’i ##2) as the explanation for the origin of the
illusion of self.

[709a11] Z/NREE. BBHZE. BRI, #ER
W i, S RARRUELE. AR, ARG,
SOBREL—BHE. LBAREAZHR.

[709a11] The Teaching of the Lesser Vehicle holds that from
{time] without beginning bodily form and cognitive mind,

4. A reference to the famous parable in the third chapter of the Lotus
Sitra.
5. T 48.403a221-26; cf. B 158-159.
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because of the force of causes and conditions, arise and per-
ish from moment to moment, continuing in an endless series,
like the trickling of water or the flame of a lamp. The body
and mind come together contingently, seeming to be one
and seeming to be permanent. Ignorant beings in their un-
enlightenment cling to them as a self.

Tsung-mi’s reference to the flame of a lamp derives from the
Abbidbarmakosabbasya: “There is no self; there are only the ag-
gregates. Created by defilement (klesa; fan-nao f{f) and karma,
they enter a womb as a result of their continuity in the intermediate
existence. It is like the flame of a lamp.”® The Abbidbarmakosa-
bbasya goes on to comment on this verse:

There is action (karma) and its fruit, but there is no agent
that can be ascertained. That is to say, [there is no agent
that] is able to abandon these aggregates [here in this life]
and resume those aggregates [there in another] indepen-
dent of the contingency of dharmas (fa-chia ¥:{R). What
is the contingency of dharmas? Depending on the exist-
ence of this, that exists; because of the production of this,
that is produced, as is fully set forth in [the teaching of]
conditioned origination. . . . The aggregates perish from
moment to moment and are incapable of transmigration.
Because they are created by repeated defilement and kar-
ma, the aggregates in the intermediate existence are made
to continue in a series and enter a womb. For example, it
is like the flame of a lamp: even though it perishes from
moment to moment, it is able to continue in a series and
evolve to another place.’

The aggregates or skandhas (yiin ) are the five psycho-phys-
ical components of which the personality is composed—namely,
form (ritpa; se £2), here meaning the sense organs and body, sen-
sation (vedana; shou 3%), conceptualization (samjfia; bsiang &),
impulse (samskara; bsing 1T), and consciousness (vijiana; shib ).
The truth of no-self (anatman; wu-wo EFR) is established in var-
ious early scriptures by showing that none of the aggregates can
be grasped as the self because each is impermanent; nor can we
exercise control over any of them. As the Discourse on the Charac-

6. T 29.47b27-28; cf. La Vallée Poussin 2.56-57 and Pruden 2.399.
7. Ibid., 47¢5-7, 9-12.
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teristic of No-Self explains, when the body is sick, we cannot will it
better. Because the body is impermanent, a cause of suffering, and
subject to change, it is not fit to be regarded as mine or as my self.
The same holds for the other four aggregates as well.2

Tsung-mi goes on to state that attachment to this illusory self
(atmagraba; wo-chib BH) gives rise to the three poisons, which
collectively constitute the defilements (klesa; fan-nao f51%), which
in turn lead to the generation of karma in its three modes (i.e.,
physical, verbal, and mental).

[709a14] FHBRBEIER (AL/FLISR) B EOHRMER
RER) B GEEHE) S=#. SHEREBHHOE—Y)
R RARREN. MBIEERSS GURFR) =RbHes
BE GERPRE). RATZEBHAR. BEASEESH,

[709a14] Because they value® this self, they give rise to the
three poisons of greed (coveting reputation and advantage in or-
der to promote the self), anger (being angry at things that go against
one’s feelings, fearing that they will trespass against the self), and de-
lusion (conceptualizing erroneously). The three poisons arouse
thought, activating body and speech and generating all kar-
ma. Once karma has come into being, it is difficult to es-
cape. Thus [beings] receive a bodily existence (determined by
individual karma) of pain and pleasure in the five destinies and
a position (determined by collective karma) of superior or inferi-
or in the three realms. In regard to the bodily existence that
they receive, no sooner do [beings] cling to it as a self then
they at once give rise to greed and so forth, generate karma,
and experience its retribution.

Tsung-mi concludes his synopsis by drawing a parallel be-
tween the four stages of each individual existence and the four
phases of each cosmic cycle.

8. See the Anattalakkbana-sutta in Samyutta-nikaya 3.66ff, translated
by Woodward in The Kindred Sayings 3.59-60. As Steven Collins points out
in his discussion of this passage, the argument suggests the interrelation
of the three marks of all conditioned things: “what is impermanent is un-
satisfactory; what is unsatisfactory is not-self” (Selfless Persons, p. 98).

9. In place of the pao # found in the Inquiry, Kamata’s version of the
Ch’an Preface has the homophonous character pao f& (to preserve); the
Taisho version of the Ch'an Preface, however, agrees with the Inquiry.
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[709a18] LHRIAEERTE ; SEmBiE. RAISESEE ; 2
T %o

[709a18] In the case of bodily existence, there is birth, old
age, sickness, and death; [beings] die and are born again. In
the case of a world, there is formation, continuation, destruc-
tion, and emptiness; [worlds] are empty and are formed again.

Formation, continuation, destruction, and emptiness refer to
the four phases of one cosmic cycle. Each of these phases or kalpas
lasts for one incalculable eon (asamkbyeyakalpa; a-seng-ch'i-yeb-
chieb FI{84EED or wu-shu-chieh B E)) and is made up of twenty
intermediate kalpas (antarakalpa; chung-chieb H1E)). A great kal-
pa (mabakalpa; ta-chieb K#l)), one complete cosmic cycle, is thus
composed of eighty intermediate kalpas.'°

COSMOGONY

Tsung-mi’s mention of the four phases in each cosmic cycle justi-
fies his extended note on cosmogony, one of the most interesting
sections of his discussion of the Teaching of the Lesser Vehicle, in
which he draws from the systematic account of the Abbi-
dbarmakosabbasya to summarize the well-known cosmogony
found with minor variations in numerous Buddhist sources. In his
autocommentary, Tsung-mi details how, after the end of one cos-
mic cycle when the universe has been totally destroyed, the recep-
tacle world (bbajanaloka; ch’i-chieb %3, that is, the physical
world that contains sentient beings) is created again at the end of
the kalpa of emptiness. The receptacle world is composed of three
concentric circles. The first is the circle of wind:

[709a19] (#eZehwipkiit R4, S0 : BRAEE. BB
&, BEHA%X. SRIT6EE LaRRE.

[709a19] (As for the first formation of the world from the empty kal-
pa, a verse says that a great wind arises in empty space, its expanse is
immeasurable, its thickness is sixteen hundred thousand [leagues],
and not even a diamond could harm it.!! It is called the wind that
holds the world together.

10. See Abbidbarmakosabbasya, T 29.62b28-c6; cf. La Vallée Poussin
2.181-187 and Pruden 2.475-479.

11. That the phrase translated as “not even a diamond could harm it”
(chin-kang pu-neng-buai &FIAEESED should not be rendered as “as in-
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Tsung-mi is here paraphrasing the verse describing the forma-
tion of the receptacle world found in the Abbidbarmakosabbasya:
“As for the establishment of the receptacle world, at the very bot-
tom there is the circle of wind; its vastness is immeasurable and its
thickness is sixteen hundred thousand leagues (yojanas).”*? The
circle of wind contains the second circle, that of water.

(709220] X EFSHBEAR=TR. WINEEHT. ERFEH.
B+—8X,

[709a20] In the light-sound [heaven] a golden treasury cloud spreads
throughout the great chiliocosm. Raindrops [as large as] cart hubs
come down, but the wind holds it in check and does not let it flow
out. Its depth is eleven hundred thousand [leagues}].

Tsung-mi is here following the Abbidbarmakosabbasya’s de-
scription of the formation of the circle of water: “A great cloud arises,
and its rain pours onto the circle of wind. The raindrops are like
cart hubs; the mounting water forms a circle; . . . its depth is eleven
hundred twenty thousand leagues. Why does the circle of water
not flow over the side? . . . Some say that it is made not to overflow
by being held in by the wind, like a basket holding grain.”*> The
circle of water surrounds the third circle, that of gold.

The light-sound (abbasvara; kuang-yin %) heaven, the
abode of the radiant gods, is the third and highest sphere of the

destructible as a diamond?” is indicated by the passage from the Abbidbarma-
kosabbasya on which Tsung-mi’s account is based: “The substance of the
circle of wind is solid. If a mighty champion were to strike it vigorously
with a diamond wheel, the diamond would shatter and the circle of wind
would remain unscathed” (T 29.57a17-18; cf. La Vallée Poussin 2.139 and
Pruden 2.451).

12. T 29.57a7-8; cf. La Vallée Poussin 2.138 and Pruden 2.451.

13. T 29.57a19-25; cf. La Vallée Poussin 2.139-140 and Pruden 2.451-452.

14. The term that Tsung-mi uses for this heaven, kuang-yin F3F, is dif-
ferent from that used by Hsiian-tsang in his translation of the Abbidbarma-
kosabbasya, chi-kuang-ching ¥B}¥#. These two Chinese translations of
abbasvara reflect divergent theories about its etymology. The first divides the
term into @bbad, light, and svara, sound, while the second divides it into ébbas,
light, and vara, supreme. Perhaps the first theory is the basis of (or is based
on) the belief that the abbasvara gods communicate through the medium of
light. See also Jayawardhanna, “Abhassara,” Encyclopaedia of Buddbism 1.13-
16; Kanaoka, “Abhasavara,” ibid. 1.16-17; and Mochizuki 2.1028a-b.
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second meditation heaven in the realm of form. As will be explained
more fully below, it is the place where beings are reborn when the
universe comes to an end and the place from where they descend
to be born as humans when a new universe begins.

Each universe is composed of a central mountain, eight surround-
ing rings of mountains, nine seas, and four continents. One thousand
universes constitute one small chiliocosm; one thousand small chilio-
cosms constitute one medium chiliocosm; and one thousand medium
chiliocosms constitute one great chiliocosm. "

[709220] ({ESRIR. RIPBLME. EWHHA. ERFEE
R, BEREXR, BEEAR. ARLEE. RAHULM, W
WERIER., WmsRE. HABRIL FE—H.

[709a20] After the diamond world is created, a golden treasury cloud
then pours down rain and fills it up, first forming the Brahma [heav-
ens, and then going on to form all the other heavens] down to the
Yima [heaven]. The wind stirs up the pure water, forming Mount
Sumeru, the seven gold mountains, and so on. When the sediment
forms the mountains, earth, the four continents, and hell, and a salty
sea flows around their circumference, then it is called the establish-
ment of the receptacle world. At that time one [period of] increase/
decrease has elapsed.

Tsung-mi is here referring to the formation of the circle of gold.'
Churned by the wind, the upper part of the circle of water turns
golden, like milk turning to cream, and congeals to form the circle
of gold. Mount Sumeru, the axis mundi, stands on top of the circle
of gold. It is surrounded by eight concentric rings of mountains, the
first seven being made of gold and the outermost being made of
iron. Each ring of mountains is separated from the others by a sea.
The ring of iron mountains is surrounded by a salty sea, out of
which the four continents arise."”

15. Because a great chiliocosm is composed of one thousand universes
to the third power (i.e., one billion), it is referred to as a “three-thousands”
(i.e., 1,000 x 1,000 x 1,000) great chiliocosm. The Chinese term used here,
san-ch'ien chieb =T, is an abbreviation of san-ch’ien ta-ch’ien shib-
chieh =FRKFHR (Skt. trisabasramabasabasro lokadbatu) and does
not mean three thousand worlds, as it would seem to imply. See Mochizuki
2.1598a-c and Lamotte, The Teaching of Vimalakirti, p. 275.

16. Following Ching-yiian’s gloss (Fa-wei lu 100a); Tsung-mi has
“diamond world” (chin-kang-chieb EBIFR).

17. See Abbidbarmakosabbasya, T 29.57b2-c18; cf. La Vallée Poussin
2.141-145 and Pruden 2.452-454.
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(A computer enhanced drawing by Jean Deichman based
on the diagram appearing in Mochizuki, Bukky6 daijiten
3.2514a)

A period of increase/decrease refers to an intermediate kalpa.
The creation of the receptacle world is accomplished during the first
intermediate kalpa of the kalpa of formation. The beings that inhabit
this world are created during the remaining nineteen intermediate
kalpas. The first intermediate kalpa of the next phase of the cosmic
cycle, the kalpa of continuation, is one in which human life decreases
from eighty thousand to ten years. During each of the next eighteen
intermediate kalpas, human life gradually increases to eighty thousand
years and then decreases to ten years, at a rate of one year per century.
During the last intermediate kalpa of the kalpa of continuation, human
life again increases from ten years back up to eighty thousand years.
It is because the span of human life increases and decreases during
each of these intermediate kalpas that Tsung-mi refers to them as
periods of increase/decrease. During the first nineteen intermediate
kalpas of the next phase in the cosmic cycle, the kalpa of destruction,
the beings that inhabit the receptacle world are destroyed, and during
the last intermediate kalpa the receptable world is destroyed. Then
follows the kalpa of emptiness, which also lasts for twenty interme-
diate kalpas.’®

18. See Abbidbarmakosabbasya, T 29.62¢c-63b; cf. La Vallée Poussin
2.181-187 and Pruden 2.475-479. See also Nattier, Once Upon a Future Time,
pp- 15-19.
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Tsung-mi then goes on to describe the creation of human beings:

[709a22]) HE_ AR THEAM. MRS ; BEXRF
88, K/AMER., Bkl SEMEREE. BEER. 81+
FE. AR —ak. AR,

[709a22] Finally, when the merit of [beings in] the second meditation
[heaven] is exhausted, they descend to be born as humans. They
first eat earth cakes and forest creepers; later the coarse rice is un-
digested and excreted as waste, and the figures of male and female
become differentiated. They divide the ficlds, set up a ruler, search
for ministers, and make distinctions as to the various classes. [This
phase] lasts nineteen periods of increase/decrease. Combined with
the previous [period during which the receptacle world was formed]
it makes twenty periods of increase/decrease and is called the kalpa
of formation.

Tsung-mi’s account condenses that found in the Abbidbarma-
kosabhbasya. At the end of the kalpa of destruction all beings, except
those whose roots of merit are destroyed, are reborn in the gbbasvara
heaven, within the second meditation heaven in the realm of form,
where they reside throughout the duration of the kalpa of emptiness.
Those beings whose roots of merit are destroyed are rebom in the
hells of other universes. When the merit of the beings in the abbasvara
heaven is exhausted, they descend to be rebomn as human beings.
They still have all the characteristics of the radiant gods of the
abbasvara heaven: they are made of mind, feed on joy, radiate light,
traverse the air, and continue in glory. Gradually, the earth appears
as a kind of foam on the surface of the primeval waters. It is a savory
earth, which tastes as sweet as honey. Smelling its fragrance, one
being eats of it, and other beings follow suit. With the eating of the
savory earth, their bodies become gross and heavy, and their radiance
disappears. Thus are bom the sun, moon, and stars. As the savory
earth disappears with beings’ attachment to it, earth cakes appear.
As beings become attached to their taste, they too begin to disappear,
and forest creepers appear in their stead. These also disappear with
beings’ attachment to them, and rice spontaneously begins to grow.
Being a still grosser form of food, when beings eat this rice, some of
it remains undigested and their bodies produce wastes. It is at this
juncture in the process of materialization that beings first become
differentiated sexually. One being starts to store up rice for future
consumption, and others, fearing that there will not be enough to go
around, follow his example. With this development, the rice begins
to disappear, and cultivation becomes necessary. The people then
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divide the land up into fields, but since some steal rice from others’
fields, they elect a ruler to protect the fields. Thus the process of
social differentiation begins.?

This myth is found with slight variations in a wide range of Bud-
dhist sources.? Its importance in providing the foundation for Bud-
dhist social thought has been insightfully analyzed by Tambiah,* and
we need only note some of its main features here. The creation of
the world and human beings is described as a process of devolution
from an ethereal state of spirituality to one of gross materiality. This
devolution into materiality is accompanied by increasing differentia-
tion (of the physical world, between the sexes, etc.) and increasing
immorality (greed, lust, etc.). The formation of society is therefore
necessary to protect humans from the painful consequences of their
unchecked desires. Human society is contractual and is founded on
the institution of kingship.

COMPARATIVE EXPLANATION

Tsung-mi’s note goes on to explain how the various elements in
this Buddhist cosmogony correspond to the accounts found in the
Taoist and Confucian sources that he discussed earlier in part 2 on
Confucianism and Taoism.

(709a23) B, ZFR#HH. BEBH=REZE. AHERE
B0 TRES. ERIEZ. RHERBEAR. SHEERS

H, ZREKE. BMEEM—F ; SESEE—t, SREE.

s, BnAEth, WTAN. REEH, BREEHEER
R, RERNEARE. HeRth, wRt, p—4-R, =
BESTE AN NZE= =FHR. HBETHER

. =4EEW. LEZSCHRRER. RAXILS.

(709a23] (I will now] elaborate on [the above]. [The period of time)
during the kalpa of empty space is what the Taoists designate as the Way

19. See T 29.65b18-19¢; cf. La Vallée Poussin 2.204-206 and Pruden
2.487-488; see also La Vallée Poussin, “Cosmogony and Cosmology,” p. 190.

20. The oldest version is that found in the Aggarifia-sutta, translated
by Rhys Davids as “A Book of Genesis” in Dialogues of the Budbha 3.77-
94. This version is repeated in the Mabavastu (Jones, trans., 1.285-293). A
parallel account in the Chinese Agamas can be found in T 1.37b28ff. A
somewhat different version appears in the Visuddbimagga 13 (translated
by Nanamoli in The Path of Purification, pp. 458-459).

21. See his World Conqueror and World Renouncer, pp. 9-16.
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of nothingness. However, since the essence of the Way is tranquilly
illuminating and marvellously pervasive, it is not nothingness. Lao-tzu
was either deluded about this or he postulated it provisionally to encour-
age [people] to cut off their human desires. Therefore he designated
empty space as the Way. The great wind [that arises] in empty space
corresponds to their one pneuma of the primordial chaos; therefore they
say that the Way engenders the one. The golden treasury cloud, being
the beginning of the pneuma’s taking form, is the great ultimate. The
rain coming down and not flowing out refers to the congealing of the
yin pneuma. As soon as yin and yang blend together, they are able to
engender and bring [all things) to completion. From the Brahma Kings’
realm down to Mount Sumeru corresponds to their heaven, and the
sediment corresponds to the earth, and that is the one engendering the
two. The merits [of those in] the second meditation [heaven] being
exhausted and their descending to be born refers to human beings, and
that is the two engendering the three, and the three powers [of the
cosmos) thus being complete. From the earth cakes to the various classes
is the three engendering the myriad things. This corresponds to [the
time] before the three kings when people lived in caves, ate in the wil-
derness, did not yet have the transforming power of fire, and so on.

Tsung-mi’s reference to the time when people lived in caves is
drawn from the Book of Rites: “Formerly the ancient kings had no
houses. In winter they lived in caves which they had excavated,
and in summer in nests which they had framed. They knew not yet
the transforming power of fire, but ate the fruits of plants and trees,
and the flesh of birds and beasts, drinking their blood, and swal-
lowing (also) the hair and feathers.”?

The care with which Tsung-mi spells out the correspondences
between this Buddhist cosmogony and Taoist theory is noteworthy.?
Tsung-mi’s effort to match specific items in the Buddhist account
with specific items in Taoist cosmogony would have been appro-
priate for the literati audience to whom the essay was addressed,
but what is even more remarkable is the presupposition on which
Tsung-mi’s approach is based: that both accounts must be describing
the same process. The possibility that both might reflect fundamen-
tally irreconcilable conceptions never seems to have occurred to

22. See Li chi 7.3a-b, as translated by Legge 1.369.

23. Especially in light of the fact that it was precisely the kind of effort
that his Hua-yen predecessors Ch’eng-kuan and Hui-ytian had stridently crit-
icized; see my Tsung-mi and the Sinification of Buddhism, pp. 256-260.



Part 2: The Lesser Vebicle 141

him. Tsung-mi does not dismiss the Taoist account as false. It is
only a less perfect version of what is recorded in Buddhist texts. It
must therefore be taken seriously, and Tsung-mi takes pains to
account for the discrepancies between the two accounts.

[709a27) {BLLFCRFEESCF RO, ARBIAREE ; BRgEES,
HEEVERRS. AEXBREA=THR. TRAE. HA
AEBOLAR £ R,

[709a27] It is only because there were no written records at the
time that the legendary accounts of people of later times were not
clear; they became increasingly confused, and different traditions
wrote up diverse theories of sundry kinds. Moreover, because Bud-
dhism penetrates and illuminates the great chiliocosm and is not
confined to China, the writings of the inner and outer teachings
are not entirely uniform.

After this extended excursus on Buddhist and Taoist cosmog-
onies, Tsung-mi returns to the meaning of the other two kalpas,
those of continuation and destruction.

[709b1) HEEFHES) ; R HE. SEHES) ; R 8K.
B USSR R R, BERIKAS=K,
LEHEEY) ; FTEgD, PEERREFNT.)

[709b1) “Continuation” refers to the kalpa of continuation; it also
lasts for twenty [periods of] increase/decrease. “Destruction” refers to
the kalpa of destruction,; it also lasts for twenty [periods of] increase/
decrease. During the first nineteen [periods of] increase/decrease sen-
tient beings are destroyed; during the last [period of] increase/decrease
the receptacle world is destroyed. That which destroys them are the
three cataclysms of fire, water, and wind. “Empty” refers to the kalpa
of emptiness; it also lasts for twenty [periods of] increase/decrease.
During [the kalpa of} emptiness there is neither [receptacle] world
nor sentient beings).

According to the Abbidbharmakosabbasya, the universe is de-
stroyed by fire, water, and wind. When the universe is destroyed by
fire, everything below the second meditation heaven is annihilated,;
when it is destroyed by water, everything below the third meditation
heaven is annihilated; when it is destroyed by wind, everything below
the fourth meditation heaven in annihilated. After the universe is
destroyed by fire seven times, it is then destroyed by water. This cycle
is repeated seven times. After the universe is again destroyed by fire
seven times, it is then destroyed by wind. There are thus fifty-six
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destructions by fire, seven by water, and one by wind, after which
the cycle of destructions is repeated again ad infinitum, 2

[709b2] EhEhA £ FREARME ; MK ELMBE R, EHR
A&t KRR —ELELY), mEREM—ES. 24TH.
Tz RERSTT HAERARER ML, Sk
d/NREBER M. BRARERZH.) HEHATREERRE
o FRBE. HHERAGLMEBH,

[709b2] Kalpa after kalpa, birth after birth, the cycle does not
cease; it is without end and without beginning, like a well
wheel drawing up [water]. (Taoism merely knows of the single
kalpa of emptiness when the present world had not yet been formed.
It calls it nothingness, the one pneumna of the primordial chaos, and so
forth, and designates it as the primeval beginning. It does not know that
before [the kalpa of] empty space there had already passed thousands
upon thousands and ten-thousands upon ten-thousands of [kalpas of]
formation, continuation, destruction, and emptiness, which, on coming
to an end, began a\gain.25 Therefore we know that within the teaching
of Buddhism even the most superficial Teaching of the Lesser Vehicle
already surpasses the most profound theories of the outer [i.e., non-
Buddhist] canon))® All this comes about from [beings] not un-
derstanding that the body is from the very outset not the self.
“Is not the self” refers to the fact that the body originally takes
on phenomenal appearance because of the coming together
of form and mind.

24. See T 29.66a28-67a22; cf. La Vallée Poussin 2.209-217 and Pruden
2.490-495; see also the Visuddhimagga 13 (translated by Nanamoli in The
Path of Purification, pp. 456-463) for a detailed description of the various
destructions.

25. The first of the ten differences that Ch’eng-kuan discusses between
Buddhism, on the one hand, and Confucianism and Taoism, on the other,
is that Confucianism and Taoism posit a primordial beginning while Bud-
dhism does not. See Yen-i ch’ao (T 36.106a27-b1): “The Buddhists establish
the causes and conditions of birth-and-death without fixing a commencement
or beginning. The Confucianists and Taoists have a great commencement
and a great beginning.”

26. See Ch'eng-kuan's Hua-yen ching shu (T 35.521b20-21): “Now, in
only having set forth true causality, the various [non-Buddhist] opinions
have already been completely refuted. In this way, the most superficial
teaching of Buddhism already surpasses the most profound teachings of
the non-Buddhists.”
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EXTENDED ANALYSIS

Notonly canthe “self” be seen to be composed of the five aggregates,
but the five aggregates can also be further divided. In a manner that
recalls his criticism of the Teaching of Humans and Gods, Tsung-
mi shows that the analysis of the self into ever smaller elements
leads to absurdity. He begins by dividing the aggregates into physical
and mental components.

[709b6] SR, BAEMAKBZEHK. OES
(REEMIFRZE) | (EREE) 17 (BErEL2EN
WETHE) 2. EERR. HRAR. Rk
BHRS. BZEA+BE. —— &3 KEHRFLM
B &7 EE BOBSKAEFARE. RARH. ERR
B RENE\BNTES. BEAERSZY. FAER
WELHR, BERR. RAET. —H2hE 08l %
MR, BEEREATR, EELS ARG
P B] e tETERA.

[709b06) If we now push our analysis further, form? is com-
prised of the four great elements of earth, water, fire, and
wind, whereas mind is comprised of the four aggregates of
sensation (that which receives agreeable and disagreeable things),
conceptualization (that which forms images), impulses (that which
creates and shifts and flows from moment to moment), and conscious-
ness (that which discriminates). 22 If each of these were a self, then
they would amount to eight selves. How much more numer-
ous would [the selves] be among the earthly element! That is
to say, each one of the three hundred sixty bones is distinct
from the others; skin, hair, muscles, flesh, liver, heart, spleen,
and kidneys are each not the other. Each of the various mental
functions are also not the same; seeing is not hearing, joy is
not anger, and so on and so forth to the eighty-four thousand
defilements. Since there are so many things, we do not know

27. Form (réipa; se &) consists of the four great elements and everything
derived from them, including the five senses and the five sense objects;
see, for example, Visudbhimagga 14 (translated by Nanamoli in The Path
of Purification, p. 489).

28. Tsung-mi’s definitions of the four mental aggregates closely follow
the definitions given in the Abbidbarmakosabbasya; see T 29.3¢28, 4a9,
and 4al9; cf. La Vallée Poussin 1.14ff and Pruden 1.G3ff.
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what to choose as the self. If each of them were a self, then
there would be hundreds upon thousands of selves, and there
would be the utter confusion of many controlling agents with-
in a single body. Furthermore, there is nothing else outside of
these [components]. When one investigates them inside and
out, a self cannot be found in any of them. One then realizes
that the body is just the phenomenal appearance of the
seeming? combination of various conditions and that there
has never been a self.

Tsung-mi concludes this section by considering the soteriological
implications of no-self, showing how the four noble truths correspond
to successive stages of sainthood, culminating ultimately in the attain-
ment of nirvina without remainder,* the consummation of spiritual
life in the Teaching of the Lesser Vehicle, wherein the five aggregates
that make up the psycho-physical being are finally extinguished.

(709b16) AFEFIR. AFHERBHA (AEHD). BT
LDRERAREE Wukskt). BEERBE @), oL
A, FREEE BERZERM GR#F). HERMNEHE
B REWBEFEHEE, BitED. SALTE. hal
5. ABREBRAZAMN, BERKEENELE,

[709b16] On whose account does one have greed and anger?
On whose account does one kill, steal, give [alms}], and main-
tain the precepts (knowing the truth of suffering)? Then, when
one does not obstruct the mind in good and bad [deeds] that
have outflows?! in the three realms (the truth of cutting off the

29. I have followed the reading in the Taisho text. It should be noted,
however, that both Ching-yiian (101b) and Yiian-chiieh (127d) have chia
& in place of ssu {8l, a reading that makes sense in light of Tsung-mi's
statement at the beginning of this section: “The body and mind come
together contingently (chia), . . .” The texts of all but one of the Japanese
commentaries consulted also give chia instead of ssu. Whichever reading
is followed hardly affects the meaning of the passage.

30. This term (anupadbisesa-nirvana) was frequently cited by Mahzyana
Buddhists as betraying the narrow spiritual horizon that justified why
Hinayina Buddhists deserved their pejorative epithet for being followers
of the Lesser Vehicle.

31. “Outflows” (@srava; yu-lou H¥8) is used here to mean any action
that generates karma, be it good or bad, and further ensnares the sentient
being in the ceaseless round of birth that is samsara. The moral injunctions
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accumulation [of suffering])*> and only cultivates the wisdom of
the view of no-self (the truth of the path), one thereby cuts off
greed and so forth, puts a stop to all karma, realizes the reality
of the emptiness of self (the truth of extinction), until eventually
one attains arhatship: as soon as one makes one’s body as ashes
and extinguishes thought, one cuts off all suffering. According
to this teaching, the two dharmas of form and mind, as well
as greed, anger, and delusion, constitute the origin of the body
of senses and the receptacle world. There has never been nor
will ever be anything else that constitutes the origin.

“Arhatship” refers to the attainment of the religious goal in
Hinayina; an arhat or saint is one who has eliminated the causes
of birth-and-death and after death is reborn no more.

CRITIQUE

Tsung-mi’s critique of the Teaching of the Lesser Vehicle raises a
question that remained a persistent problem for the Buddhist tra-
dition as a whole: how could personal continuity (from moment to
moment as well as from lifetime to lifetime) be explained given the
lack of any abiding self? Indeed, the development of much of Bud-
dhist scholastic philosophy can be understood as a series of increas-
ingly sophisticated attempts to answer this question. Although the
twelve-link chain of conditioned origination was invariably invoked
to explain the continuity from lifetime to lifetime, it could not account
for continuity during periods when consciousness was not operative
(such as in deep sleep or in the most profound states of meditative
absorption). The next level of teaching thus posits a substratum of
consciousness to account for such states.

[709b21] SiEZH. RIBERMBHFE. HRAFERN
Bi. SHMBRTE (asssm). RPERAT @
A, R, REE. BEE. SEX). EARXELREK,
TR S, HEHEERKE. RAMIEEEIRRT 5.

of the previous Teaching of Humans and Gods, for example, still involve
deeds that have outflows in the three realms. For a detailed discussion of
asrava, see Hosaka, “Asrava,” Encyclopaedia of Buddbism 2.202-214.

32. “Accumulation” refers to the second of the four noble truths, that
of the origin of suffering. As Soothill and Hodous note, “The Chinese chi
#, ‘accumulation’ does not correctly translate Samudaya, which means
‘origination’” (A4 Dictionary of Chinese Buddbist Terms, p. 394).
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[709b21] Now I will assess [this teaching] critically. That
which constitutes the source of bodily existence in the ex-
periencing of repeated births and the accumulation of nu-
merous lifetimes must, in itself, be without interruption.
[However], the present five [sense] consciousnesses do not
arise in the absence of [the necessary] conditions (the sense
organs, sense objects, and so forth constitute the conditions), there
are times when consciousness® does not operate (during un-
consciousness, deep sleep, the attainment of c:xt:irlction,54 the attain-
ment of nonconscim.lsm:ss,35 and among the nonconscious gods),36
and the gods in the realm of formlessness are not comprised
of the four great elements. How, then, do we hold on to this
bodily existence lifetime after lifetime without ceasing? There-
fore we know that those who are devoted to this teaching have
also not yet reached the origin of bodily existence.

The form of Tsung-mi’s critique is based on the fifteenth and
sixteenth verses, and the commentary to them, of the Ch'eng wei-
shib lun,% the authoritative text for the Teaching of the Phenomenal
Appearances of the Dharmas, and thereby anticipates the teaching
discussed in the following chapter. According to the Ch'eng wei-shib
Iun, the five sense-consciousnesses® have the alayavijidna as their
support and are dependent on various conditions for their manifes-

33. This refers to the sixth consciousness, mano-vijfiana (i-shib D,
mental discrimination.

34. The attainment of extinction (nirodba-samapatti) is the same as
samjAa-vedayite-nirodba-samapatti, the highest of the nine levels of attain-
ments. For details see Abbidbarmakosabbasya, T 29.24c27ff.; cf. La Vallée
Poussin 1.203ff and Pruden 1.225.

35. The attainment of nonconsciousness (asamjfiG-samapatti) is a state
of meditative absorption wherein all mental functioning has been arrested;
it occurs in the fourth stage of meditation. See Abbidharmakosa-bbasya,
T 29.24b13ff; cf. La Vallée Poussin 1.199ff and Pruden 1.221ff.

36. The non-conscious gods dwell in the third of the eight spheres of
the fourth meditation heaven, that of the gods of abundant fruit (brbatphala-
deva).

37. See T 31.37a11-38b6; this text and its significance within the Teach-
ing of the Phenomenal Appearances of the Dharmas will be discussed in
the following chapter.

38. The five sense-consciousnesses are visual consciousness (caksur-
vijiiana), auditory consciousness (Srotra-vijiiana), olfactory consciousness
(ghrana-vijiiana), gustatory consciousness (jibva-vijiana), and tactile
consciousness (kaya-vijiiana).
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tation. Since the conditions necessary for their manifestation are often
not present, there are times when the five sense-consciousnesses are
not activated. Even though the conditions necessary for the manifes-
tation of the sixth consciousness (mano-vijiiana; i-shib &), the
faculty of mental discrimination) are always present, there are still
times when it does not operate, as Tsung-mi points out. The Teaching
of the Lesser Vehicle only knows of the first six consciousnesses;
since there are times when these do not arise, it cannot explain the
uninterrupted continuity of experience during times when these con-
sciousnesses are inoperative. Unlike the first six consciousnesses,
which are subject to interruption, the seventh and eighth conscious-
nesses, the manas (mo-na-shib KHB#) and alayavijiana, operate
continuously and thus function as a continuum within sentient beings.
In this way Tsung-mi’s critique of the Teaching of the Lesser Vehicle
serves as a natural transition to the next level of teaching, which takes
the alayavijiiana as the underlying basis of both bodily existence and
the receptacle world.



The Teaching of the Phenomenal
Appearances of the Dharmas

Yogicira was one of the two great Mahayina scholastic traditions
to develop in India. Its basic tenets were set forth in the Samdbi-
nirmocana-sitra (most likely written during the fourth century)
and systematized in the treatises of Asafiga and Vasubandhu (com-
posed during the late fourth or early fifth century). These works
focus on the constructive role that consciousness plays in determin-
ing sentient beings’ experience of the phenomenal world, and their
central tenet is thus characterized as “consciousness-only” or “rep-
resentation-only” (vijiaptimatrata; wei-shib MEFD. Yogicara posits
the alayavijiidna as the underlying basis or support (asraya; i #)
for the operation of consciousness, thus addressing the problem of
continuity that Tsung-mi raised in his critique of the Teaching of
the Lesser Vehicle. The ilayavijfidna is also the basis on which the
world of experience is represented in consciousness. It is thus con-
nected with another central Yogicira doctrine, the theory of the
three natures (¢risvabbava; san-bsing =#), which describes three
aspects of reality: the imaginary (parikalpa; pien-chi JEgt), the de-
pendent (paratantra; t'a-ch’i ft1#), and the perfected (parinispan-
na; yitan-ch’eng EIF%). The imaginary and perfected natures refer
to two different perspectives from which the dependent nature can
be seen. In the case of the imaginary, the world is seen in terms of
reified concepts (such as self and dharmas) that are projected onto
it. Only when these imaginary projections are removed will the
world be seen as it really is, an ever-changing combination of in-
terdependent phenomena, and that is what is meant by the perfected
nature. The world in either case is the same, only beings’ perception
of it changes. The dependent nature is thus only seen for what it
is from the perspective of the perfected nature. The imaginary nature
thus corresponds to deluded experience, and the perfected nature
to enlightened wisdom. The shift from delusion to enlightenment

148
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is described as the transformation of the basis (asraya-paravriti;
chuan-i 4§, that is, a radical transformation of the basis (i.e.,
the alayavijiiana) in terms of which reality is perceived.!

The Yogicira theories of the alayavijfiana and three natures only
make sense when understood as developing out of and reacting to the
doctrines of emptiness and the two truths advanced by the other great
tradition of Indian Mahayana, the Madhyamaka. The Madhyamaka
teaching of emptiness was closely related to conditioned origination
(pratityasamutpada; yiian-ch’i #%#2): because all things (dharmas)
exist in dependence on one another, they can therefore be said to be
empty of any reality of their own (svabbava; tzu-bsing B{). It was
precisely on this ground that Madhyamaka criticized the Hinayana dhar-
ma theory elaborated in the Abhidharma. Abhidharma can be seen as
an attempt to devise a totally impersonal language of dharmas whereby
it would be possible to account for experience without recourse to the
notion of self. According to the Madhyamaka critique, however, it fell
into the trap of reifying the very categories (dharmas) that it had posited
to deconstruct the reified concept of self, for the dharmas as well lack
any substantial reality of their own.

Madhyamaka had also posited two truths: the conventional
(samurti; su #8) and the ultimate (paramartha; chen &), epistemo-
logical categories corresponding to the soteriological categories of
delusion and enlightenment. It did not, however, explain how the
world of conventional experience was connected to that of ultimate
truth, thereby leaving unclear how the transformation from delusion
to enlightenment could be effected. If, moreover, enlightenment
revealed that the conventional world of deluded experience was
itself illusory, Madhyamaka could not account for how such delusion
arose in the first place. Just as the ilayavijiidna explained the com-
plex feedback system through which delusion arose and was sus-
tained, the Yogacira doctrine of the dependent nature mediated
between conventional and ultimate truth.

1. A good general account of some of the fundamental Yogacara ideas
can be found in the various essays by Nagao Gadjin edited and translated
by Leslie Kawamura in Madbyamika and Yogacara. The theory of the
three natures, like other Yogicira ideas, is far more complex than indicated
here. There was always a spectrum of differing opinion; nor were such
ideas static, they continued to change along with other doctrinal develop-
ments. For a discussion of some of the ways the three-nature theory was
interpreted within the Chinese Fa-hsiang tradition, see Sponberg, “The
Trisvabbava Doctrine in India and China.”
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Madhyamaka could also not account for the basis for enlight-
enment, and this second homn of the Madhyamaka dilemma was
answered by tathagatagarbha doctrine. Meaning both the “embryo”
or “womb” of the Tathagata, the tathigatagarbha referred to the
potentiality for Buddhahood that existed embryonically within all
sentient beings as well as the pure principle of Buddhahood that
appeared enwombed within defiled sentient existence. Even though
this doctrine seems to have been of relatively minor importance in
Indian Buddhism, it assumed a paramount significance in Chinese
Buddhism that enabled it to stand on its own as a distinct tradition
of Mahayina alongside of the two great Indian traditions of Madhya-
maka and Yogicira.?

The Teaching of the Phenomenal Appearance of the Dharmas
(fa-bsiang chiao H:HAF) refers to the new version of the Yogicira
tradition that was introduced into China by the famous pilgrim and
translator Hstian-tsang (600-664) and codified by his disciple and
collaborator Tz'u-en (632-682), better known as K'uei-chi. This
brand of Yogicira was distinct from the earlier transmissions of
Yogicira thought to China, those represented by the Ti-lun tradition
(based on Bodhiruci’s translation of Vasubandhu’s commentary on the
Dasabbiimika-sitra)® and the She-lun tradition (based on Paramirtha’s
translation of Asanga’s Mabayanasamgraha and Vasubandhu’s com-
mentary).? It was this earlier interpretation of Yogicira that was
taken as orthodox by the Hua-yen tradition with which Tsung-mi
was affiliated. For Tsung-mi this orthodox tradition was given de-
finitive expression in the Awakening of Faith, an apocryphal text
that purports to have been authored by the venerable Asvaghosa
and translated into Chinese by Paramartha but that was most prob-
ably composed in China sometime during the third quarter of the

2. For an excellent discussion of the relationship between the Yogicira,
Madhyamaka, and tathdgatagarbha traditions and their significance within
medieval Chinese Buddhism, see Gimello, “Chih-yen,” pp. 214-337.

3. Shib-ti ching lun, T no. 1522, completed in 511. Although the
Dasabbumika originated as an independent scripture, it was later incor-
porated into the Hua-yen (Avatamsaka) Stitra. It describes the ten stages
(bbami) of the bodhisattva’s career; Vasubandhu's passing references to
the alayavijiana in his commentary served as major points of controversy
among Chinese exegetes about whether the absolute was pure or defiled.

4. She ta-sheng lun, T no. 1593, done in 563, and T no. 1595, completed
the following year. For a French translation of the Mabayanasamgraba,
see Lamotte, La Somme du Grand Vébicule d'Asanga.
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sixth century. Although the points of difference between the early
Chinese Yogacira tradition and that introduced by Hsiian-tsang are
manifold and complex, one of the most salient is that the early
tradition bore a heavy admixture of tathdgatagarbha thought not
found in Fa-hsiang. Whereas the tathagatagarbha guaranteed the
universal accessibility of Buddhahood, the Fa-hsiang tradition held
that there was a class of incorrigible beings (icchantika; i-ch’an-t’i
—##® forever banned from Buddhahood, and it was primarily for
that reason that it was branded by the Hua-yen tradition as being
only a quasi-Mahayana form of Buddhism.

The designation of this tradition as “Fa-hsiang” seems to have
been originally coined by Fa-tsang (643-712),’ the celebrated system-
atizer of the Hua-yen tradition. It thus reflects a Hua-yen polemical
agenda, which thereby sought to indicate the superiority of its own
teachings. The Hua-yen tradition, in fact, can be seen as coalescing
around an effort to uphold the old Yogicara-cum-tathagatagarbha
tradition in the face of the new Yogicira teachings introduced by
Hstian-tsang.$ To distinguish itself from those Fa-hsiang teachings,
Hua-yen styled itself as the Fa-hsing (#5{%, dharma nature) tradition.
As these two designations suggest, the meaning of bsiang $H derives
from its contrast with bsing f. Whereas the Fa-hsiang position merely
dealt with the superficial characteristics of the dharmas, their phe-
nomenal appearances, the Fa-hsing (i.e., Hua-yen) position revealed
the underlying nature on which they were based. “Nature” for Tsung-
mi is another term for the tathagatagarbha, the content of the ultimate
teaching within his classification scheme. The translation of fa-bsiang
48 as “phenomenal appearances” thus reflects the Hua-yen point
of view assumed by Tsung-mi and not the way the term would have
been understood within a Fa-hsiang doctrinal context. Within the
framework of Fa-hsiang thought, bsiang, as a translation of the San-
skrit laksana, is not weighted with the ontological connotation given
to it by Hua-yen and should more properly be understood as meaning
simply “characteristic” or “mark.”

5. Itis possible that this designation may have been suggeste«! by the
title of the fourth chapter of Hsiian-tsang'’s translation of the Samd, inir-
mocana-stitra (Chieb shen-mi ching, T no. 676), “Chapter on the Phenom-
enal Appearance of All Dharmas” (I-ch’ieb fa-bsiang p'in —EDEEHEGY),
wherein the cardinal Yogicira doctrine of the three natures (¢risvabbava)
is set forth (see T 16.693a-c; cf. Lamotte, Samdhinirmocana Siitra: L'Ex-
Dlication des mystéeres, pp. 188-192).

6. This theme is developed by Gimello, “Chih-yen,” pp. 338-414.
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In his Ch’an Preface Tsung-mi characterizes the Fa-hsiang tra-
dition as the Teaching That Refutes Objects by Means of Conscious-
ness (chiang-shib p'o-ching chiao YEERREBI#E). He goes on to
explain this characterization in his autocommentary, saying that
although the previous Teaching of the Lesser Vehicle had destroyed
the belief in a substantially existing self (atman), it still held on to
the belief in the reality of things (dharmas). The present teaching
corrects this error by showing that things (dharmas) arise from the
evolution of consciousness and, accordingly, have no substantial re-
ality of their own. Tsung-mi continues, saying that according to this
teaching the things (dharmas) that arise and perish from moment to
moment “are not connected with suchness (tathata; chen-ju [B.41).”"

Tsung-mi’s last point is based on the Awakening of Faith, which
describes the alayavijfidna as being based on the mind as suchness
(bsin chen-ju LrE ), which is identified with the tathigatagarbha.
It thus implicitly criticizes the Fa-hsiang tradition for failing to rec-
ognize the connection between the tathagatagarbha and dlayavijfiana.
The Fa-hsiang position accordingly regards suchness as static, that
is, as not involved in the production of all pure and impure phe-
nomenal appearances (bsiang $8). Thus, for Tsung-mi, the Fa-hsiang
teaching falls short in only recognizing one aspect of the absolute
mind (i-bsin —{»): while it acknowledges its “unchanging” (pu-
pien "8) character, it wholly ignores its “conditioned” (sui-yiian
Bfi#) character. In other words, it does not realize that the phe-
nomenal appearances (bsiang) that it purports to analyze are the
functioning (yung Fl) of the mind as suchness as it accords with
conditions (sui-ytian Bfi#&). But it is just the conditioned aspect of
suchness that is of vital importance for Tsung-mi because it links the
tathdgatagarbha with the ilayavijiiana and thereby accounts for how
suchness accords with conditions to form all pure and impure states.
Elsewhere Tsung-mi refers to this conditioned aspect of suchness
as nature origination (bsing-ch’i {#£#2), which provides the theo-
retical basis on which he develops his account of the process of
phenomenal evolution in the concluding section of the Inquiry—
his answer, that is, to the question of the origin of the human
condition.

In Tsung-mi’s view, it is because the Fa-hsiang teaching lacks
the principle of nature origination that there is nothing to mediate
between the ilayavijiidna and suchness, the realm of defiled activity

7. See T 48.403b24-26; K 104; cf. B 164.
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and that of unconditioned purity. It is thus guilty of a fundamental
dualism. Nature origination, on the other hand, bridges this gap by
affirming that all phenomenal appearances (bsiang #) are nothing
but a manifestation (yung 1) of the nature (bsing $) that is their
very essence (¢’i #). Nature origination overcomes this dualism by
making use of the conceptual paradigm of essence and function
(t'i-yung B8R). The various polarities that Tsung-mi employs—such
as nature and phenomenal appearance(s) or root (pen &) and
branch(es) (mo #K)—all conform to this paradigm. Essence, nature,
and root, on the one hand, and function, phenomenal appearance(s),
and branch(es), on the other, are all interchangeable.

In his conclusion to the section on this teaching in the Chan
Preface, Tsung-mi notes that it is based on the Samdbinirmocana-
siitra, the Yogacarabbami-$astra, and the Ch’eng wei-shib lun.8 The
Samdbinirmocana and the Yogacarabbiimi were important sources
for the Indian Yogicira tradition. The Ch’eng wei-shib lun, however,
was a Chinese creation, in which Hstian-tsang’s disciple and collab-
orator K'uei-chi played a major editorial role, and it is the text on
which the sectarian identity of the Fa-hsiang tradition is based. It
consists in an abridged synopsis of various Indian commentaries to
Vasubandhu's Thirty Verses (Trimsika).? It is thus a composite work,
for which there is no single corresponding Indian text. K'uei-chi’s
commentary identifies the various commentarial opinions cited in the
text, giving special authority to those of Dharmapila.!® Tsung-mi was
well acquainted with the Ch’eng wei-shib lun and, according to his
own testimony, had used it along with K'uei-chi’s commentary in the
composition of his own two-fascicle commentary to Vasubandhu’s
Thirty Verses written between 819 and 820."

8. T 48.403¢c11-13; K 104; cf. B 169.

9. A translation of the Trimsika can be found in Stefan Anacker’s
Seven Works of Vasubandhbu.

10. As the availablity of Sthiramati’s text has revealed, not all of K'uei-
chi’s attributions were correct. 1 would like to thank Dan Lusthaus for
sending me his chapter, “The Legend of the Transmission of the Ch’eng
wei-shib lun," from his work in progress on Buddhist phenomenology,
which provides a refreshing reappraisal of the significance of Dharmapila.

11. TSC 225d. Since Tsung-mi’'s commentary is not mentioned in the
catalogue compiled by Ui-ch’6n in 1101, it must have already been lost by
that time (see Kamata, Shamitsu kyogaku no shisoshi-teki kenkya, p. 95).



154 ANNOTATED TRANSLATION AND COMMENTARY

SYNOPSIS

Tsung-mi’s account of the Teaching of the Phenomenal Appearances
of the Dharmas begins with a brief synopsis based on the Ch’eng
wei-shib lun.

[709b26) Z=AKFHEHAEFE. B—OEHEHRDK. BEH
HAER. R/ FEIRE. 2HRE, ERBEER
Y. AL, BeRBaag. fiERE,

[709b26) The Teaching of the Phenomenal Appearances of
the Dharmas within the Great Vehicle holds that all sentient
beings from [time] without beginning inherently'? have
eight kinds of consciousness. Of these, the eighth—the
idlayavijiiana—is the fundamental basis. It instantaneously
evolves into the body of the senses, the receptacle world,
and the seeds, and transforms, generating the [other] seven
consciousnesses. All [eight consciousnesses] evolve and
manifest their own perceiving subject and perceived ob-
jects,!> none of which are substantial entities.

According to the Ch’eng wei-shih lun (a position K'uei-chi at-
tributes to Dharmapila), consciousness evolves (parindma; pien
32) into a subjective and objective part (darsanabbaga; chien-fen
R4y and nimittabbaga; so-fen F43}). Since these two aspects of
consciousness are born from causes and conditions, they are ac-
corded reality as dependently existing (paratantra; i-t'a f4). It is
on the basis of this twofold division of consciousness, moreover,

12. Fa-erb ¥E8, Hsiian-tsang’s translation of dbarmata.

13. In his Ch’an Preface Tsung-mi adds, by way of a note, “the eye
[consciousness) takes form as its object, . . . the seventh [consciousness]
takes the subjective [aspect of the dlaya] as its object, and the eighth [con-
sciousness] takes the [body of the] senses, the seeds, and the receptacle
world as its objects.” In stating that the seventh consciousness takes the
subjective aspect of the dlaya as its object, Tsung-mi is following the position
attributed to Dharmapila. The Cb'eng wei-shib lun also gives three variant
opinions on the object of the seventh consciousness: that attributed to
Nanda, which holds that it is the alaya itself and its associated dharmas;
that attributed to Citrabhanu, which holds that it is the subjective and
objective aspect of the dlaya; and that attributed to Sthiramati, which holds
that it is the dlaya and its seeds (see T 31.21c17-22a13; cf. La Vallée Poussin
1.250-252 and Wei Tat, pp. 280-283). The main text of the Ch’an Preface
continues: “Outside of these eight consciousnesses, there are no substantial
things at all” (T 48.403b29-c1; K 104; cf. B 165).
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that sentient beings falsely imagine the existence of a self (dtman)
and things (dharma) as substantial entities. Self and things, however,
do not really exist, being nothing more than what is imagined
(parikalpita; pien-chi-so-chib @3tV by deluded consciousness.

Sthiramati, a major Yogacira thinker against whom Dharmapila
is often pitted, interprets parinama to mean that consciousness is
different from one moment to another. He accordingly only regards
consciousness as existing dependently (paratantra); its dichotomi-
zation into a subjective and objective aspect is wholly imagined
(parikalpita). Thus, while for Dharmapala consciousness is always
manifested in both its subjective and objective aspects, for Sthiramati
the subject/object duality is an illusion to be transcended by insight
into things as they are.!*

Consciousness (vijfigna; shib #) operates in eight modes, which
are divided into three categories: 1) vijfiana (shib @), referring to the
five sense-consciousnesses and the faculty of mental discrimination
(mano-vijfiana; i-shib B, 2) manas (i ), referring to the ego
consciousness (mo-na-shib KIF#R), and 3) citta (bsin i), referring
to the dlayavijiiana. The five sense-consciousnesses are named after
the sense organs that serve as their support;'® likewise, the sixth
consciousness, mano-vifiana, is named after its support, the seventh
consciousness, manas. The sixth consciousness is characterized by
discrimination and has all dharmas as its object. Manas, the seventh
consciousness, has the ilaya as both its support and object. It is
characterized by intellection and is always accompanied by the four
defilements (klesa; fan-nao JE{%) of delusion of a self, belief in a
self, self-conceit, and self-love. In its untransformed state, it clings to
the subjective aspect of the dlaya as a true self (dtman). After it has
been radically transformed (asraya-paravrita; chuan-i B4K) by the
wisdom that beholds the essential equality of all things, it has suchness
and all other dharmas as its object, in addition to the alaya.'¢

14. If one can discount the partisan championing of Dharmapila, Ueda
presents a clear discussion of the difference between the position of the
Ch’eng wei-shib lun and Sthiramati in regard to the meaning of viffiana-
parinama in his “Two Main Streams of Thought in Yogicira Thought.”
See also Weinstein, “The Concept of the Alaya-vijfidna in Pre-T’ang Chinese
Buddhism.”

15. L.e., eye-consciousness, ear-consciousness, etc.

16. For a detailed explanation of the first six consciousnesses, see
Ch'eng wei-shib lun, T 31.26a12-38c4; cf. La Vallée Poussin 1.289-413 and
Wei Tat, pp. 340-497. For the seventh consciousness, manas, see Ch’eng
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It is noteworthy that here and elsewhere throughout the Inquiry
Tsung-mi uses a-lai-yeb F[YHER, Hstian-tsang's transliteration of
alaya, instead of a-li-yeb FIHLHR used by Paramartha and the Awak-
ening of Faith. According to Hsiian-tsang’s rendition, dlaya means
“receptacle,” “repository,” or “store” (tsang i#% in Chinese), to which
the Ch’eng wei-shib lun gives three meanings: it is said to be actively
alaya (neng-ts'ang RE#) in that it stores the seeds (bija; chung-tzu
&) out of which the mental and physical elements that comprise
the phenomenal world develop; it is passively ilaya (so-ts'ang iy
#0 in that it is in turn “perfumed” by the other seven conscious-
nesses; and it is the alaya that is attached to (chib-tsang $ii#%) by
the seventh consciousness. Because the ialayavijiana is simulta-
neously cause and effect, its identity—being determined by the sum
total of the seeds that it contains at any given moment—is constantly
changing; it is for this reason that it differs from the Brahmanical
atman that it superficially seems to resemble.”” The ilayavijiidna is
often spoken of as the root or fundamental consciousness (mizla-
vifiiana; ken-pen-shib ¥RAF) because it holds the seeds out of
which the other seven consciousnesses evolve. The other seven
consciousnesses are accordingly referred to as transformed con-
sciousnesses (pravrtti-vijiana; chuan-shib Bg).

According to the Ch'eng wei-shib lun,'® the dlayavijfiana devel-
ops internally into seeds and the body of the senses and externally
into the receptacle world. Taken together, these three constitute the
object (alambana; so-yiian Fii#&) or the objective aspect (nimitta-
bbaga; bsiang-fen ¥14}) of the alaya. The Ch’eng wei-shib lun de-
fines the receptacle world (bbajanaloka; ch’i-shib-chien 33t R )—
what we would call the physical environment—as “the place that
serves as the support for all sentient beings.”” It defines the body
of the senses (sendriyakakaya; ken-shen ¥ £) as “the sense organs
and the body that serves as their support.”?® Seeds (bija; chung-tzu
FEF) are the potentialities from which all things are manifested.

wei-shib lun, T 31.19229-26al1; cf. La Vallée Poussin 1.225-288 and Wei
Tat, pp. 248-337.
17. For a detailed discussion of the alayavijiidna, see Ch’eng wei-shib
lun, T 31.7¢13-19a28; cf. La Vallée Poussin 1.94-220 and Wei Tat, pp. 102-245.
See also Fukaura, “Alaya-vijfidna,” Encyclopaedia of Buddbism 1.383-388.
18. T 31.10a17; cf. La Vallée Poussin 1.125 and Wei Tat, pp. 136-137.
19. T 31.10a13-14.
20. T 31.10a15-16.
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According to the position attributed to Dharmapila, there are both
innate and acquired seeds.?! Those that are innate exist inherently
in the nature of things (dbarmata; fa-erb B from time imme-
morial and are of both pure and impure variety. However, they
need to be ripened by further conditioning (vésana; bsi-ch’i B4)
in order to mature and be manifested as an effect. Once manifested,
the effect, in turn, leaves a trace or impression in the alaya, which
becomes the cause for the creation of new seeds. Seeds and their
manifestations thus stand in a reciprocal relationship to one another,
being simultaneously cause and effect of each other.?

The first seven consciousnesses are spoken of as “transformed
consciousnesses” (pravrtti-vijiana; chuan-shib ) because they
are transformations of the ilayavijfiana, which is their support. The
expression chuan-sheng 4, as Yian-chiieh points out,? is used
in the famous water/wave metaphor in the Lankavatara-siitra,® an
important Yogicira scripture that compares the generation of the
seven consciousnesses from the transformation of the ilayavijiiana
to the formation of waves on the surface of water stirred by the wind.
The Ch'eng wei-shib lun also refers to this passage in discussing the
relationship of the seven transformed consciousnesses with the ilaya.?®

Tsung-mi'’s exposition continues, quoting from the Ch’eng wei-
shib lun to explain how the various consciousnesses evolve.?

[709c1) ANfIRBER, FARMIED PIEE K. HaARR
PR, SATHRERAER. BHASEREE.

[709c1] How do they evolve? [The Ch’eng wei-shib lun)
says: “Because of the influence of the karmically conditioned
predispositions of the (false] discrimination of self [atman]

21. The notion of innate seeds also serves as the basis for Dharmapaila'’s
theory of gotra (chung-hsing Fi#), according to which sentient beings are
rigidly categorized into five classes in regard to their ultimate spiritual po-
tential. Beings innately devoid of all pure seeds (i.e., the icchantika) can
never achieve Buddhahood, no matter how much merit they accumulate.

22. For a detailed discussion of seeds, see Ch'eng wei-shib lun, T 31.8a5-
10a11; cf. La Vallée Poussin 1.100-123 and Wei Tat, pp. 108-135.

23. 129c¢-d.

24. See T 16.484b12, 523b22, and 594c14—the wording is the same in
all three Chinese translations; cf. the translation by Suzuki, p. 42.

25. See T 31.14c14; cf. La Vallée Poussin 1.175 and Wei Tat, pp. 194-195.

26. See Ch'eng wei-shib lun, T 31.1b3; cf. La Vallée Poussin 1.10 and
Wei Tat, p. 10.
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and things [dharma] [in the alayavijfina], when the con-
sciousnesses are engendered [from the alayavijiidna], they
evolve into the semblance of a self and things.” The sixth
and seventh consciousnesses, because they are obscured by
ignorance, “consequently cling to [their subjective and ob-
jective manifestations] as a substantial self and substantial
things.”

“Karmically conditioned predispositions” here translates vasana
(bstin-bsi B&E, also bsi-ch’i B4R). Vasana is closely related to and
often used interchangeably with bija (seed). It refers to the traces
or impressions of an act that remain in the layavijfiina and that
ripen already existing seeds as well as create new ones. D. T. Suzuki,
who translates vasana as “habit-energy,” notes: “Vasana literally
means ‘performing,’ or ‘fumigation,’ that is, it is a kind of energy that
is left behind when an act is accomplished and has the power to
rekindle the old and seek out new impressions.”?’

Tsung-mi is again following the opinion attributed to Dharmapila,
which holds that only the sixth and seventh consciousnesses are
capable of false imagination. Sthiramati, on the other hand, holds
that all eight consciousnesses are capable of false imagination.?

DREAM ANALOGY

Tsung-mi continues his exposition of Fa-hsiang thought by quoting
an analogy from the Ch'eng wei-shib lun.?®

(709¢3] A (BRLERBEAMT) B (BEFRAT
a) . BB MEESSEE. SRRAEHEN
1. BRAAESHR. RIVE : TR, RERE
REEE. dtERER EFEEY (RnaTED. Rt
H, FRARSWRITR. BASE (FT2RmEm).

[709c3] “It is like the case of being ill (in grave illness the mind
is befuddled and perceives people and things in altered guise) or

27. Studles in the Lankavatara Sutra, p. 99. For details on the use of
the term in the Ch'eng wei-shib lun, see T 31.43a10-b27; cf. La Vallée
Poussin 2.473-481 and Wei Tat, pp. 578-585. I would like to thank Alan
Sponberg for his suggestion on how to translate this term.

28. See Ch'eng wei-shib lun, T 31.45¢c246a8; cf. La Vallée Poussin 2.517-
520 and Wei Tat, pp. 626-629.

29. See T 31.1b5-6; cf. la Vallée Poussin 1.10 and Wei Tat, pp. 12-13.
The notes are Tsung-mi's interpolation.
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dreaming>® (the activity of dreaming and what is seen in the dream
may be distinguished). Because of the influence of the illness
or dream, the mind manifests itself in the semblance of the
phenomenal appearance of a variety of external objects.”
When one is dreaming, one clings to them as substantially
existing external things, but, as soon as one awakens, one
realizes that they were merely the transformations of the
dream. One’s own bodily existence?! is also like this: it is
merely the transformation of consciousness. Because [be-
ings] are deluded, they cling to [these transformations] as
existing self and objects, and, as a result of this, generate
delusion and create karma, and birth-and-death is without
end (as amply explained before [in the previous teaching]). As soon
as one realizes this principle, one understands that our bodily
existence is merely the transformation of consciousness and
that consciousness constitutes the root of bodily existence
([this teaching is of] non-final meaning, as will be refuted later [in the
following teaching]).

The concluding part of the corresponding section of the Ch’an
Preface gives a different description of the culmination of spiritual
practice according to the Ch'eng wei-shib lun:

Once one realizes that from the outset there was neither
self [atman] nor things [dharmas], that there is only mental
consciousness, he thereupon relies on the wisdom of the
twofold emptiness [i.e., of dtman and dharma], cultivates
practices such as the discernment of consciousness-only as
well as the six perfections and the four articles of attraction,
gradually overcomes the two obstructions of the defile-
ments (kleSavarana; fan-nao chang JE1SEE) and of the
knowable (jrieyavarana; so-chib chang P&, verifies

30. As Tsung-mi’s note to each term indicates, he reads huan B8 and
meng B as separate terms, as also does K'uei-chi. In his commentary on
the passage in the Ch ‘eng wei-shib lun from which Tsung-mi is here quoting,
K'uei-chi points out that in the case of impaired vision experienced during
a high fever, all colors may be perceived as yellowish (T 43.24329-10). La
Valiée Poussin takes huan-meng as a compound, which he translates as
“nightmare” (cauchemar) (1.10). Wei Tat leaves buan untranslated (see p.
13).

31. The corresponding passage in the Ch’an Preface also includes
external objects (see T 48.403¢c6; K 104; cf. B 166).
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the suchness revealed by the twofold emptiness, the ten
stages [of the bodhisattva) are fully consummated, the
eighth consciousness is transformed, and one attains the
enlightenment of the four wisdoms. When the obstructions
to suchness are exhausted, one attains the great nirvina of
the dharmakaya.*

Since the Teaching of the Phenomenal Appearances of the Dhar-
mas is refuted by the following teaching, there is no critique in the
present section.

32. T 48.403c7-11; K 105; cf. B 166-168. See K 114-116 and B 167-169
for details on the meaning of the various terms mentioned in this passage.
For a discussion of K'uei-chi's five-level discernment of “consciousness
only,” see Sponberg, “Meditation in Fa-hsiang Buddhism,” pp. 30-34.



The Teaching That Refutes
Phenomenal Appearances

The Teaching That Refutes Phenomenal Appearances reflects
Tsung-mi’s interpretation of the basic import of the Madhyamaka
teaching of emptiness (Sanyatd; k'ung Z2). The Madhyamaka
tradition—so called because it takes a Middle Way between
what it views as two philosophical extremes—is indelibly
linked with Nagarjuna, the great second- or third-century In-
dian Buddhist thinker who elaborated the philosophical im-
plications of the teaching of emptiness that had been
expounded in the Perfection of Wisdom (Prajraparamita)
scriptures. The earliest Perfection of Wisdom scriptures, com-
posed sometime between the first century B.C. and the first
century A.D., belong to the oldest strata of Mahayana literature.!
Whereas these texts merely proclaim their message, Nagirjuna
was the first to argue for it in a philosophically sustained
manner. Nagiarjuna had such an impact on the subsequent
development of Buddhism that he is often looked back to as
second in importance only to the Buddha.

In China Madhyamaka was identified with the Three Treatises
(San-lun) tradition because it was based on three treatises translated
by Kumairajiva (344-413)—i.e., the Treatise on the Middle Way
(Chung lun), the Twelve Topics Treatise (Shib-erb men lun), and

1. The most frequently cited theory of the historical development of
this literature is that put forward by Edward Conze; see pp. 11-16 of the
introduction to his Selected Sayings from the Perfection of Wisdom; the
selected translations in this work also serve as a good introduction to the
Perfection of Wisdom literature as a whole. Conze claims that the earliest
phase of Prajfiaparamita literature is represented by the Astasabasrika
(Perfection of Wisdom in Eight Thousand Lines) and the Ratnaguna-
samcayagatha, its verse summary. See also chapter 2 of Paul Williams'
Mabayana Buddbism.
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the Hundred Treatise (Po lun).2 The most important of these texts
was the Treatise on the Middle Way, which contained the Stanzas
on the Middle Way (Madbyamakarika), Nagarjuna's most celebrated
work, along with a prose commentary by Pingala.3 The Twelve Topics
Treatise is an obscure and problematic text that had little influence
in China and was unknown in the Indian and the Tibetan traditions.*
The Hundred Treatise consists of a commentary to a series of verses
by Aryadeva, Nigarjuna's principal disciple, refuting various posi-
tions put forward by non-Buddhist opponents.® These three treatises
all belong to the earliest phase of the historical development of the
Madhyamaka, before the tradition split into its Prisangika and
Svatantrika branches. The Chinese tradition thus has a cast very
different from Indo-Tibetan tradition. The Madhyamaka tradition
represented in Sanskrit and Tibetan sources is based on the writings
of later Madhyamaka thinkers, whose works were translated after
the Chinese tradition had already taken form, and so had little or
no influence in China, or whose works were never translated into
Chinese at all. None of the works of Candrakirti, the most influential
of all of the later Madhyamaka thinkers for the development of the
tradition in India and Tibet, was ever translated into Chinese before
modern times.

Another text that bore enormous authority for the Madhyama-
ka tradition in China, and that was sometimes included as a fourth
treatise,’ was the Great Perfection of Wisdom Treatise (Ta-chib-tu

2. For a study of this tradition and its Indian roots, see Richard Robin-
son, Early Madbyamika in India and China.

3. Or Chung-kuan lun, as Tsung-mi later refers to it (709c19-20); T no.
1564, Pingala’s commentary is never mentioned in Sanskrit or Tibetan
sources. For a translation of the Sanskrit text of the Madbhyamakarika, see
Appendix A of Frederick Streng’s Emptiness: A Study in Religious Meaning.
Streng's book itself presents one of the more influential modern academic
interpretations of Madhyamaka. See also Kenneth Inada, Nagarjuna: A
Translation of bis Milamadbyamakakarika with an Introductory Essay.

4. T no. 1568; although the text is attributed to Nagarjuna, only the
verses are by him (twenty-two of the twenty-six verses can be traced to
other works by Nigirjuna). The prose commentary may have been com-
posed by Pingala, who may also have compiled the selection of verses.
See Robinson, Early Madbhyamika, pp. 32-33, and Lindtner, Nagarjuniana,
pp. 11-12, n. 13.

5. T no. 1569; see Robinson, Early Madbyamika, pp. 33-34.

6. Hence the Three Treatise tradition was also sometimes referred to
as the Four Treatise tradition.



Part 2: Refuting Phenomenal Appearances 163

lun), a massive commentary to the Perfection of Wisdom in Twenty
Five Thousand Lines attributed to Nigirjuna by Kumirajiva.” This
text is almost certainly not a translation of a work by Nigarjuna.
Since it is entirely unknown outside of the East Asian tradition, it is
possible that Kumirajiva, its “translator,” may have had a major
hand in its composition. It was prized by Chinese Buddhists as an
authoritative and encyclopedic reference to Mahiyiana Buddhist
doctrine.

Tsung-mi views Madhyamaka from the perspective of the tathi-
gatagarbha literature, especially the Awakening of Faith. As his des-
ignation suggests, the role of the Teaching That Refutes Phenomenal
Appearances is primarily negative—its function is to destroy deluded
attachments, for only when deluded attachments have been elimi-
nated can the true nature be revealed as it is in reality: pure and
immutable. The teaching of emptiness is thus said to intimate (mi-
bsien FHD the true nature, but it is not yet ultimate because it is
unable to reveal (bsien-shib §H7R) it. It thereby paves the way for
the next and final teaching, that which Reveals the Nature.

Tsung-mi’s assessment of this teaching is based on the qualifi-
cation of emptiness in tathigatagarbha texts, which claim that the
tathagatagarbha was taught as an antidote to the psychological dan-
gers inherent in the teaching of emptiness. The tathagatagarbha
doctrine, which assumed particular prominence in Chinese Bud-
dhism, resonated with some of the perennial preoccupations of
indigenous Chinese thought, such as its attempt to define human
nature, clarify the sources of ethical action, and uncover the under-
lying ontological matrix from which the phenomenal world evolves.
Chinese Buddhists not only valued the tathagatagarbha doctrine for
providing a basis for faith in the universal accessibility of Buddha-
hood but also found within it a rationale for qualifying the radical
negation of the Madhyamaka teaching of emptiness and thus de-
veloping a vision of Buddhism that affirmed life in this world. The
Chinese appropriation of this doctrine was elaborated in a number of
apocryphal texts, most notably the Awakening of Faith.

The most important scriptural formulation of this doctrine was
made in the Srimala Sttra, which proclaimed that the tathagatagar-
bha represented the true meaning of emptiness. The Srimala Satra

7. T no. 1509; see Robinson, Early Madhyamika, pp. 34-39. For a
copiously annotated French translation of the first third of this text, see
Lamotte, Le Traité de la grande vertu de sagesse, in 5 vols. For an exposition
of the central ideas of this text, see Ramanan, Nagdrjuna'’s Philosophy.
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thereby implied that the teaching of emptiness as it had been pre-
viously expounded in the Perfection of Wisdom scriptures was only
provisional (neyartha; pu-liao-i 7 T #) because it did not recog-
nize the infinite excellent qualities of the Tathigata. The former
teaching of emptiness was therefore not so much wrong as it was
incomplete and one-sided. The tathdgatagarbha was the ultimate
(nitartha; liao-i T 28 teaching because it revealed the full meaning
of emptiness. “The wisdom of the tathagatagarbha is the Tathagata’s
wisdom of emptiness.”®

The Tathagata’s wisdom of emptiness, moreover, is twofold.
The tathigatagarbha can be spoken of as being both empty and
not empty in that it is at once empty of all defilements (klesa; fan-
nao 1Et&) and, at the same time, not empty of all Buddha-dharmas.”
The true understanding of emptiness, therefore, entails the recog-
nition that the other side of the tathagatagarbha’s being empty of
all defiled dharmas is its being replete with infinite Buddha-dharmas.
It is on this basis that the Srimala Siitra represents its teaching as
being of ultimate meaning, in implicit contradistinction to the purely
negative exposition of emptiness in the Perfection of Wisdom scrip-
tural corpus.

The Awakening of Faith, whose adaptation of the tathdgatagar-
bha doctrine was authoritative for Tsung-mi, follows the Srimala
Stitra in distinguishing between the empty and not empty aspects
of the absolute: suchness can be said to be both truly empty, “be-
cause it is ultimately able to reveal what is real,” and truly not empty,
“because it has its own essence and is fully endowed with excellent
qualities whose nature is undefiled.”'

Because it is not empty, the tathagatagarbha is endowed with
positive qualities. Tathagatagarbha texts even went so far as to at-
tribute what had earlier been condemned as the four inverted views
to the dharmakaya: permanence, bliss, selfhood, and purity.!! The
Awakening of Faith thus stands solidly in the tathagatagarbha tra-
dition in attributing positive qualities to the absolute. It says that
since suchness (tathata; chen-ju & 41)

was neither born at the beginning of time nor will perish
at the end of time, it is utterly permanent and steadfast. In

8. T 12.221c13.

9. T 12.221¢16-18; cf. Pu-tseng pu-chien ching, T 16.467a17-21.
10. T 32.576b24; cf. Hirakawa, p. 80 and Hakeda, p. 34.

11. See Wayman, The Lion’s Roar of Queen Srimala, p. 102.
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its nature it is itself fully endowed with all excellent quali-
ties. That is, its essence itself possesses the radiant light of
great wisdom; [the capacity of] universally illuminating the
dharmadhaty; true cognition; the intrinsically pure mind;
permanence, bliss, selfhood, and purity; and calmness,
eternality, and freedom.

The text then adds, in language redolent of the Srimala Satra,

Therefore it is fully endowed with inconceivable Buddha-
dharmas that are more numerous than the sands of the
Ganges and that are not free from, not cut off from, and
not different from [the essence of suchness).!?

Elsewhere the Awakening of Faith suggests how the teaching
of the tathagatagarbha serves to overcome the misunderstanding to
which the negative language of the teaching of emptiness is liable.

(Ordinary beings] hear the scriptures proclaim that all dhar-
mas in the world are ultimately empty of [any] essence, that
even the dharmas of nirvina and suchness are also ulti-
mately empty, and that they are from the very beginning
themselves empty and free from all phenomenal appear-
ances. Since they do not understand that [such statements
were taught] in order to break their attachments, they hold
that the nature of suchness and nirvina is merely empty.
How is [this view] to be counteracted? It must be made
clear that the dharmakiya of suchness is in its own essence
not empty but fully endowed with incalculable excellent
qualities.”

SYNOPSIS

The term that Tsung-mi uses to designate this teaching (p’o-bsiang
REHR) seems to have been first used by Ching-ying Hui-yiian (523-
592) to refer to the third of his fourfold division of the teachings.
Hui-ylian was well versed in both the Ti-lun and She-lun traditions,
and his writings presented a systematic and mature statement of the
earlier Yogicira tradition in Chinese Buddhism. A review of Hui-
ylan'’s use of the term sheds light on Tsung-mi’s understanding of
the role and character of emptiness within his classification scheme.

12. T 32.579a14-18; cf. Hirakawa, pp. 245-246 and Hakeda, p. 65.
13. T 32.580a8-13; cf. Hirakawa, p. 282 and Hakeda, p. 76-77. This is
the second of five biased views enumerated in the Awakening of Faith.
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Indeed, the principle by which Hui-ylian ranks the teachings fol-
lows a rationale implicit in Tsung-mi’s ordering of the teachings in
the Inquiry—that is, it progresses from a naive affirmation of ap-
parent reality, to a thoroughgoing refutation of the terms in which
such a view is conceived, which thus makes possible the revelation
of the true nature of reality in the highest teaching. According to Hui-
yuian’s scheme, the first category of teaching, found in the Abhidharma
literature, holds that all dharmas, although produced from condi-
tions, still have a self-nature. The second category, found in the
Ch’eng-shib lun,'* while denying that dharmas have a self-nature,
still holds that they have phenomenal appearances (bsiang ).
The third category, that which teaches the emptiness of all dhar-
mas, holds that the self-nature and phenomenal appearances of
dharmas are equally unreal, like a mirage seen in the distance:
when one draws closer one realizes that both the nature and phenom-
enal appearance of the water are nonexistent. The fourth category is
the true teaching that reveals reality (bsien shib BHE). Hui-ylian
writes that this teaching holds that “all dharmas exist by virtue of
deluded thinking. While deluded thinking is without substance, its
occurrence must be based on something real,” which Hui-ylian
identifies as the tathagatagarbha.'s

(709c9] PUAFRAIEE. WATAK/DREHZE. BHE
HRETRHE,

[709¢9] The Teaching of the Great Vehicle That Refutes Phe-
nomenal Appearances refutes the attachment to the phenom-
enal appearances of the dharmas in the previous [teachings
of] the Great and Lesser Vehicles and intimates the principle
of the emptiness and tranquility of the true nature in the later
[Teaching That Reveals the Nature].

14. T no. 1464; the Chinese translation of an otherwise unattested trea-
tise whose Sanskrit title may have been either Tattvasiddhi or Satyasiddbi.
The treatise was the focus of one of the six exegetical traditions of the fifth
and sixth centuries.

15. Although the bsiang # in Hui-yiian’s scheme does not refer to the
bsiang #H in the Fa-hsiang school, the designation of the brand of Yogacira
established in China by Hsiian-tsang as the Fa-hsiang school provided
Tsung-mi with a convenient pretext for appropriating Hui-yiian’s terminol-
ogy as yet another means of demonstrating the inferiority of the Fa-hsiang
teaching to that of the tathagatagarbha.

16. See Ta-sheng-i chang, T 44.483a12-29.
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“Emptiness” (k’ung %) and “tranquility” (chi FX) are two terms
that Tsung-mi often uses to characterize the tathagatagarbha,
which he refers to as “empty tranquil awareness” (k’ung chi chib
ZeBAD in his Ch’an Chart:

“Empty” means empty of all phenomenal appearances and
is still a negative term. “Tranquil” just indicates the immu-
tability of the true nature and is not the same as nothing-
ness. “Awareness” indicates the revelation of the very
essence and is not the same as discrimination. It alone is
the intrinsic essence of the true mind."”

THE PLACEMENT OF THIS TEACHING

Tsung-mi’s note takes up the question of the placement of this
teaching within his classification scheme.

[709c10] (W2, FHEREERARH. BERFRG. z=#
et MCBBHEEIRL SRR, SRR RRRE  —
. TA, HE. _REMER. BoRERuR. it

MEEEERE. BEAUMEM.

[709c10] (Discussions that refute phenomenal appearances are not
limited to the various sections of the Perfection of Wisdom but pervade
the scriptures of the Great Vehicle. [Although] the previous three
teachings are arranged on the basis of their temporal order, [since]
this teaching refutes them in accordance with their attachments, it
[was taught] without a fixed time period. Therefore Nagarjuna posited
two types of wisdom: the first is the common, and the second is the
distinct. The common refers to [that which the followers of] the two
vehicles alike heard, believed, and understood, because it refuted the
attachment to dharmas of [the followers of] the two vehicles. The
distinct refers to [that which] only the bodhisattvas understood, be-
cause it intimated the Buddha-nature.

Tsung-mi here invokes the authority of Nagarjuna, the putative
author of the Great Perfection of Wisdom Treatise (Ta-chib-tu lun),
to justify his placement of this teaching after that of the Phenomenal
Appearances of the Dharmas. To explain how this teaching was
taught “without a fixed time period,” Yiian-chiieh’s commentary
quotes the following passage from the Great Perfection of Wisdom
Treatise: “From the night that he attained the Way until his nirvana,

17. HTC 110.437b16-18; K 333.
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the Buddha constantly preached [the perfection of] wisdom.”8
Tsung-mi’s point is that whereas the order of his arrangement of
the previous three teachings follows the chronological order in
which they were expounded by the Buddha, the Buddha expounded
the present teaching in various forms during the second and third
teaching periods in order to refute the attachment to the belief in
a substantial self on the part of followers of the Teaching of Humans
and Gods and the attachment to the belief in substantial things on
the part of followers of the Teaching of the Lesser Vehicle.

Other passages in the Great Perfection of Wisdom Treatise distin-
guish between the two types of wisdom mentioned by Tsung-mi. For
example: “There are two types of wisdom. The first is the expositon
in common with the srivakas. The second is the exposition only for
advanced great bodhisttavas abiding in the ten directions.”” And:
“There are two types of wisdom. The first is the exposition only for
the great bodhisattvas. The second is the common exposition of the
three vehicles.”?

The “two vehicles” in the Inquiry passage refer to those of the
sravaka and pratyekabuddha, which collectively designate the
Lesser Vehicle. The “three vehicles” comprise the first two plus that
of the bodhisattva. The Buddha-nature, of course, is another name
for the tathigatagarbha, the content of the Teaching That Reveals
the Nature.?!

Tsung-mi goes on to discuss the disagreements over the rela-
tive ranking of Yogicira and Madhyamaka teachings between the
two Indian scholars Silabhadra and Jfianaprabha.

[709c12] WRZRFEX_RE. SU=RE. HELEH.
BREEMERE I BT, RRER. SRERE.)

[709¢12] Therefore the two Indian $astra-masters §ilabhadra and
Jidnaprabha each categorized the teachings according to three time
periods, but in their placing of this teaching of emptiness, one [i.e.,

18. Chieb 130d; I have been unable to locate the original passage.

19. T 25.754b23-25. Sriavakas here refers to Hinayanists, and bodhi-
sattvas, to Mahayanists.

20. T 25.564a21-22.

21. Buddha-nature (fo-bsing Btk is used synonymously with tatha-
gatagarbha in the Nirvana Sutra (T no. 374) and related scriptures, such
as the Mahabberibharaka-sitra (T no. 270). For a detailed discussion of the
relationship between Buddha-nature and tathdgatagarbha in the Nirvana
and related sutras, see Takasaki, Nyoraizo shiso no keisei, pp. 127-273.
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§ilabhadra] said that it was before [the Teaching of] the Phenomenal
Appearances of the Dharmas of consciousness-only, while the other
[i.e., Jidnaprabha] said that it was after. Now I will take it to be after.)

Fa-tsang's Record Inquiring into the Profundity of the Hua-yen
Satra presents an account of the different rankings of the teachings
by Silabhadra and Jfidnaprabha.?? He writes that in 684 he met the
Indian Tripitaka master Divakara, who told him that $ilabhadra and
Jiidanaprabha were two of the most illustrious teachers at that time
at the great monastic university of Nilandi in India. Whereas Sila-
bhadra was a follower of Yogicira,? Jiidgnaprabha was a follower
of Madhyamaka,?® and their manner of dividing the teachings was
accordingly different.

Fa-tsang goes on to report that Silabhadra divided the Buddha’s
teachings into three periods, in accordance with the three turn-

22. See Hua-yen ching t'an-bsiian chi, T 35.111c8ff.

23. According to Hsiian-tsang's Record of the Western Regions, Silabhadra
had been born as a member of the brahmin caste into the royal family of
Samatati. He was fond of learning as a youth and travelled throughout In-
dia in search of the wise. At Nalandd he met Dharmapila, under whom he
studied and received ordination. He soon rose to prominence as the fore-
most of Dharmapila’s disciples. After defeating a brahmin from South In-
dia in debate, Silabhadra was given a city by the ruler of Magadha as a
reward. Unable to refuse the gift, Silabhadra had the monastery of
Gunamati built there and used the revenues from the city to maintain it.
See T 51.914c5ff.; cf. Thomas Watters, On Yuan Chwang’s Travels in India
2.109-110. According to tradition, Silabhadra is supposed to have been
one hundred six years old at the time of his first meeting with Hsiian-tsang
in 636; for a description of this encounter, see T 50.236¢14ff.; cf. Li Yung-
hsi, The Life of Hstian-tsang, p. 102ff.

24. There is some question as to the identity of Jiidanaprabha. The Life
of Hstian-tsang suggests that Jidnaprabha was a prominent disciple of
Silabhadra (see T 50.261a28-b1; cf. Li Yung-hsi, p. 234). This account
seems to conflict with the T"an-bstian chi account, which depicts him as
an adherent of a rival school. Thus in his Yen-i ch’ao Ch’eng-kuan raises
the question of whether the Jiidnaprabha referred to in the two accounts
is really the same person. He sensibly concludes that whoever Jiidnaprabha
was hardly affects their different ways of classifying the teachings (see T
36.52c13ff). Mochizuki tries to resolve the issue by pointing out that Sila-
bhadra’s followers included some adherents of Madhyamaka, concluding
that there is no reason to suppose that the Jianaprabha in the T"an-bsiian
chi account could not have been the disciple of Silabhadra in The Life of
Hstian-tsang (see Bukkyo daijiten 4.3571c).



170 ANNOTATED TRANSLATION AND COMMENTARY

ings of the wheel set forth in the Samdhbinirmocana-siitra and
Yogacarabbumi-sastra. The first period, represented by the four
Agamas, refers to the teaching of the Lesser Vehicle expounded by
the Buddha in Deer Park. Even though it teaches that birth is empty,
it still does not teach the emptiness of all things (dharmas) and is
therefore not the ultimate teaching. The second period, represented
by the Perfection of Wisdom scriptures, is also not the ultimate
teaching because, although it uses the concept of false imagination
(parikalpa) to prove the emptiness of all things, it still does not
teach the doctrines of the dependent (paratantra) and perfected
(parinispanna) aspects of reality and consciousness-only. The third
period, represented by the Samdbinirmocana-sitra, is the ultimate
teaching of the true principle of the Great Vehicle that fully sets
forth the three aspects of reality (¢risvabbava) and the three absences
of own-being.?

Jhdnaprabha, on the other hand, divided the Buddha’s teachings
into three categories in accordance with the Perfection of Wisdom
scriptures and the Madhyamaka treatises. The first referred to the
teachings of the Lesser Vehicle expounded by the Buddha in Deer
Park. This teaching was geared to those of inferior capacity and
held that both the mind and its objects exist. The second referred
to the teaching of consciousness-only, was geared to those of me-
dium capacity, and held that although objects are empty, the mind
exists. The third referred to the teaching of the non-existence of
phenomenal appearances and represents the true ultimate teaching.
It is geared to those of superxor capacity and held that both mind
and its objects are empty.? % Tsung-mi’s criticism of the Fa-hsiang
tradition for not recognizing the emptiness of consciousness reca-
pitulates Jiidnaprabha’s criticism here.

Although Tsung-mi follows Jiianaprabha in placing the Madhya-
maka teaching after that of Yogicira, it should nevertheless be
reiterated that, in terms of historical development, Madhyamaka
preceded Yogicira—in fact, Yogicira doctrines such as the three
natures can only be understood as evolving out of the problematic
of Madhyamaka. In reversing history and assigning the Fa-hsiang
brand of Yogicira a position inferior to Madhyamaka, Tsung-mi

25. See T 35.111c17-112al.

26. See T 35.112a2-22. Virtually identical characterizations of Silabhadra’s
and Jhanaprabha'’s classification schemes can also be found in Fa-tsang’s
Ta-sheng ch'i-bsin lun i-chi (T 44.242a29ff.), Ch’eng-kuan's Hua-yen ching
shu (T 35.510b23ff.), and Tsung-mi's TS (112d).



Part 2: Refuting Phenomenal Appearances 171

follows the traditional Hua-yen valuation of these two teachings. In
its classical formulation in Fa-tsang’s fivefold classification scheme,
the Fa-hsiang brand of Yogicira is ranked below Madhyamaka,
and both teachings are regarded as rudimentary forms of the teach-
ing of the Great Vehicle. The mature teaching of the Great Vehicle
is represented by the tathagatagarbha thought found in the early
Chinese Yogicira tradition of the Ti-lun and She-lun traditions and
exemplified in the Awakening of Faith. This rubric of subdividing
the teaching of the Great Vehicle into rudimentary and mature phases
goes back to Fa-tsang’s mentor Chih-yen (602-668).

CRITIQUE OF PREVIOUS TEACHING

Tsung-mi’s critique of the Fa-hsiang teaching begins by turning the
dream analogy that had been quoted from the Ch’eng wei-shib lun
at the end of the last chapter against the very teaching it was cited
to illustrate.

(709c13] W8RGz, EFEZH. PRZHEE. R
BER. HE5—F—8E WTOREREe) RISHERM
RYKER. RAIBAEY. WARE. WERBR. Lk
. XWEFS. BREY. B, SFAHE. &
PRAISHRSY. DRERATRZ%K. BERF—BE, #8
ERTH.

[709¢13] Wishing to refute [the Teaching of the Phenomenal
Appearances of the Dharmas]), I will first assess [the previous
teaching] critically. Granted that the object that has evolved
is illusory, how, then, can the consciousness that evolves be
real? If one says that one exists and the other does not (from
here on their analogy will be used to refute them), then the activity
of dreaming and the things seen [in the dream] should be dif-
ferent. If they are different, then the dream not being the
things [seen in the dream] and the things [seen in the dream)
not being the dream, when one awakens and the dream is
over, the things [seen in the dream) should remain.?® Again,

27. Robert Gimello has shown that Chih-yen'’s systematization of Hua-
yen thought in his later writings was in large measure a reaction against
the new Yogicira thought introduced into China by his illustrious contem-
porary, Hstian-tsang (see “Chih-yen,” chapter 4).

28. In his comment on this sentence, Yiian-chiieh refers to Chuang-tzu’s
famous dream that he was a butterfly, noting that in the present case the
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the things [seen in the dream], if they are not the dream, must
be real things, but how does the dream, if it is not the things
[seen in the dream], assume phenomenal appearance? There-
fore we know that when one dreams, the activity of dreaming
and the things seen in the dream resemble the dichotomy of
seeing and seen. Logically, then, they are equally unreal and
altogether lack existence.

Tsung-mi gives a somewhat different argument in the corre-
sponding section of the Ch'an Preface:

Mind and its objects are interdependent because they are
empty but seem to exist. Moreover, the mind does not arise
alone but is born only in dependence on objects, and ob-
jects are not born of themselves but are manifested be-
cause they come from the mind. When the mind is empty,
objects disappear; when objects are extinguished, the mind
is empty. There has never been a mind that is devoid of
objects, nor have there ever been objects without a mind.?

Tsung-mi goes on to extend the analogy to the different con-
sciousnesses and to cite canonical proof for the position that both
mind and its objects are empty.

[709c19] EEaNER. DLEBRCREER S, % il
) & TREAF-BARERE. BE—YEEFREE
#.1 Xz : THEBFER RBINRZE.] [REHR]

Z . (UM ERT A AR, R OREE—Y5
RZM.) B : TAFEHEREE.) HE—YIHNAR
Bh.  (GntESSCEARR.) BRALEEZE. HRAKH

H, HHLRS. STRZE. THEE.

[709c19] The various consciousnesses are also like this be-
cause they all provisionally rely on sundry causes and con-
ditions and are devoid of a nature of their own. Therefore
the Treatise on the Middle Way says: “There has never been

a single thing that has not been born from causes and con-
ditions. Therefore there is nothing that is not empty.”>° And

butterfly should have remained after Chuang-tzu woke up (see Chieb 131b).
For Chuang-tzu’s dream, see HY 7/2/94-96, translated by Watson, p. 49.
29. T 48.404a10-13; K 121; cf. B 177.
30. T 30.33b13-14.
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further: “Things born by causes and conditions I declare to
be empty.”*! The Awakening of Faith says: “It is only on the
basis of deluded thinking that all things have differentia-
tions. If one is free from thinking, then there are no phe-
nomenal appearances of any objects.”3* The [Diamond)
Sttra says: “All phenomenal appearances are illusory.”>?
Those who are free from all phenomenal appearances are
called Buddhas. (Passages like these pervade the canon of the Great
Vehicle.) Thus we know that mind and objects both being
empty is precisely the true principle of the Great Vehicle. If
we inquire into the origin of bodily existence in terms of
this [teaching], then bodily existence is from the beginning
empty, and emptiness itself is its basis.

Tsung-mi’s criticism of the Fa-hsiang teaching reflects that of
Jiidnaprabha, which characterized Yogacara as holding that objects
are empty while the mind exists. The basis for this characterization
rests on the Fa-hsiang claim that the consciousness that exists in
dependence on various causes and conditions (paratantra) has
real existence whereas the objects that have been transformed from
the evolution of consciousness are merely products of false imagi-
nation (parikalpita) and have no real existence. The Madhyamaka
critique, which Tsung-mi is here adopting, holds that both mind
and its objects are empty because everything produced by causes
and conditions is empty and has no real existence of its own.3

CRITIQUE OF PRESENT TEACHING

Tsung-mi now turns to his critique of the Teaching That Refutes
Phenomenal Appearances.

[709c26]) S EE. BEOBSEE, mEEit, X
#REBE. KNBHERE. BERIEERESY. £EF
IKEEMmMRER .

[709¢26] Now I will also assess this Teaching [That Refutes
Phenomenal Appearances] critically. If the mind and its ob-

31. T 30.33b15.

32. T 32.576a9-10; cf. Hirakawa, pp. 71-72 and Hakeda, pp. 32-33.

33. T 8.749a19.

34, For a discussion of the Madhyamaka/Yogacara debate on this issue
see Hirabayashi and lida, “Another Look at the Madhyamaka vs. Yogicira
Controversy Concerning Existence and Non-existence.”
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jects are both non-existent, then who is it that knows they
do not exist? Again, if there are no real things whatsoever,
then on the basis of what are the illusions made to appear?
Moreover, there has never been a case of the illusory things
in the world before us*® being able to arise without being
based on something real.

Tsung-mi’s criticism here recalls that of Hui-ylian quoted earli-
er: “Although deluded thinking is without substance, its occurrence
must be based on something real.”

[709c29] anfERERR K, MAREBB . HES
AR MARERBRIY. XNRSESHERRE
. BOFTE. REBEZS. MKERZA. 4BOE
BZE, RERASI. SRtBEREE. RR\HEE
ik, B MEE) = [—OZERBRARE.] (FhE
prERTH.) TREE] & TERRFKZHF.I

[709¢29] If there were no water whose wet nature were un-
changing, how could there be the waves of illusory, provi-
sional phenomenal appearances? If there were no mirror
whose pure brightness were unchanging, how could there
be the reflections of a variety of unreal phenomena? Again,
while the earlier statement that the activity of dreaming and
the dream object are equally unreal is indeed true, the
dream that is illusory must still be based on someone who
is sleeping. Now, granted that the mind and its objects are
both empty, it is still not clear on what the illusory manifes-
tations are based. Therefore we know that this teaching
merely destroys feelings of attachment but does not yet
clearly reveal the nature that is true and numinous. There-
fore the Great Dbarma Drum Stitra says: “All emptiness
suitras are expositions that have a remainder.”3® (“Having a re-

35. 1 am here translating bsien-chien 3R, as an adjective modifying
shib-chien ] (see Nakamura, Bukkyogo daijiten 1.336c, where the
fourth meaning of hsien-chien is defined as genzai BUE; mae ni aru BiliT
3 %). All of the Japanese commentators, however, take bsien 3t as an ad-
verb modifying chien R, which thus becomes a verb having wu % as its ob-
ject. Not only does this reading create a syntactical break in the middle of the
sentence, but wei yu RH . . . che & is clearly a predicate modifying wu #.

36. Mababberibaraka-sitra, T 9.296b9. In other words, they are not
sutras of ultimate meaning; they are neyartha.
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mainder” means that the remaining meaning has not yet been fully ex-
pounded.) The Great Perfection of Wisdom Sitra says:
“Emptiness is the first gate of the Great Vehicle.”3’

For Tsung-mi, the ultimate basis for all phenomenal appear-
ances is, of course, the tathdgatagarbha, on which the Awakening
of Faith claims the ilayavijfiana to be based. Tsung-mi's reference
to the unchanging wetness of water derives from the Awakening
of Faith, which uses the analogy (that water retains its wet nature
whether its surface is stirred into waves by wind or whether it be-
comes calm again when the wind ceases) to illustrate that the mind
retains its intrinsically enlightened nature whether it is disturbed by
the winds of ignorance or not.*® Elsewhere Tsung-mi compares in-
trinsic enlightenment to the luminous reflectivity of a mirror.?

37. Tsung-mi is undoubtedly quoting out of context. Although I have
been unable to locate the original passage of the Great Perfection of Wis-
dom Stitra, it is safe to assume that in the original context of this passage
the teaching of emptiness was spoken of as the first gate of the Great Ve-
hicle because it was the primary or principal teaching of the Great Vehicle.
In the context in which Tsung-mi cites the passage, however, the teaching
of emptiness is spoken of as the first gate of the Great Vehicle because it
is the initial teaching of the Great Vehicle. Tsung-mi’s position is based on
the tathagatagarbha doctrine that criticizes the one-sided understanding of
emptiness found in the Perfection of Wisdom scriptures and the Madhya-
maka treatises.

38. See T 32.576c11-13; Hirakawa, pp. 119-120; cf. Hakeda, p. 41.

39. See Ch'an Chart, HTC 110.437d5-7; K 336.



Conclusion

Tsung-mi concludes the second part of the Inquiry into the Origin
of Humanity as follows:

[710a6] _LZzPugiBEiiAE, piSeE. EAPZ. B
HIRT. BehE. E85T. HEAAR. BEERASR
Bith,

[710a6] When the above four teachings are compared with
one another in turn, the earlier will be seen to be superficial
and the later profound. If someone studies [a teaching) for
a time, and oneself realizes that it is not yet ultimate, [that
teaching] is said to be superficial. But if one clings to [such
a teaching] as ultimate, then one is said to be partial. There-
fore it is in terms of the people who study them that [the
teachings] are spoken of as partial and superficial.

That is to say, each teaching is profound when compared to
the one that precedes it and superficial when compared to the one
that supersedes it. According to Yiian-chiieh, “superficial” and
“profound” are terms that apply to the teachings, and “partial” and
“complete” are terms that apply to the people who study them.
Yiian-chiieh goes on to quote Ch’eng-kuan: “When someone of
complete capacity receives a teaching, there is no teaching that is
not complete; but when someone of partial capacity receives a
teaching, the complete is also partial.”!

1. Chieb 133a.
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Part 3 Directly Revealing the True Source
The Teaching That Reveals the Nature

The Teaching That Reveals the Nature is the subject of the third
part of Tsung-mi’s Inquiry into the Origin of Humanity, which he
entitles “Directly Revealing the True Source” (chib-bsien chen-yiian
EHHE ) and explains in his accompanying note as: “The true
teaching of the ultimate meaning of the Buddha (ff T 22 #0).” The
nature, of course, is the Buddha-nature or, as it is known in more
technical nomenclature, the tathagatagarbha. As we saw earlier, in
the Ch’an Preface Tsung-mi characterizes this teaching as “the
Teaching That Directly Reveals That the True Mind Is the Nature”
(bsien-shib chen-bsin chi bsing chiao SRR OIS because it
“explicitly reveals” (bsien-shib BE7R) the true nature in contrast to
the former teaching of “hidden intent” (mi-i #®E), which only
“intimates” (mi-bsien $EE) it. Elsewhere Tsung-mi says that the
ultimate (nitartha; liao T) teaching is without hidden intent;! the
teachings of hidden intent are thus all provisional (neyartha; pu-
liao A T'). Tsung-mi goes on to point out in his note on this teaching
in the Cbh’an Preface that, in contrast to the two previous teachings,
this teaching directly reveals the nature (bsing #£) without either
affirming or negating phenomenal appearances (bsiang #). Here
it should be recalled that the Hua-yen tradition characterized itself
as the Fa-hsing tradition as opposed to the Fa-hsiang tradition.

SYNOPSIS

[710a11] FH—FEHEEHE. B—DEHESEEZEL.
FMCURE S, MBARKRT TES, RAHE. R4
kg, HENRE. SEBZAGSM. BEABK. 4t
ENRZERE, KBBR8, XBERESRL
HFLRFE.

1. LS, T 39.529a9-11.

177



178 ANNOTATED TRANSLATION AND COMMENTARY

(710a11] The Teaching of the One Vehicle that Reveals the
Nature holds that all sentient beings without exception have
the intrinsically enlightened, true mind. From [time] without
beginning it is permanently abiding and immaculate. It is
shining, unobscured, clear, and bright ever-present aware-
ness. It is called both the Buddha-nature and the tathigata-
garbha. From time without beginning deluded thoughts?
cover it, and [sentient beings] by themselves are not aware
of it. Because they only recognize their inferior qualities,
they become indulgently attached, enmeshed in karma, and
experience the suffering of birth-and-death. The great en-
lightened one [i.e., the Buddha] took pity upon them and
taught that everything without exception is empty. He fur-
ther revealed that the purity of the numinous enlightened
true mind is wholly identical with all Buddhas.

Tsung-mi begins by identifying the Teaching That Reveals the
Nature with the one vehicle. The doctrine of the one vehicle was
first propounded in the Lotus Siitra, where it was proclaimed as
the universal vehicle that subsumed the former teachings of the
three vehicles, which were only taught as expedient means to lead
§ravakas, pratyekabuddhas, and bodhisattvas to the one universal
Buddha vehicle of the Tathagatas. Unlike the teaching of the pre-
vious three vehicles, which were all taught as expedients, the one
vehicle was presented as the Buddha's ultimate revelation of the
truth. The Lotus’ teaching of universal salvation found a natural
resonance in the teaching of the tathdgatagarbha, which also
provided an explanation for the universal accessibility of Bud-
dhahood. The Srimala Sitra, the primary canonical formulation
of the tathigatagarbha doctrine, was the first scripture to associate
the teaching of the one vehicle explicitly with that of the tatha-
gatagarbha.’

The doctrine of intrinsic enlightenment (pen-chiieb Z%5%) was
first explicitly developed in the Awakening of Faith, where it is

2. Hsiang H should be emended to read bsiang i

3, For a discussion of the relation between the teachings of the one
vehicle and the tathagatagarbha, see Wayman, The Lion’s Roar of Queen
Srimala, pp. 37-39, and Paul, The Buddhist Feminine Ideal, pp. 117-120.
The teaching of the one vehicle also figures prominently in such Maba-
parinirvana-related sutras as the Mabhabberibaraka (see Takasaki, Nyo-
raizé shisé no keisei, p. 249).
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contrasted with experiential enlightenment (shib-chiieb #5%2).% Al-
though the term pen-chiieb does not seem to have a Sanskrit equiv-
alent, it can, nevertheless, be seen as a logical extension of the
teaching of the tathdgatagarbha, an idea that can ultimately be traced
back to the early teaching of an innately pure luminous mind that
is only adventitiously covered over by defilements (Ggantukaklesa).
The Awakening of Faith defines intrinsic enlightenment in the fol-
lowing terms: “Enlightenment’ means that the mind itself is free
from thoughts. The characteristic of being free from thoughts is like
the realm of empty space in that it pervades everywhere. As the
one characteristic of the dharmadhatu, it is no other than the undif-
ferentiated dharmakiya of the Tathdgata. Since it is based on the
dharmakaya, it is called ‘intrinsic enlightenment’.”

In both his Inquiry into the Origin of Humanity and Ch’an
Preface Tsung-mi identifies the content of the highest teaching with
awareness (chib fD), one of several synonyms for the tathagatagar-
bha.b Sometimes he uses the term “awareness” by itself, and at other
times he uses it in combination with other words, such as “numinous
awareness” (ling-chib S&H1), “numinous awareness unobscured”
(ling-chib pu-mei FEHIABE), “ever-present awareness” (ch’ang-
chib HHD, and “empty tranquil awareness” (k'ung chi chib 225
HD. In the Ch’an Preface Tsung-mi glosses what he means by “ever-
present awareness” in a later part of the corresponding section.”
After stating that it is not the awareness of realization (cheng-chib
4D, he says that the true nature is nevertheless spoken of as
aware to indicate that it is different from insentient nature.® However,
awareness is neither the mental activity of discrimination (fen-pieb
chib shib 53 3| 2 #) nor wisdom (chib &). For canonical authority
he then refers to the “The Bodhisattvas Ask for Clarification” chapter
of the Hua-yen Stitra,® which he claims differentiates between aware-

4. Literally, pen-chiieb 2<% refers to the enlightenment that exists a
priori, whereas shib-chileb #% refers to the enlightenment that has an
inception in time.

5. T 32.576b11-14; cf. Hakeda, p. 37.

6. The rendering of chib %l as “awareness” was first proposed by
Buswell in his Korean Approach to Zen, p. 165. For further discussion of
this term, see idem, “Chinul’s Systematization of Chinese Meditative Tech-
niques in Korean S6n Buddhism,” pp. 214-215.

7. T 48.404c28-405a12; K 131-132; cf. B 192-194.

8. T 48.404c29-405a1.

9. See T 10.69a.
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ness (chib 1) and wisdom (chib ), pointing out that “wisdom is
not shared by the ordinary person (fan F),” whereas “awareness is
possessed by the sage (sheng %) and ordinary person alike.”! In his
interlinear comments he glosses the “wisdom” in the question as “the
wisdom of consummated enlightenment” (cheng-wu chib chib B1E
2.5 and the “awareness” in the question as “the intrinsically existent
true mind” (pen-yu chen bsin ZH B ). He first quotes Mafijusii’s
answer to the bodhisattvas’ question: “What is the wisdom of the
realm of Buddhas?”

“The wisdom of all Buddhas freely [penetrates] the three
times without obstruction.” (Since there is nothing within the
past, present, and future that is not utterly penetrated, (it is said to
bel free and unobstructed.)"

He then quotes Mafijuéri’s answer to their question: “What is the
awareness of the realm of Buddhas?”

“It is not something that can be known by consciousness” (it
cannot be known by consciousness. Consciousness falls within the
category of discrimination. “Were it discriminated, it would not be true
awareness.” “True awareness is only seen in no-thought.”) “nor is it
an object of the mind.” (It cannot be known by wisdom. That is to
say, if one were 1o realize it by means of wisdom, then it would fall
within the category of an object that is realized, but since true awareness
is not an object, it cannot be realized by wisdom.)'2

What Tsung-mi thus means by “awareness” is not a specific
cognitive faculty but the underlying ground of consciousness that
is always present in all sentient life. It is not a special state of mind

10. T 48.405a4-5; Tsung-mi makes the same point elsewhere in the
Ch’an Preface, T 48.406b8-9; K 163.

11. T 48.405a7-8; the question is quoted from the prose section of the
scripture at T 10.69a6-7 and its supposed answer from the verse section at
69a19. It is by no means obvious that this line from the verse section is
meant as a specific answer to the question in regard to “the wisdom of the
realm of Buddhas” stated in the prose section. Nor is it obvious that the
Hua-yen Stitra is here concerned with making a distinction between “wis-
dom"” and “awareness.” The portion in small type in parenthesis is Tsung-
mi’s interlinear gloss.

12. T 48.405a9-13; the question is taken from the prose section at T
10.69a8 and its supposed answer from the verse section at 69a25. The two
sentences in quotation marks within Tsung-mi’s interlinear gloss are quot-
ed from Ch'eng-kuan’s commentary and subcommentary respectively—
see T 35.612b27 and T 36.261b22.
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or spiritual insight but the ground of both delusion and enlighten-
ment, ignorance and wisdom, or, as he aptly terms it, the mind
ground (bsin-ti {LaHh).13

CANONICAL BASIS

As the canonical basis for this teaching, Tsung-mi goes on to quote
the following passage from the Hua-yen Satra:'4

[710a16] #% FHERE] = : THF. E—REHAEY
R E . EUERHETNARE, BHsEM. —98.
BRE. ERE. AT

[710a16] Therefore the Hua-yen Sitra says: “Oh sons of
the Buddha, there is not a single sentient being that is not
fully endowed with the wisdom of the Tathagata. It is only
on account of their deluded thinking and attachments that
they do not succeed in realizing it. When they become free
from deluded thinking, the all-comprehending wisdom, the
spontaneous wisdom, and the unobstructed wisdom will
then be manifest before them.”

According to Takasaki Jikido’s reconstruction of the develop-
ment of the tathagatagarbha doctrine, this passage served as a
model for the Tathagatagarbba Sutra (Ju-lai-tsang ching), the first
text to propound the tathigatagarbha teaching explicitly.”® It oc-
curs in the chapter of the Hua-yen Sitra that Buddhabhadra had
translated as “Ju-lai bsing-ch’i fIFAEAR "6 and within the Hua-yen
tradition was connected with the development of the theory of na-
ture origination (bsing-ch’i #£#2). Its significance for Tsung-mi lay
in the fact that it established that the Buddha’s enlightenment con-
sisted in his realization that all sentient beings already fully possess

13. See my “Tsung-mi and the Single Word ‘Awareness’ for further
discussion of this term.

14. T 10.272c4-7; cf. Cleary 2.314.

15. See A Study of the Ratnagotravibbaga, pp. 35-36.

16. According to Takasaki, this chapter seems to have-originally circu-
lated as an independent scripture, whose Sanskrit title he reconstructs as
Tathagatatotpattisambbava-nirdesa, which was translated into Chinese as
the Ju-lai bsing-bsien ching (T no. 291) by Dharmaraksa in the late third
century (see A Study of the Ratnagotravibbaga, p. 35). The importance that
this passage had for tathiagatagarbha thought is indicated by its quotation in
full in the Ratnagotravibbhaga (see T 31.827a29-c1; Takasaki, pp. 189-192).
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the enlightened wisdom of the Buddha and are therefore funda-
mentally identical with all Buddhas. The defilements that appear to
obscure this wisdom are merely adventitious. Buddhist practice
should thus be directed toward uncovering the original enlighten-
ment that is the fundamental nature of all beings. Enlightenment is
a matter of becoming aware of that which has always been present
from the very beginning.

[710a19] ER—EAATREZR, BERRE. KRHE.

[710a19] [The siitra] then offers the analogy of a single
speck of dust containing a siitra roll [as vast as] the great
chiliocosm. The speck of dust represents sentient beings,
and the siitra represents the wisdom of the Buddha.

The analogy posits a great sitra roll, whose size equals the
great chiliocosm. Everything in the great chiliocosm is represented
on this great sitra roll, each representation being the same size as
the thing that it represents. Moreover, not only is this great sutra
roll contained within a single speck of dust, but every speck of dust
in the universe similarly contains a great sutra roll. The Buddha is
then likened to a wise person whose penetrating vision is able to
see the great sttra roll contained within each speck of dust and
who, realizing that they are of no use thus contained, is able to
break them open to make the great sttra rolls within available to
all. The sttra then continues: “The Tathigata's wisdom is, after all,
also like this. Being without measure and obstruction, it is able to
benefit all sentient beings everywhere. Although it is fully present
within the bodies of sentient beings, it is only because of the de-
luded thinking and attachments of ignorant beings that they neither
know nor are aware of it and do not realize its benefit.”"

[710a20) R#EX = : TERFAREBER —YIREME
EE %R ¥R HHERE. =MEAIKERERS
R, RESLIE, SRR BRERE Rk
KREREGhER. )

[710a20] [The Hua-yen Siitra) then goes on to say: “At that
time the Tathagata with his unobstructed pure eye of wisdom
universally beheld all sentient beings throughout the uni-

verse and said: ‘How amazing! How amazing! How can it be
that these sentient beings are fully endowed with the wisdom

17. See T 10.272¢7-25; cf. Cleary 2.314-315.
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of the Tathagata and yet, being ignorant and confused, do
not see it? I must teach them the noble path enabling them
to be forever free from deluded thinking and to achieve for
themselves the seeing of the broad and vast wisdom of the
Tathagata within themselves and so be no different from the
Buddhas.’”

This passage from the Hua-yen Sitra'® was especially valued
in the Ch'an tradition because it was believed to have contained
the first words uttered by the Buddha after his enlightenment."
Tsung-mi’s account of the Teaching That Reveals the Nature in his
Ch’an Preface adds that this teaching is exemplifed in those scriptures
that expound the tathigatagarbha, such as the Hua-yen, Ghana-
yyuba, Perfect Enlightenment, Stirangama, Srimala, Tathagaia-
garbba, Lotus, and Nirvana, as well as in treatises such as the
Awakening of Faith, Buddbha-nature (Fo-bsing), and Ratnagotra-
vibbaga (Pao-bsing lun).?

ELABORATION

[710a24] #FH. BELSLHRBET. TR K] BR
5. BB EZH. HEALT. RERA. SHEHF
Z. FRERREM. BATRBTORMBL. BIBFEET
BRAY. HzX#H. UEEA, BREAEY. 42H
b, BHEFER—BL. KRPM. EAE.

[710a24] [I will now] elaborate on [this teaching]. Because
for numerous kalpas we have not encountered the true teach-
ing, we have not known how to turn back?' and find the [true]
origin of our bodily existence but have just clung to illusory

18. T 10.272¢25-273al; cf. Cleary 2.315.

19. See Miura and Sasaki, Zen Dust, p. 254.

20. T 48.405a24-26; K 132; cf. B 197-198.

21. The Taisho text uses fan i&, listing fan K as a variant reading. Both
Ching-ytian (104b) and Yuian-chiieh (135a) use fan I, as do the texts of all
the Japanese commentaries consulted. The clause in which the character
occurs (pu chieb fan tzu yian shen FFEBIRE) is somewhat awkward,
and the precise meaning of fan is unclear. One thing that is clear, however,
is that fan cannot here be functioning as a disjunctive conjunction (i.e., kaette
3& - T) as all of the Japanese translations render it. For fan to so function,
it would have to precede the main verb of the clause (pu chieb 7" f#). 1 have
rendered fan as a verb functioning parallel with yitan I&; tzu B, of course,
is adverbial, modifying yiian.
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phenomenal appearances, heedlessly recognizing [only] our
unenlightened nature, being born sometimes as an animal and
sometimes as a human. When we now seek our origin in terms
of the consummate teaching, we will immediately realize that
from the very outset we are the Buddha. Therefore, we should
base ouractions on the Buddha’s action and identify our minds
with the Buddha’s mind, return to the origin and revert to the
source, and cut off our residue of ignorance, reducing it and
further reducing it until we have reached the [state of being]
unconditioned.?? Then our activity in response [to other be-
ings] will naturally be [as manifold as] the sands of the Gang-
es—that is called Buddhahood. You should realize that
delusion and enlightenment alike are [manifestations of] the
one true mind. How great the marvelous gate! Our inquiry
into the origin of humanity has here come to an end.

The realization that we are from the outset identical with the
Buddha describes the experience of sudden enlightenment (¢un-
wu T{1E), while the remainder of the passage describes the process
of gradual cultivation (chien-bsiu #i{5).? Tsung-mi illustrates this
process of gradual cultivation with an allusion to chapter 48 of the
Lao-tzu: “In the pursuit of learning one knows more every day; in
the pursuit of the Way one does less every day. One does less and
less until one does nothing at all, and when one does nothing at
all there is nothing that is undone.”?

22. As all of the commentators indicate, the punctuation of the Taisho
text is in error; the break should come after wu-wei $&#. Tzu-jan B,
moreover, modifies ying-yung B&F, which, in the context of the Awakening
of Faith, describes the inconceivable activity of the Buddha who, because
his wisdom is pure, is able to manifest his unlimited excellent qualities without
interruption, “responding naturally according to the capacities of beings”
(see T 32.576c16-19; cf. Hirakawa, p. 120 and Hakeda, pp. 41-42). In the
diagram at the end of the Ch'an Preface (T 48.412a), Tsung-mi abridges
another passage from the Awakening of Faith that says that when Buddhas
“exhaust their ignorance and see the intrinsic dharmakaya, they naturally
have the manifold functioning of inconceivable activity” (see T 32.579b15-
16; cf. Hirakawa, p. 255 and Hakeda, p. 68).

23. For a discussion of Tsung-mi's theory of Sudden Enlightenment
followed by Gradual Cultivation, see my “Sudden Enlightenment Followed
by Gradual Cultivation.”

24. Lau, p. 109.
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SUDDEN AND GRADUAL

Tsung-mi concludes this section of the Inquiry by appending a note
explaining how his classificatory categories correspond with two
others that had long been an important part of the vocabulary used
within Chinese Buddhist classification schemes. Traditionally the
sudden teaching (tun-chiao ¥i#() had been associated with the
Hua-yen Siitra, which was said to be “sudden” because it was be-
lieved to represent a direct revelation of the content of Buddha’s
enlightenment without making any concessions to the limited ability
of his audience to understand the meaning of his words. Since the
overwhelming preponderance of the Buddha’s followers were un-
able to grasp the profundity of his message, he then taught a series
of gradual teachings (chien-chiao ¥i#X) that resorted to expedients
to bring them gradually to the point where they would finally be
ready to understand his ultimate teaching. The gradual teachings
thus form a graduated progression moving from the most elementary
to the most profound. Because they are expedient, the gradual
teachings are not ultimate.

Tsung-mi’s omission of the sudden teaching as a category within
his system of classifying Buddhist teachings marks a striking break
with the scholastic tradition that he was affiliated with, for his Hua-
yen predecessors (i.e., Chih-yen, Fa-tsang, and Ch’eng-kuan) had
all included the sudden teaching as a distinct category within their
classification schemes.?> The sudden teaching was also closely identi-
fied with the Southern Ch’an teaching of Shen-hui, the other tradition
with which Tsung-mi was associated, which professed to offer a
sudden approach to enlightenment in contrast to the discredited
gradual approach of the Northern lineage of Shen-hsiu and his
successors. For these reasons it was incumbent on Tsung-mi to
account for the absence of the sudden and gradual teachings as
categories within the classificatory scheme he uses in the Inguiry.
He begins by explaining the gradual teachings.

[710a29] (REBFIBTES. SWisiH. HHEP T, AR
ER WSS RO SBEEE RBRZ=. SR
¥, BBNE. PSS SERE. REBEHERE.

[710a29] n the Buddha’s preaching of the previous five teachings,
some are gradual and some are sudden. In the case of [sentient beings

25. This issue is discussed in detail in chapter 6 of my Tsung-mi and
the Sinification of Buddhism.
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of] medium and inferior capacity, [the Buddha] proceeded from the
superficial to the profound, gradually leading them forward. He
would initially expound the first teaching [of Humans and Gods], en-
abling them to be free from evil and to abide in virtue; he would then
expound the second and third [teachings of the Lesser Vehicle and
the Phenomenal Appearances of the Dharmas], enabling them to be
free from impurity and to abide in purity; he would finally discuss the
fourth and fifth [teachings], those that Refute Phenomenal Appear-
ances and Reveal the Nature, subsuming the provisional into the true,
[enabling them)] to cultivate virtue in reliance on the ultimate teaching
until they finally attain Buddhahood.

Tsung-mi goes on to explain the sudden teaching.

[71002] # Lk ERE. QIREABER, BOEEKSIEE-R
M8, DB, BR—YUIEREE. HREH ; (BLIEHET
R ; ALUERZE. BEEE. RENR. =SRH. &2
LS. )

[710b2] In the case of [sentient beings of] wisdom of the highest cal-
iber, [the Buddha)] proceeded from the root to the branch. That is to
say, from the start he straightaway relied on the fifth teaching to point
directly to the essence of the one true mind. When the essence of the
mind had been revealed, [these sentient beings] themselves realized that
everything without exception is illusory and fundamentally empty and
tranquil; that it is only because of delusion that [such illusory appear-
ances) arise in dependence upon the true [nature]; and that it is [thus]
necessary to cut off evil and cultivate virtue by means of the insight of
having awakened to the true, and to put an end to the false and return
to the true by cultivating virtue.28 When the false is completely exhausted
and the true is present in totality, that is called the dharmakaya Buddha.)

As this passage suggests, Tsung-mi regarded the sudden teach-
ing not so much as a teaching with a distinct content as a particular
approach that the Buddha adopted toward his disciples of the
highest caliber. This point comes out more clearly in the Ch’an
Preface. In response to the question about which teachings are
sudden and gradual, Tsung-mi replies:

It is only because of variations in the style of the World
Honored One’s exposition of the teachings that there are
sudden expositions in accordance with the truth and gradual

26. 1 have deleted the second bsiu-shan {5 that appears in the
Taisho text; cf. Ching-ytian's commentary (104d14).
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expositions in accordance with the capacities [of beings].
Although [these different styles of exposition] are also re-
ferred to as the sudden teaching and the gradual teaching,
this does not mean that there is a separate sudden and gradual
[teaching} outside of the three [i.e., five] teachings.”’

This passage makes clear that Tsung-mi understands the terms
“sudden” and “gradual” to refer to methods by which the Buddha
taught, not to separate teachings.

Tsung-mi’s description of the sudden teaching in the Inquiry
corresponds to what he refers to as the sudden teaching that was
expounded in response to beings of superior capacity.”® He says
that this type of sudden teaching corresponds to those cases in
which the Buddha “directly revealed the true dharma” to “unen-
lightened persons of superior capacity and keen insight” who “on
hearing [the Buddha’s words] would be suddenly enlightened.” He
adds that only after such people had suddenly awakened to their
true nature can they then gradually begin to eliminate the residual
effects of their past conditioning, a process that he compares to the
ocean that has been stirred up by the wind: even though the wind
ceases suddenly, the movement of its waves only subsides gradually.
Tsung-mi then identifies this type of sudden teaching with those
scriptures that expound the tathagatagarbha. He concludes his dis-
cussion by saying that since this type of teaching was expounded
in response to beings of superior capacity, it was not taught during
a set period in the Buddha’s teaching career.

As a method by which the Buddha taught, Tsung-mi was able to
include the sudden teaching within the highest category of teaching
in his classification scheme. But it was not identical with the highest
teaching, which contained a gradual component as well. Tsung-mi
thus envisioned a “two-track” system by which the highest teaching

27. T 48.407b13-17; K 184; cf. B 238.

28. Chu-chi tun-chiao ZFHETEEL, which he distinguishes from the
sudden teaching as a method of exposition (bua-i tun-chiao {LESTRE).
This second type of sudden teaching refers exclusively to the Hua-yen
Siutra. Whereas the first type of sudden teaching was not taught during a
set period of the Buddha's career, the second was “suddenly taught” by
the Buddha “on one occasion” immediately after he had attained enlight-
enment. This type of sudden teaching was expounded for the sake of
those followers who possessed superior capacities as a result of the mat-
uration of conditions cultivated in past lives.

29. See T 48.407b21-c2; K 185; cf. B 240-241.



188 ANNOTATED TRANSLATION AND COMMENTARY

could be approached. It could either be approached gradually,
through a series of successive approximations, or suddenly, through
a direct revelation of the truth. Whereas the sudden teaching was
suited only to those of highest capacity, the gradual teachings were
suited to those of average or inferior capacity. The Buddha made use
of the gradual teachings as an expedient by which he progressively
deepened the capacity of his disciples to understand the truth until
they were ready to hear the teaching of ultimate meaning, such as
that contained in the Lotus and Nirvana sutras, which represented
the gradual method by which the hlghest teaching was taught.

Elsewhere, Tsung-mi makes it clear that, in contrast to the grad-
ual approach, by which the succession of teaching defined the path
by which the Buddhist could reach the highest goal, the sudden
teaching revealed the truth directly. It was then necessary, howev-
er, to go back to the practices contained in the gradual teachings
to remove the defilements that prevented one from fully integrating
one’s insight into one's intrinsically enlightened Buddha-nature
into one’s actual behavior. In other words, the realization that one
was a Buddha was not sufficient to guarantee that one would act
like a Buddha. The gradual practices thus played a necessary role
in the postenlightenment actualization of the insight afforded by
the sudden teaching to beings of superior capacity.’

30. For a more detailed discussion of how Tsung-mi understands sud-
den and gradual in terms of Buddhist practice, see my “Sudden Enlighten-
ment Followed by Gradual Cultivation.”



Part 4 Reconciling Root and Branch
The Process of Phenomenal Evolution

The concluding part of Tsung-mi's Inquiry into the Origin of Hu-
manity, entitled “Reconciling Root and Branch” (bui-t’ung pen-mo
&3l &K), integrates Confucianism and Taoism, together with the
five teachings that he evaluated within his classification of Buddhist
teachings, into his final cosmogonic vision. As he states in his
opening note:

[710b4] (ErEIFTFEIR—IRE HIER.)

[710b4] When [the teachings that] have been refuted previously are
subsumed together into the one source, they all become true.

In the previous parts of the Inguiry, Tsung-mi demonstrated
the partial nature of the provisional teachings (i.e., those of Confu-
cianism, Taoism, and the first four Buddhist teachings) by showing
that they all fail to discern the ultimate origin of human existence,
which is only accomplished by the fifth and final teaching, that
which Reveals the Nature. The arrangement of teachings in the
previous parts thus describes a process of the return to the onto-
logical ground of phenomenal existence—what Tsung-mi refers to
as the “root” (pen #). Tsung-mi’s arrangement of the teachings thus
also describes the path of soteriological progress and answers the
first side of the question posed by his inquiry by revealing the
ontological ground of enlightenment, which is the ultimate origin
of humanity. The concluding part of the essay turns to the other
side of the question posed by his inquiry, attempting to show how
the process of phenomenal evolution, whose end product is the
sentient condition marked by suffering and delusion, emerges from
the intrinsically pure and enlightened nature. The concluding part
thus describes a process that moves from the ontological ground

189
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or root to its phenomenal manifestations or branches (mo *k) and
is at once a cosmogony and an aetiology of delusion.

The cosmogony that Tsung-mi elaborates in the concluding part
of his essay is derived from the Awakening of Faith, and this part
more than anywhere else reveals the importance of the Awakening
of Faith in providing the fundamental framework for the Inquiry.
This framework is made even clearer in a more primitive version
found in his commentary and subcommentary to the Scripture of
Perfect Enlightenment and his commentary to the Awakening of
Faith, in which the cosmogonic process is described as unfolding
in five stages. Its main structure can most easily be visualized dia-
grammatically. The meaning of the various terms will be explained
in the comments on the translation.

THE PROCESS OF PHENOMENAL EVOLUTION
ACCORDING TO THE AWAKENING OF FAITH

(1) Ultimate Source: ONE MIND
I ]
(2) Two Aspects: Mind as Suchness Mind Subject to Birth-
and-Death
(alayavijfiina)
[ I ]
Enlightened Unenlightened

(3) Two Modes: I

(@) Activation

(4) Three Subtle (b) Perceiving Subject

Phenomenal (c) Perceived Object
Appearances |
. (a) Discrimination
i eobonid ® Contnation
(¢) Attachment
Appearances (d) Conceptual
Elaboration

(e) Generating Karma
() Suffering of Karmic
Bondage

Even though the cosmogony in the Inquiry is not broken down
into numbered stages, it correlates closely with the more clearly ar-
ticulated cosmogony, in ten demarcated stages, contained in the
Ch’an Preface, and a comparison with the Ch’an Preface version
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is useful for clarifying structure of cosmogony in the Inquiry. Most
important for the Inquiry, the various cosmogonic stages are linked
with different teachings. In fact, this correspondence is the crucial
factor that determines Tsung-mi’s arrangement of the teachings in
the Inquiry.

Combining these various schemes together, the correspon-
dence of the different cosmogonic stages in the Ch’an Preface with
the stages in the Awakening of Faith from which they derive to-
gether with the different teachings with which they correspond in
the Inquiry can be represented as follow.

CORRESPONDENCE BETWEEN COSMOGONIC STAGES AND
TEACHINGS IN THE INQUIRY

AWAKENING OF FAITH CH’AN PREFACE TEACHING
One Mind Reveals Nature
Alayvijiiina
Enlightened Mode 1. Intrinsic Enlightenment
Unenlightened Mode 2. Unenlightenment Refutation
Activity of Ignorance 3. Arising of Thoughts Phenomenal
Appearances
Perceiving Subject 4. Arising of Perceiving Subject
Perceived Objects 5. Manifestation of Perceived
Obijects
Discrimination
Continuity 6. Attachment to Dharmas
é:f;::;‘: Elaboration 7. Attachment to Self Lesser Vehicle
8. Defilements
Generating Karma 9. Generating Karma Humans and Gods
Suffering of Karmic 10. Experiencing the
Bondage Consequences

Tsung-mi's theory of phenomenal evolution explains how the
world of delusion and defilement, the world in terms of which un-
enlightened beings experience themselves, evolves out of a unitary
ontological ground that is both intrinsically enlightened and pure.
Beings’ suffering in delusion is a function of the epistemological
dualism out of which the world of their experience is constructed.
Religious practice thus entails the recovery of a primordial state of
perfection before the bifurcation of consciousness into subject and
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object. While the terms in which Tsung-mi explains his theory are
thoroughly Buddhist, his underlying cosmogonic model is one that
has deep resonances with indigenous Chinese models. Such mod-
els presume that the world is generated through a process by
which an originally undifferentiated whole divides into a primordi-
al polarity, through whose interaction the world of differentiated
phenomena is then generated.

PROCESS OF PHENOMENAL EVOLUTION

The theoretical foundation on which Tsung-mi's theory of phe-
nomenal evolution is based is nature origination, which explains
how phenomenal appearances arise from the nature, which is
made possible by the Awakening of Faith's explanation of how the
mind as suchness accords with conditions to give rise to all phe-
nomena.

[710b5] EBi#E#AHE. £EZFEDB. FaEHER
HH. BBHIRART. iR e. SEkRGgHE.
EERE.

[710b5] Although the true nature constitutes the [ultimate]
source of bodily existence, its arising must surely have a causal
origin, for the phenomenal appearance of bodily existence
cannot be suddenly formed from out of nowhere. It is only
because the previous traditions had not yet fully discerned
(the matter] that I have refuted them one by one. Now I will
reconcile root and branch, including even Confucianism and
Taoism.

The Teaching That Reveals the Nature

Tsung-mi begins with the true nature, which is the ultimate source
from which phenomenal evolution proceeds. He goes on to point
out in his autocommentary how the successive stages in this pro-
cess can be correlated with the different teachings, each of which
accounts for different phases.

[710b7] (WIS EIEHEFTH. RERE L. WmRHFEHEE. &
smaER.) AAIME—RENE. AETFR. THEARRE. TEAR
Bro REMMGEES AR, hRRBRAMEKE. KNk
B A U
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[710b7] (At first there is only that which is set forth in the fifth teach-
ing of the Nature. From the following section on, [each] stage [in the
process of phenomenal evolution] will be correlated with the various
teachings, as will be explained in the notes.) At first there is only
the one true numinous nature, which is neither born nor de-
stroyed, neither increases nor decreases, and neither changes
nor alters. [Nevertheless], sentient beings are [from time]
without beginning asleep in delusion and are not themselves
aware of it. Because it is covered over, it is called the tathi-
gatagarbha, and the phenomenal appearance of the mind that
is subject to birth-and-death comes into existence based on
the tathigatagarbha.

Tsung-mi's statement that “because it is covered over, it is
called the tathigatagarbha” plays on the Chinese translation of
tathagatagarbha as ju-lai-tsang M3KEE, where tsang used as verb
(ts'ang) means to “conceal.”! It is also fully consonant with many
of the standard metaphors used in the Tathagatagarbba Sitra® and
other texts to illustrate the meaning of the tathagatagarbha.

Tsung-mi refers to this stage of the process of phenomenal
evolution as that of intrinsic enlightenment (pen-chiieb Z42) in his
Ch’an Preface, where he compares the fact that “all sentient beings
without exception have the true mind of intrinsic enlightenment”
with “a wealthy and respected person, upright and wise, living in
his own home."”

The Teaching That Refutes Phenomenal Appearances

The next phase corresponds to the second stage, that of unenlight-
enment, enumerated in the Ch’an Preface. Tsung-mi's claim that
this stage is accounted for by the fourth teaching is forced, for it

1. The Fo-hsing lun, for example, states: “Because the Tathagata (ju-
lai H113K) is itself hidden and not manifest, it is designated as ‘concealed’
(ts'ang B%)” (T 31.796a19-20).

2. This text is famous for its enumeration of nine metaphors, according
to which the tathagatagarbha is compared to: (1) a Buddha hidden within
a lotus, (2) honey surrounded by bees, (3) a grain of rice within its husk,
(4) gold lost in the dirt, (5) treasure hidden under the ground, (6) the seed
from which a great tree grows, (7) a golden image wrapped in a foul gar-
ment, (8) the womb of an outcast woman impregnated by a king, and (9)
a golden image within the earthen mold in which it is cast (see T 16.457a-
460b).

3, T 48.409b6-7; cf. K 217 and B 269.
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has nothing to do with emptiness. Rather, it is based entirely on the
Awakening of Faith. His pairing of this stage with the Teaching
That Refutes Phenomenal Appearances represents a procrustean
attempt to make this teaching fit into his cosmogonic scheme and
reflects the incomplete integration of emptiness into Tsung-mi’s
schematic structure.

[710b10] (Bt R Epus ARkl BARH#IE.) FrAE
RROREREAMS, k—IR. ARPIETE. L
HRAR_#.

[710b10] (From here on corresponds to the fourth teaching, which
is the same as [that which] Refuted the Phenomenal Appearances that
are subject to birth-and-death.) The interfusion of the true mind
that is not subject to birth-and-death and deluded thoughts
that are subject to birth-and-death in such a way that they are
neither one nor different is referred to as the alayavijfiana. This
consciousness has the aspects both of enlightenment and un-
enlightenment.

Tsung-mi here introduces the two aspects of the one mind de-
scribed in the Awakening of Faith. The first is the mind as suchness
(bsin chen-ju LMRAI), which the text defines as that which neither
is born nor dies. The second is the mind subsject to birth-and-death
(bsin sheng-mieb L), which refers to the alayavijiana, in
which the tathagatagarbha and that which is subject to birth-and-
death are interfused. In his commentary to the Awakening of Faith,
Fa-tsang had referred to the first as the unchanging (pu-pien 5
aspect of the one mind and the second as its conditioned (sui-ytian
Biif%) aspect. The two together totally comprehend all dharmas.*

Elsewhere Tsung-mi explains the mind of suchness by quoting
the following passage from the Awakening of Faith:

The mind as suchness is the one dharmadhatu. It is char-
acterized as all-embracing and is the essence of the teach-
ings. What is called the nature of the mind neither is born
nor dies. It is only on the basis of deluded thinking that all
of the dharmas come to be differentiated. If one frees one-
self from deluded thoughts, then there are no longer any
phenomenal appearances of external objects.’

4. T 32.57626-7; cf. Hirakawa, p. 69 and Hakeda, p. 31.
5. T 32.576a8-10 (cf. Hirakawa, pp. 71-72 and Hakeda, pp. 32-33);
quoted in TS 116d6-9 and LSC 125b16-18. Tsung-mi's subcommentary
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The second aspect of the one mind, the mind subject to birth-
and-death, exists “on the basis of the tathigatagarbha.”® The Awak-
ening of Faith identifies this aspect of the one mind with the
alayavijiidna, which it defines as: “the interfusion of that which is
not subject to birth-and-death [i.e., the mind as suchness] and that
which is subject to birth-and-death in such a way that they are nei-
ther one nor different.”

The relationship between these two aspects of the one mind,
which are neither one nor different, traces back to a paradox at
the core of the tathagatagarbha doctrine: the tathagatagarbha is at
once intrinsically pure and identical with the dharmakaya and yet
appears to be defiled. The two aspects of the one mind thus seem
to be a matter of perspective, and their difference can be seen as
corresponding to the point of view of ultimate and conventional
truth. The tathagatagarbha as seen from the enlightened perspec-
tive of 2 Buddha is perfectly pure and undefiled. It is only due to
the deluded thinking of unenlightened beings that it appears to
be otherwise.?

In so identifying the ilayavijiiina with the tathagatagarbha, the
Awakening of Faith stands in the tradition of the Lankavatara-siitra®
This identification grounds the process of conditioned origination
on an intrinsically pure ontological foundation. This means that the
defilements that appear to obscure the intrinsically enlightened mind
of suchness are merely the manifestation of that mind as it accords
with conditions and have no independent basis of their own. The
relationship between the tathagatagarbha and ilayavijiana is thus
the basis on which the Hua-yen tradition establishes its theory of
nature origination and is the central issue in terms of which it dis-
tinguishes its type of Yogicira from that of Fa-hsiang.

goes on to quote the rest of this passage, which says that since the nature
of the mind is ineffable and inconceivable, “all locutions are provisional
designations, lack reality, and are merely used in accordance with deluded
thinking” (T 32.576a10-14; quoted in TSC 264b10-13). The text concludes
by stating that the term “suchness” does not designate anything at all but
is only a device used to put an end to discursive discourse (T 32.576a13-14).

6. T 32.576b8; cf. Hirakawa, p. 95 and Hakeda, p. 36.

7. T 32.576b8-9.

8. For an exploration of the ramifications of this paradox, see my “The
Problem of Theodicy in the Awakening of Faith.”

9. For one of the many instances that could be cited, see T 16.556b29-
c1: “The ilayavijfiana is called the tathagatagarbha.”
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The alayavijiidna is characterized by a dynamic ambivalence,
as represented by its two modes, which embrace and give rise to
all dharmas.’® The first is enlightened (chiieb 42), and the second
is unenlightened (pu-chiieh %4%). The Awakening of Faith defines
“enlightened” as meaning “that the essence of the mind is free from
thoughts. The characteristic of being free from thoughts is like the
realm of empty space in that there is nowhere it does not pervade.
As the single characteristic of the dharmadhatu, it is the undifferentiated
dharmakiya of the Tathdgata. Since it is based on the dharmakaya,
when it is spoken of it is referred to as ‘intrinsic enlightenment.™!

The Awakening of Faith goes on to distinguish intrinsic enlight-
enment (pen-chiieh 758 from experiential enlightenment (shib-
chiieb Wa%). Experiential enlightenment, moreover, is contrasted
with unenlightenment (pu-chiieb A%5D. In fact, the text states that
experiential enlightenment can only be spoken of in the context
of unenlightenment. Experiential enlightenment constitutes the
process by which one awakens to the ultimate source of the mind.
Intrinsic enlightenment is at once the ontological ground that
makes experiential enlightenment possible as well as that which
experiential enlightenment realizes.'?

In the Ch’an Preface Tsung-mi uses an analogy of a dreaming
person to explain the different stages in the process of phenomenal
evolution. The analogy of delusion as a state of being asleep is naturally
suggested by the term used for enlightenment, chiieb £, which literally
means “to awaken.” Tsung-mi thus likens unenlightenment to a wealthy
and respected person falling asleep within his home and forgetting who
he is.!® The imagery of awakening/sleep to represent enlightenment/
delusion allows Tsung-mi to finesse the problem of the origin of igno-
rance without having to address it head on. But it is not a real solution,
for the problem of ignorance remains. It is inherent in the paradox of the
tathigatagarbha, which is pure and yet appears to be defiled, a paradox
that, short of enlightenment, remains a mystery that must be accepted
on faith. The problem becomes even more intractable with the recasting
of the tathigatagarbha into a monistic ontology in the Awakening of
Faith, where it takes on the force of the analogous problem of theodicy
in the Western monotheistic religions.*

10. T 32.576b10; cf. Hirakawa, p. 95 and Hakeda, p. 36.

11. T 32.567b11-14; cf. Hirakawa, p. 102 and Hakeda, p. 37.

12. T 32.567b11-c4; partially quoted in TSC 265d1-5.

13. T 48.409b7-9; cf. K 217 and B 269.

14. See my “The Problem of Theodicy in the Awakening of Faith.”



Part 4: Phenomenal Evolution 197

The Teaching of the Phenomenal Appearances of the Dharmas

The next phase corresponds to the third through sixth stages in
Tsung-mi’s ten-stage scheme (i.e., arising of thoughts, arising of
perceiving subject, manifestation of perceived objects, and attach-
ment to dharmas). It is accounted for by the Teaching of the Phe-
nomenal Appearances of the Dharmas.

[710b13] (tTFHRB=EREDFFERR.) KRS, B0
P& BAHEH. XAREEFER BRERZBRFE
BRHEB, XFREBRAOED. SAEH. A5EH.

[710b13] (From here on corresponds to that which was taught in the
third teaching of the Phenomenal Appearances of the Dharmas.)
When thoughts first begin to stir because of the unenlightened
aspect [of the alayavijfiana], it is referred to as the phenomenal
appearance of activity. Because [sentient beings] are also un-
aware that these thoughts are from the beginning non-exis-
tent, [the alayavijiiana] transforms into the manifestation of
the phenomenal appearance of a perceiving subject and its
perceived objects. Moreover, being unaware that these ob-
jects are deludedly manifested from their own mind, [sentient
beings] cling to them as fixed existents, and that is referred
to as attachment to things.

The phenomenal appearance of activity (yeb-bsiang ##) cor-
responds to the first of the three subtle phenomenal appearances
in the Awakening of Faith, which also refers to it as the activity of
ignorance (wu-ming yeb #%BA%)."> This stage represents the first
subtle movement of thought, which initiates the process of phe-
nomenal evolution by giving rise to bifurcation of consciousness
into subject and object. Tsung-mi designates this stage as the aris-
ing of thought (nien-ch’i &#8) in his Ch’an Preface, where he lik-
ens it to the dreams that naturally arise in the mind of a sleeping
person. It corresponds to the evolution of the ilayavijfiina in the
Ch’eng wei-shib lun.

The perceiving subject (neng-chien chib shib 5.2 #) refers
to the second subtle phenomenal appearance in the Awakening of
Faith.' Tsung-mi designates this stage as the arising of the perceiv-
ing subject (chien-ch’i R&L) in his Ch’an Preface, where he likens
it to the activity of dreaming. It corresponds to the subjective mode

15. See T 32.577a8-10; cf. Hirakawa, p. 142 and Hakeda, p. 44.
16. See T 32.577a10-11.
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of the alayavijiiina (darSanabbaga; chien-fen R.4}) in the Ch’eng
wei-shib lun.

The perceived objects (so-chien ching-chieb Fif RIEFR) refers
to the third subtle phenomenal appearance in the Awakening of
Faith."” Tsung-mi designates this stage as the arising of the mani-
festation of perceived obijects (ching-bsien $iB) in his Ch'an Pref-
ace and identifies it with the manifestation of the body of the senses
and receptacle world; he goes on to liken it to a wealthy and re-
spected person who, within his dream, sees himself dwelling in
squalor and misery, perceiving things that he likes and dislikes. It
corresponds to the objective mode of the alayavijfidna (nimittabbaga;
bsiang-fen $143) in the Ch'eng wei-shib lun.

Attachment to things (fa-chib ¥E#; i.e., dbarmagraba) corre-
sponds to the first and second coarse phenomenal appearances
enumerated in the Awakening of Faith, those of discrimination
(chib &) and continuation (bsiang-bsii FAE:

1. The phenomenal appearance of discrimination: based on

perception of objects, the mind thus gives rise to the discrim-

ination of likes and dislikes.

2. The phenomenal appearance of continuation: based on

such discriminations, awareness of pleasure and pain is pro-

duced, and the mind thus gives rise to thoughts in association
with [such awareness), and [those thoughts continue] without
cease.'®
In his Ch’an Preface Tsung-mi likens this stage to the person cling-
ing to the things that he sees in his dream as real. It is precisely the
attachment to dharmas that is overcome by the Teaching of the
Phenomenal Appearances of Dharmas.

The Teaching of the Lesser Vehicle

The following phase is accounted for by the Teaching of the Lesser
Vehicle, which enables beings to overcome their attachment to self
and defilements (i.e., stages seven and eight in Tsung-mi's tenfold
scheme).

[710b16] (£ FHRE-/NRECHIFFERDBL.) BHEK 2R
Hitz%k. ERBRH. SRMAS. AFEEHEE. KEUE
&, MOAGEHEE. DHAN. BEZHREEE,

17. See T 32.577a11-12.
18. T 32.577a13-15.
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[710b16] (From here on corresponds to that which was taught in the
second teaching of the Lesser Vehicle.) Because they cling to these,
[sentient beings] then perceive a difference between self and
others and immediately form an attachment to the self. Be-
cause they cling to the phenomenal appearance of a self, they
hanker after things that accord with their feelings, hoping
thereby to enhance themselves, and have an aversion to things
that go against their feelings, fearing that they will bring harm
to themselves. Their foolish feelings thus continue to escalate
ever further.

Attachment to self (wo-chib B#\; ie., atmagraba) corre-
sponds to the third and fourth coarse phenomenal appearances
enumerated in the Awakening of Faith, those of attachment (chib-
ch’ti B0 and conceptual elaboration (chi-ming-tzu &%)

3. The phenomenal appearance of attachment: based on
the continuation [of such thoughts], one objectifies percep-
tual objects, fixating on their pleasurefulness or painful-
ness, and the mind thus gives rise to attachment.

4. The phenomenal appearance of conceptual elaboration:
based on such deluded attachments, one thus distinguishes
among them in terms of provisional concepts.!®

In his Ch’an Preface Tsung-mi likens attachment to self to the
dreaming person identifying with the person in the dream.

The elaboration of foolish feelings on the basis of attachment
to self corresponds to the stage Tsung-mi refers to as the defile-
ments (fan-nao Ig{; i.e., klesa) in the Ch'an Preface. They refer
to the three poisons of greed, anger, and delusion. Tsung-mi likens
them to the person hankering after those things in the dream that
accord with his feelings and forming an aversion to those things in
the dream that go against his feelings.

The Teaching of Humans and Gods

The next phase corresponds to the last two stages (i.e., generating
karma and experiencing the consequences) in Tsung-mi's tenfold
scheme and is accounted for by the Teaching of Humans and Gods.
Note that it is at the point in the process of rebirth when consciousness
first enters a womb that Tsung-mi introduces the Confucian and Taoist

19. T 32.577a16-18.
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notion of vital force (ch’i $&). Tsung-mi thus clearly accepts this con-
cept as contributing an integral part to the overall understanding of
phenomenal evolution. The two teachings are not wrong; they only
err in taking their explanation to be the ultimate answer.

[710b19] (£ TFHRE— ARBHHFFRFBL) BREE. L
FhRIEESE, ARMBRRES P, HAEMLEE. SikE
F. THRBRE, OHRILER ERPEBARMS LT
FRBEHORFERH.) HEAZHE. (FERHRHUEARZE.)

[710b19] (From here on corresponds to that which was taught in

the first teaching of Humans and Gods.) Therefore, when one

commits [evil deeds] such as murder or theft, one’s spirit,

impelled by this bad karma, is born among the denizens of
hell, hungry ghosts, or animals. Again, when one who
dreads suffering or is virtuous by nature practices [good
deeds] such as bestowing alms or maintaining the precepts,
one’s spirit, impelled by this good karma, is transported
through the intermediate existence into the mother’s
womb (from here on corresponds to that which was taught in the

two teachings of Confucianism and Taoism) and receives an en-

dowment of vital force and material substance. ([This] in-

corporates their statement that the vital force constitutes the
origin.)

This final stage of the process of phenomenal evolution where-
by beings come to be born as humans corresponds to the last two
of the six coarse phenomenal appearances found in the Awaken-
ing of Faith, giving rise to karma (ch'i-yeb {239 and the suffering
of karmic bondage (yeb-bsi-ku FEFEHE):

5. The phenomenal appearance of generating karma: based

on such conceptual elaboration, one categorizes [one’s ex-

periencel, forming an attachment to it, and thus commits

various actions (karma).

6. The phenomenal appearance of the suffering of karmic
bondage: based on one’s actions (karma), one experiences
the consequences and is thus not free.?’

In the Ch’an Preface Tsung-mi likens the stage of generating karma
(tsao-yeb 1525 to the wealthy and respected person dreaming that
he steals from and abuses another or that he practices kindness and

20. T 32.577a18-20; cf. Hakeda, p. 45.
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spreads virtue. He likens the stage of experiencing the conse-
quences to the wealthy and respected person dreaming that he is
arrested, put in a cangue, and punished, or that he is recommend-
ed for office.

The term translated as “spirit” in the Inquiry passage is bsin-
shen %, a term that was sometimes used by Chinese Buddhists
to designate “the transmigrating entity.””! In the present instance
Tsung-mi is using it to designate what in Buddhist technical termi-
nology is usually be referred to as the gandbarva, which refers to
the being in the intermediate existence. The Abbidbarmakosa-
bbasya defines the intermediate existence (antarabbava; chung-
yu HFf5; Tsung-mi uses chung-yin f&) as the five aggregates
during the period between death and rebirth, adding that since the
being in the intermediate existence has not yet reached the place
toward which it is destined it cannot be said to be born.??> The
intermediate existence is one of the four phases of existence in the
cycle of birth, the others being conception, the lifetime proper, and
death. The Abbidbharmakosabbasya refers to the being in the inter-
mediate existence as a body, although it is a subtle body that can
only be seen by those who have attained the superknowledge of
the divine eye. It feeds on odors, is able to pass through solid
objects, and has the form of the being to which it is destined to be
reborn. A being in the intermediate existence destined to be reborn
as a2 human has a fully developed body the size of a five or six year
old child. Seeing its future parents making love, the intermediate
being feels attraction for the parent of the opposite sex and hostility
toward the parent of the same sex, and affixes itself to the place

21. See Liebenthal, “The Immortality of the Soul in Chinese Thought,”
p- 336. Shen # is an enormously important term whose ricl. _onnotations
cannot be done justice in the space of a brief note. Suffice it to say that it
has the general connotation of the divine or spiritual and is used to refer
to benevolent spiritual beings, whereas kuei 1, the contrasting term with
which shen is often coupled, has the general connotation of the demonic
and is used to refer to malevolent spiritual beings. In the Book of Rites,
shen refers to the bun B soul, which upon death returns to heaven. It is
associated with yang and light and is seen to be a positive spiritual force.
In contrast, kuei refers to the p’o B soul, which upon death returns to the
earth. It is associated with yin and darkness and is seen to be a negative
spiritual force. For a good summary of how these terms are used in the
Book of Rites, see De Groot, The Religious System of China 4.3-8. De Groot
also notes that shen is often associated with ling & (4.12).

22. T 29.44b7-8; cf. La Vallée Poussin 2.31-32 and Pruden 2.383.
~
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where their organs are joined together, imagining that it is he or
she with whom they are having intercourse. Thus the being comes
to enter its mother’s womb, whence its aggregates become dense.?

Not only can mind (bsin .») and vital force (ch’i ) here be
seen as corresponding to name (ndma 44) and form (ripa ), but,
as will be made clear further on, they also correspond to the sub-
jective and objective aspect of the alayavijiana in the scheme of
the Ch’eng wei-shib lun.

[710b23] SRR BPUAMEIRREER ; ORI B OuREsAkaE
#. TAHRERELA. IRESHEFLEN, BAE L
BEEE, ZHMEHR—A. REESKRERIE.

[710b23] The moment there is vital force, the four elements
are fully present and gradually form the sense organs; the
moment there is mind, the four [mental] aggregates are
fully present and form consciousness. When ten [lunar]
months have come to fruition and one is born, one is called
a human being. This refers to our present body-and-mind.
Therefore we know that the body and mind each has its
origin and that as soon as the two interfuse, they form a
single human. It is virtually the same as this in the case of
gods, titans, and so forth.

Tsung-mi goes on to show how karma determines the particu-
lar circumstances within which one is reborn.

[710b26] JRBERTILZBILE. HBMESARARRE
TR BB, HiERRARE. SBRABZE NHE
-SeLHEEER. ERENGATRR. RIS, 8F
EEEE. BEAE. FLAS ARMRSE. B2
EWROE, KO HERRFHEERMR. SNBETRE
., BIREH. WHER. (FERBERAE.)

[710b26) While one receives this bodily existence as a result
of one’s directive karma, one is in addition ‘honored or de-
meaned, impoverished or wealthy, long or short lived, ill or

healthy, prospering or declining, distressed or happy, because
of one’s particularizing karma. That is to say, when the respect

23. See T 29.45c10-47a16; cf. La Vallée Poussin 2.43-52 and Pruden
2.390-395). See also Kalupahana and Tamura, “Antaribhava,” Encyclopae-
dia of Buddbism 1.730-733.
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or contempt shown [to others] in a previous existence serves
as the cause, it determines the result of one’s being honored
or demeaned in the present, and so on and so forth to the
benevolent being long-lived, the murderous short-lived, the
generous wealthy, and the miserly impoverished. The various
types of individual retribution [are so diverse that they] could
not be fully enumerated. Therefore, in this bodily existence,
although there may be cases of those who are without evil
and even so suffer disaster, or those who are without virtue
and even so enjoy bounty, or who are cruel and yet are long-
lived, or who do not kill and yet are short-lived, all have been
determined by the particularizing karma of a previous lifetime.
Therefore the way things are in the present lifetime does not
come about from what is done spontaneously. Scholars of the
outer teachings do not know of previous existences but, re-
lying on [only] what is visible, just adhere to their belief in
spontaneity. ([This] incorporates their statement that spontaneity con-
stitutes the origin.)

“Directive karma” (yin-yeb 3|0 is that which draws (yin 3l)
beings toward the destiny (gati) in which they are to be reborn;
that is, it determines their mode of existence as a god, human,
animal, and so forth. “Particularizing karma” (man-yeb §§3£) is that
which fills out (man #) the specific details of their existence.?
Tsung-mi’s explanation shows how karma operates as a moral prin-
ciple to account for the injustices and inequalities experienced in
life. Note that Tsung-mi uses his explanation of karma to reject
spontaneity (tzu-jan E$X), much as he had eatlier in the section
on Confucianism and Taoism. Moral action can only have meaning
and be effective within the causal framework established by the
Buddhist theory of karma.

In the next passage Tsung-mi brings in the mandate of heaven,
recapitulating the criticism he made earlier at the end of the first
part of the Inquiry.

24. See Abbidbarmakosabbasya, T 29.92b10-11, which compares di-
rective karma to the broad brushstrokes by which a painter delineates the
outline of a figure and particularizing karma to his use of various colors to
flesh out the image (cf. La Vallée Poussin 3.200 and Pruden 2.678). For a
discussion of these two types of karma, see Mochizuki, Bukkyo daijiten
1.178b-c and 5.4754a-b.
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[710c5] HWHBES HEEEMER. RPBEH. &
SHtA/NE RMTEERARBN S, RPAEELERE, &
ABEFAHERE RERRE, (FEFBHHRA.)

[710c5] Moreover, there are those who in a previous life cul-
tivated virtue when young and perpetuated evil when old, or
else were evil in their youth and virtuous in their old age; and
who hence in their present lifetime enjoy moderate wealth
and honor when young and suffer great impoverishment and
debasement when old, or else experience the suffering of im-
poverishment in youth and enjoy wealth and honor in old age.
Thus scholars of the outer teachings just adhere to their belief
that success and failure are due to the sway of fortune. ([This]
incorporates their statement that everything is due to the mandate of
heaven.)

The following passage, more than anywhere else in the Inquiry,
is remarkable for showing the extent to which Tsung-mi applies his
synthetic approach. Not only does he assimilate Confucian and Tao-
ist terminology into a Buddhist frame of reference, he also incor-
porates the Fa-hsiang scheme of the division of the alayavijfiana
into subjective and objective modes into the process of phenomenal
evolution derived from the Awakening of Faith.” The evolution of
the mind and objects refers to the subjective and objective evolution
of the alayavijfiana as set forth in the Ch’eng wei-shib lun. The
primal pneuma is thus nothing but the objective evolution of the
alayavijiiana internally into the body of the senses, and heaven and
earth are its objective evolution externally into the receptacle world.
The various correspondences Tsung-mi establishes prove for him
that the concepts put forward by the two teachings as an explanation
for the ultimate ground of existence, when thoroughly examined,
turn out to refer to epiphenomena in the process of phenomenal
evolution. They are thus clearly subordinated to his own Buddhist
vision, but at the same time they are also shown to make their own
essential, albeit limited, contribution to that vision.

[710c8] AFEZK. BEHE, ME—2Z2taEth ; fr
o, BEER. IR—2&0h, 2BSZ. OIMY

25. Tsung-mi's incorporation of Ch'eng wei-shib lun terminology into
his cosmogonic scheme stands in marked contrast to the hostile attitude
toward Fa-hsiang evinced by his Hua-yen predecessors.
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R, RSO, BRIEMITBR L. —FE
RS A #A—&RH. [HLBZZ. LEREE
B RE=RNESSR (Es.) SAMEREE. B
SRR EXRM (BEAAREEEMNERE, KBERH
. BREAKE. MmERRE HRER-SHRBRAY; 6
DA —28). HEERERCH.) FEERR. A
RPEZ_H. REBME. RELAS. BERORTR
Z8. TR, —EMRLEBMERA. — 2 RO
e, MRKBILAEE. =3P AEE. BELMA
the HBRAMAKEAUARR. ELIH,

[710c8] Nevertheless, the vital force with which we are en-
dowed, when it is traced all the way back to its origin, is the
primal pneuma of the undifferentiated oneness; and the mind
that arises, when it is thoroughly investigated all the way back
to its source, is the numinous mind of the absolute. In ultimate
terms, there is nothing outside of mind. The primal pneuma
also comes from the evolution of mind, belongs to the category
of the objects that were manifested by the previously evolved
consciousness, and is included within the objective aspect of
the alaya[vijfidna). From the phenomenal appearance of the
activation of the very first thought, [the dlayavijfiana] divides
into the dichotomy of mind and objects. The mind, having
developed from the subtle to the coarse, continues to evolve
from false speculation to the generation of karma (as previously
set forth). Objects likewise develop from the fine to the crude,
continuing to evolve from the transformation [of the
alayavijfiana] into heaven and earth. (The beginning for them starts
with the grand interchangeability and evolves in five phases to the great
ultimate. The great ultimate [then] produces the two elementary forms.
Even though they speak of spontaneity and the great Way as we here
speak of the true nature, they are actually nothing but the subjective
aspect of the evolution {of the dlayavijiiana) in a single moment of
thought; even though they talk of the primal pneuma as we here speak
of the initial movement of a single moment of thought, it is actually
nothing but the phenomenal appearance of the objective world.) When
karma has ripened, then one receives one’s endowment of
the two vital forces from one’s father and mother, and, when
it has interfused with activated consciousness, the human
body is completely formed. According to this, the objects that
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are transformed from consciousness immediately form two
divisions: one division is that which interfuses with conscious-
ness to form human beings, while the other division does not
interfuse with consciousness and is that which forms heaven
and earth, mountains and rivers, and states and towns. The
fact that only humans among the three powers [of heaven,
earth, and humanity] are spiritual is due to their being fused
with spirit. This is precisely what the Buddha meant when he
said that the internal four elements and the external four ele-
ments are not the same.

CLOSING EXHORTATION

Tsung-mi brings his essay to a close with an exhortation alluding
to the realization of the threefold body of the Buddha. The dhar-
makiya refers to the absolute ground on which Buddhahood is
based; the sambhogakiya refers to the body of glory in which Bud-
dhas enjoy the fulfillment of their vows in their pure lands; and the
nirmanakaya refers to the manifestation of Buddhas in human form
among sentient beings.?

[710c21] RRFBRGDR. FimE  KfhE. LA
FRABMAKR. HrEFEREFAGE K] RO, k.
EERB. BEAE, AXES. BRES. A1LE6.

[710c21] How pitiable the confusion of the false attachments
of shallow scholars! Followers of the Way, heed my words: If
you want to attain Buddhahood, you must thoroughly discern
the coarse and the subtle, the root and the branch. Only then
will you be able to cast aside the branch, return to the root,
and turn your light back upon the mind source. When the
coarse has been exhausted and the subtle done away with,
the numinous nature is clearly manifest and there is nothing
that is not penetrated. That is called the dharmakaya and sam-
bhogakaya. Freely manifesting oneself in response to beings
without any bounds is called the nirmanakaya Buddha.

26. For a lucid explanation of the meaning of the three bodies of the
Buddha, see Nagao, “On the Theory of Buddha Body,” in Madhyamika
and Yogacara.
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Abbasvara: see light-sound heaven.

Abhidharma (a-p’i-ta-mo FTEEEEE): a genre of scholastic philoso-
phy that emerged within early Indian Buddhist circles and that was
later adopted by some Mahiyina philosophers (most notably, the
Yogacarins) and strongly criticized by others (most notably, the
Midhyamikas); its dharma theory sought to give a totally impersonal
account of human experience without recourse to the notion of
self; abhidharma texts often gloss the term as meaning the “higher”
(in the sense of meta) dharma.

Abbidbarmakosabbasya (A-p'i-ta-mo chii-she lun F]EBEBERE
##): a systematic compendium of the views of the Vaibhisika and
Sautrintika traditions, attributed to Vasubandhu; one of the main
sources for Tsung-mi's Teaching of the Lesser Vehicle.

Agamas (A-ban RI&): collections of sermons attributed to the
Buddha corresponding to the Nik@yas contained in the Pili Canon;
originally composed in Sanskrit and now partially preserved in Chi-
nese translation.

Aggregates: see five aggregates.

Alayavijiana (a-li-yeb-shib FIBLARER, a-lai-yeb-shib FIHARL;
tsang-shib BE#): the key Yogicira doctrine of the “store con-
sciousness,” the eighth consciousness that operates as the underly-
ing continuum in mental life and functions as the underlying
projective consciousness on which delusion is ultimately based.
The ilayavijfidna stores the seeds out of which the mental and
physical elements that comprise the phenomenal world develop; it
stores all experiences as karmically-charged seeds, which, under
the proper conditions, ripen as actions (whether mental, verbal, or
physical), which in turn create new seeds. It is thus karmically con-
ditioned by the other seven consciousnesses. The ilayavijidna is
also that which is grasped at by the seventh consciousness (manas)
as the self.

207



208 GLOSSARY OF NAMES, TERMS, AND TEXTS

Analects (Lun yi #238): the collected sayings of Confucius.

Arhat (Jo-ban #E#E): one who has eliminated the causes of rebirth
and who, upon death, enters into final nirvana; derogated by
Mahiyana Buddhists as an inferior ideal of sainthood characteristic
of “Hinayina” Buddhism. The term originally designated one wor-
thy of offerings and was one of ten epithets commonly applied to
the Buddha.

Asanga (Wu-cho £&35, fourth century): the founder of the Yogicara
tradition of Mahayana Buddhism in India. One of his most impor-
tant works was the Mahayanasamgraba (She ta-sheng lun $E K%
#), a comprehensive treatise outlining central Yogicira doctrines
and practices; this work, in Paramirtha’s Chinese translation, be-
came the basis for the She-lun tradition of early Chinese Yogacira.

As$vaghosa (Ma-ming BHI&, second century): author of the great
epic biography of the Buddha, the Buddhacarita; putative author
of the Awakening of Faith.

Avatamsaka: see Hua-yen Stitra.

Awakening of Faith in Mabayana (Ta-sheng ch'i-bsin lun KFek
{£8): an influential apocryphal text probably composed in China
during the third quarter of the sixth century; falsely attributed to
Asvaghosa; especially important for its teaching of intrinsic enlight-
enment (pen-chiieb), which developed the Indian Buddhist doc-
trine of the tathigatagarbha into a monistic ontology based on the
mind as the ulimate ground of all experience. This text provided
the foundation for Tsung-mi’s systematic exposition of Buddhism
in his Inquiry.

Bodhisattva (p'u-sa FgE): although the term originally referred to
the spiritual career of the historical Buddha before he had achieved
enlightenmnent, it came to designate the Mahiyina ideal of saint-
hood (in contrast to the arhat); one who vows to attain supreme
enlightenment in order to liberate all beings. Mahayina also devel-
oped a whole pantheon of celestial bodhisattvas who could inter-
vene on behalf of their devotees.

Book of Rites (Li chi i8#0): one of the five Confucian classics;
served as a major authority on ritual.

Buddbacarita (Fo-so-bsing tsan ching iFF{TE#8): one of the
most famous epic biographies of the Buddha, by Asvaghosa.

Buddha-nature (fo-bsing {#iff): the nature or potentiality for Bud-
dhahood that, according to tathagatagarbha theory, exists inherent-
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ly in all sentient beings; often used synonymously with the
tathagatagarbha by Chinese Buddhists. The content of the highest
teaching in Tsung-mi's Inquiry, that which Reveals the Nature.

Buddba-nature Treatise (Fo-bsing lun {{#£33): an important tathagata-
garbha text, most likely composed in China, based on the Ratna-
gotravibbaga.

Ch’an (7#): more popularly known by its Japanese pronunciation
as “Zen,” Ch’an was one of the main traditions of Chinese Bud-
dhism to develop during the T'ang dynasty (618-907); it claimed to
represent a mind-to-mind transmission of the Buddha’s enlightened
understanding passed down through an unbroken lineage of patri-
archs. The designation derives from the Sanskrit dbyana, translit-
erated as ch'an-na IR in Chinese, and is associated with the
tradition’s emphasis on meditation.

Ch’an Chart: full title, Chung-bua ch'uan-bsin-ti ch’an-men shib-
tzu ch'eng-bsi t'u v IEMLU TR AR E ABBEY (Chart of the Master-
Disciple Succession of the Ch’an Gate that Transmits the Mind
Ground in China), in one fascicle, written between 830 and 833, in
reply to P'ei Hsiu’s (787-860) questions about the teachings and lin-
eal filiations of four of the major Ch’an traditions current during the
late T’ang; it is in this text that Tsung-mi develops his critique of
the Hung-chou Ch’an tradition. Its original title was probably P’ei

Hsiu shib-i wen /KRR

Ch’an Preface: full title, Ch ‘an-yiian chu-ch 'tian-chi tu-bsii jBiR 3£
R BHF (Preface to the Collected Writings on the Source of
Ch’an), in two fascicles, written around 833, Tsung-mi’s preface to
his collection of the writings of the various Ch’an traditions of the
late T’ang that he assembled as a special section of the Buddhist
Canon; correlates the different Ch’an traditions with the different
doctrinal teachings.

Ch’eng wei-shib lun (FXMEFRER): an abridged synopsis of various
Indian commentaries to Vasubandhu’s Thirty Verses (Trimsika),
compiled by Hsiian-tsang with the collaboration of K'uei-chi; K'uei-
chi’s commentary upholds the position of Dharmapila as orthodox;

the text on which the sectarian identity of the Fa-hsiang tradition is
based.

Ch’eng-kuan ({88}, 738-839): honored as the fourth patriarch in the
Hua-yen tradition; author of a massive commentary and subcom-
mentary to the 80-fascicle translation of the Hua-yen Stitra com-
pleted by Siksananda in 699; one of Tsung-mi’s teachers.
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Chih-yen (&'{#, 602-668): honored as the second patriarch in the
Hua-yen tradition; argued against the new Yogicira teachings in-
troduced to China by Hsiian-tsang.

Chiliocosm: one thousand universes; a great chiliocosm (¢tris@has-
ramababasro lokadbatu; san-ch’ien ta-ch’ien shib-chieb =F KT
i 5) equals one billion universes.

Ching-ying Hui-yiian ((FFEGE, 523-596): well-versed in both the
She-lun and Ti-lun traditions, his compendium of Buddhist doc-
trine, the 7a-sheng i-chang KFEIEIE, represents the culmination
of sixth-century Chinese Buddhist scholarship and laid the ground-
work for the subsequent development of Hua-yen.

Chuang-tzu (J£F): one of the great Taoist classics and masterpieces
of Chinese literature; the first seven or “inner” chapters are believed
to represent the fourth-century B.C. writings of Chuang-tzu.

Classic of Change (I ching B8 or Chou i JA5): one of the five
Confucian classics; a book of divination, whose commentaries, tra-
ditionally ascribed to Confucius, reflect early Chinese cosmological
speculations on the principles of the universe.

Classic of Filiality (Hsiao ching ##8): an important Confucian text
centering on the virtue of filial piety.

Classic of History (Shu ching #H#8 or Shang sbu i%F): one of the
five Confucian classics; contains documents allegedly dating from
the legendary emperor Yao to the early Chou dynasty (1222-256 B.C.).

Classic of Poetry (Shib ching ##8 or Mao shib Z#): one of the
five Confucian classics; contains 305 poems traditionally believed
to have been selected by Confucius from a body of 3,000 poems.

Conditioned origination (pratiyasamutpada; yian-ch’i #&#): the
doctrine that all things exist in dependence on one another and
therefore have no essence of their own. Classically formulated in
the twelve-link chain of conditioned origination: old age and death
are conditioned by birth, which is conditioned by becoming, which
is conditioned by grasping, which is conditioned by craving, which
is conditioned by sensation, which is conditioned by contact, which
is conditioned by the six modalities, which are conditioned by
name and form, which are conditioned by consciousness, which is
conditioned by impulses, which are conditioned by ignorance. This
doctrine was developed in early Buddhism to explain how there
could be continuity in mental life, as well as from one life to an-
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other, in the absence of a self. Within Madhyamaka its meaning was
extended to explain the emptiness of all dharmas. Its meaning was
further expanded within Hua-yen to denote the totalistic vision of
the unimpeded interpenetration of each and every phenomenon
with each and every other phenomenon.

Consciousness-only (viffiaptimatrata; wei-shib ME#): the Yogacara
doctrine that what beings experience as “reality” is really only a
mentally constructed projection of the ilayavijfiana.

Conventional truth (samuvrti-satya; su-ti #33#%): the ordinary or rel-
ative truth; that which is provisionally or expediently true, as dis-
tinguished from that which is ultimately true.

Cosmogony: a theory or myth having to do with the creation (gen-
esis) of the universe (cosmos); as distinguished from a cosmology,
which gives a description of the structure of the universe.

Defilements (klesa; fan-nao JH#): also rendered as “afflictions,”
“perturbations,” and “passions,” the term has a broad range of in-
terpretations in Buddhism; in the context of tathigatagarbha theory,
it refers to that which covers over the tathigatagarbha and thereby
conceals it from deluded beings; for Tsung-mi it specifically refers
to the three poisons of greed, anger, and delusion.

Dependent nature (paratantra-svabbava; t'a-ch’i-bsing fhigik):
according to the Yogacira doctrine of the three natures, the inter-
dependent realm of phenomena that can be seen either through
imaginary projections or in its perfected aspect.

Dharma (fz ¥): a term with a wide range of meanings in Bud-
dhism; as one of the three treasures in which Buddhists take refuge
(along with the Buddha and the sangha or community), it refers to
the Buddha’s teaching and, by extension, the truth realized by the
Buddha. Within the dharma theory developed within the Abhidhar-
ma, it has the technical meaning of the basic categories into which
all experience can be analyzed. In other contexts it simply means
thing or entity.

Dharmadhitu (fa-chieb IER): a term for the absolute, synonymous
with the tathagatagarbha in its true aspect untainted by the defile-
ments that appear to cover it over; literally, the “dharma-element”
that inheres in all beings as the “cause” of their enlightenment as
well as the “essence of all dharmas” or the “realm of dharma” that
is realized in enlightenment.
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Dharmakaya (fa-shen # £}): the Buddha as the eternal body of the
truth, as distinguished from the perishable physical body of the
Buddha that was subject to birth, old age, and death; ultimate reality;
one of the three bodies of the Buddha along with the sambhogakaya
and nirmanakaya.

Dharmapila (Hu-fa ##5): an Indian Yogacira scholar whose opin-
ions K'uei-chi upheld as orthodox for what became known as the
Fa-hsiang tradition.

Diamond Sitra (Vajracchedika-sutra; Chin-kang po-jo ching &l
fRE#R): a short Perfection of Wisdom scripture noted for its bold
paradoxes; it became especially popular within Ch’an because of
its association with the Sixth Patriarch, Hui-neng.

Divakara (Jih-chao HH): an Indian Tripitaka master and translator
whom Fa-tsang met in 684.

Doctrinal classification (p'an-chiao ¥|#): a hermeneutical strategy
developed by Chinese Buddhists to reconcile the discrepancies in
the Buddha'’s teachings by arranging them hierarchically. Teachings
could be ordered according to their content, style, or the chrono-
logical sequence in which they were believed to have been deliv-
ered. Since the principle of expedient means could be invoked to
justify a variety of arrangements, the different scholastic traditions
within Chinese Buddhism used doctrinal classification as a means
of asserting their sectarian claims to authority. The teachings could
also be arranged into a curriculum of study, in which case a particular
classification scheme could serve as a map for Buddhist practice.

Eight attainments (pa-ting J\Z€): the four stages of meditative ab-
sorption and the four formless attainments.

Emptiness (Sinyata; k'ung Z2): a cardinal Mahayina doctrine first
proclaimed in the Perfection of Wisdom scriptures and later elabo-
rated philosophically by Nagarjuna and other Madhyamaka thinkers.
Can be understood as an extension of the idea of no-self to all things
(dharmas): all dharmas are empty because their existence is con-
tingent on other dharmas—hence they have no perduring essence
of their own. Self and dharmas only have reality as conceptual
constructs.

Expedient means (upaya; fang-pien J5{f£): the basic Buddhist
teaching that the Buddha taught different things in different ways
at different times in accord with the needs and capacities of his au-
dience. This doctrine was used to justify the production of new
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Mahayiana scriptures, despite their manifest divergence from the
texts belonging to the established canon. Mahayina scriptures ac-
cordingly often claimed that the previous “Hinayiana” teachings
were merely taught as expedients to prepare the way for the sub-
sequent revelation of the Buddha’s ultimate message in the
Mahayina.

Experiential enlightenment (shib-chiieb #3%2): a key doctrine asso-
ciated with the Awakening of Faith; literally, the enlightenment that
has an inception in time, as distinguished from the enlightenment
that exists a priori; the initial realization that all beings are intrinsi-
cally enlightened and the process of the actualization of enlighten-
ment.

Fa-hsiang (35#H): a form of Yogicara Buddhism associated with
Hstian-tsang (600-664) and his disciple K'uei-chi (632-682). Unlike
the earlier Yogacira traditions in China, it rejected the idea of the
tathagatagarbha and so denied the universal accessibility of enlight-
enment, and for that reason it was regarded as only an elementary
form of Mahayina by the Hua-yen tradition. The term itself was first
applied to this tradition by the Hua-yen thinker Fa-tsang (643-712),
who used it to emphasize the inferiority of Fa-hsiang teachings,
which only dealt with the “phenomenal appearances of the dhar-
mas,” in contrast to Hua-yen, which dealt with the underlying “na-
ture” on which such phenomenal appearances were based.

Fa-tsang (&%, 643-712): honored as the third patriarch in the Hua-
yen tradition; he is often said to have systematized Hua-yen teach-
ings in their classical form.

Five aggregates (parica-skandba; wu-yin H##): the five psycho-
physical constituents of which the personality is composed: form
(rapa; se £8), sensation (vedana; shou %), conceptualization
(samjnia; bsiang ), impulses (samskara; bsing 17), and con-
sciousness (vijiana; shib ).

Five cardinal virtues (wu-te F.4&): the five virtues emphasized in
Confucianism: benevolence (jen {2), righteousness (i ), propriety
(i 1, wisdom (chib &), and trustworthiness (bsin {2).

Five Classics (wu-ching Fif®): the five Confucian classics: the Clas-
sic of Change (I ching), the Classic of History (Shu ching), the
Spring and Autumn Annals (Ch’un-ch’iu) with the Tso Commen-
tary (Tso chuan), the Classic of Poetry (Shib ching), and the Book
of Rites (Li chi).
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Five destinies (parica-gati; wu-tao Fi8, wu-ch’ii LED: those of
gods (deva; t'ien K), humans (manusya; jen-chien N[, animals
(tiryagyoni; ch'u-sheng B4E), hungry ghosts (preta; o-kuei &%),
and denizens of hell (naraka; ti-yii #1§3%). Sometimes the category
of titans (asura; a-bsiu-lo BI{ERE) is added to make six destinies.
See six destinies.

Five precepts (parica-sila; wu-chieb FLF): not to kill, not to steal,
not to lie, not to engage in illicit sexual activity, and not to drink
intoxicants; the five precepts form the core of Chinese lay Buddhist
practice.

Four formless attainments (catur-arapya-samapatti; ssu-wu-se-ting
PY4EfE72): the four stages of meditational absorption correspond-
ing to the four heavens in the realm of formlessness: infinite space,
infinite consciousness, nothingness, and neither conceptualization
nor non-conceptualization.

Four great elements (mababbiita; ssu-ta PAX): earth, water, fire,
and wind.

Four noble truths (catur-ariya-satya; ssu-sheng-ti JGE &) the cen-
tral early Buddhist teaching that all compounded things entail suf-
fering (dubkba; k'u ¥&); that there is an origin to suffering
(samudaya; chi #2); that, because suffering is based on a series of
causes and conditions, there is the possibility of an extinction of
suffering (nirodba; mieb ¥); and that the way to bring about the
extinction of suffering is to follow the eightfold noble path pre-
scribed by the Buddha (marga; tao i§).

Four stages of meditative absorption (catur-dbyana; ssu-ch’an /4
7): corresponding to the four heavens in the realm of form: disso-
ciated from sense-desires and unwholesome states, the first stage
is characterized by five factors—(1) applied thought (vitarka), a re-
sult of the conquest of torpor and sloth; (2) discursive thought
(vicara), a result of the conquest of perplexity; (3) rapture (priti),
a result of the conquest of ill-will; (4) joyfulness (sukba), a result
of the conquest of distraction and regret; and (5) one-pointedness
of mind (ekagratacitta), a result of the conquest of sensuous de-
sires. Applied thought and discursive thought are eliminated in the
second stage while rapture, joyfulness, and one-pointedness of
mind are retained; rapture is eliminated in the third stage while joy-
fulness and one-pointedness of mind remain; and joyfulness is
eliminated in the fourth stage while only one-pointedness of mind
remains.
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Great Dbarma Drum Satra (Mababberiharaka-siitra; Fa-ku ching
FHEH): an Indian Mahidyana tathiagatagarbha scripture.

Great Perfection of Wisdom Treatise (Ta-chib-tu lun KHEHR): a
massive commentary to the Perfection of Wisdom in Twenty Five
Thousand Lines. This text is almost certainly not by Nigirjuna, as
East Asian Buddhists have traditionally maintained; it is possible
that Kumarajiva, its “translator,” may have had a hand in its com-
position,; it was prized by Chinese Buddhists as an authoritative and
encyclopedic reference to Mahayina doctrine.

Great Vehicle: see Mahayina.

Han K’ang-p’'o GBE¥{H, 332-380): author of what became the offi-
cially-sanctioned commentary to the Classic of Change.

Han Yii (587, 768-824): a major literary figure in the revival of Con-
fucianism during the late T'ang; author of several influential cri-
tiques of Buddhism. Tsung-mi may have taken the title for his
Inquiry from a series of essays Han wrote; it is possible that Tsung-
mi’s essay was written as a counter to Han’s outspoken criticisms
of Buddhism.

Hermeneutics: the methodological principles on which the inter-
pretation of a text, or body of texts, is based.

Hinayana (bsiao-sheng /NJE): the pejorative term (meaning Lesser
Vehicle) by which Mahiyana Buddhists designated the earlier tra-
ditions of Buddhism from which they wanted to differentiate
themselves.

Hsiian-tsang (&%, 600-664): a celebrated pilgrim and noted trans-
lator responsible for introducing a new version of Yogicira to China,
which later became known as the Fa-hsiang tradition.

Hua-yen (ZE): one of the major scholastic traditions of Chinese
Buddhism to develop during the T’ang dynasty (618-907). It took
its name from the Hua-yen (Avatamsaka) Stitra, which it claimed
represented the first and most profound teaching of the Buddha, in
which the content of his enlightenment was revealed without the
recourse to expedients that characterized all other scriptures.

Hua-yen (Avatamsaka) Sitra (FEBEK): one of the longest Maha-
yina Buddhist scriptures, being a compendium of a number of texts,
many of which originally circulated as sitras in their own right, that
were combined together sometime around or before the beginning
of the fifth century, when it was first brought to China from Khotan.
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First translated in 60 fascicles by Buddhabhadra during 418-422; an
expanded version was later translated in 80 fascicles by Siksananda
during 695-699; a forty-fascicle translation of the concluding section,
the Gandbavyiha (Ju-fa-chieb p’in AR M), was done by Prajiia
during 796-798. Chinese Buddhists believed that this scripture was
taught immediately after the Buddha’s enlightenment, while he was
still absorbed in the samadhi of oceanic reflection. It was the main
text on which the Hua-yen tradition of Chinese Buddhism based its
claim to authority as the most profound teaching of the Buddha.

Huai-nan-tzu (BEF): an important second-century B.C. Taoist
compendium of the knowledge a ruler would need to govern
effectively.

Hui-neng G&fE, 638-713): honored as the Sixth Patriarch in the
Southern line of Ch’an; famous for his emphasis on sudden enlight-
enment; founder of the orthodox Southern line of Ch’an.

Hung-chou (Zt#M)): an important Ch’an movement that began in
Szechwan during the second half of the eighth century; derived
from Ma-tsu Tao-i & {H3E— (709-788). Although Tsung-mi was crit-
ical of the ethical dangers inherent in its emphasis on spontaneity,
the majority of the Ch’an lineages in the Sung dynasty (960-1279)
claimed descent from Ma-tsu.

Imaginary nature (parikalpa-svabbava; pien-chi-bsing EFHE): ac-
cording to the Yogicira doctrine of the three natures, the deluded
way in which the interdependent realm of phenomena is usually seen
through the reified concepts of self (atman) and things (dharmas).

Intermediate existence (antarabbava; chung-yu A4, chung-yin
FRR&): the period between death and rebirth; one of the four phases
of existence in the cycle of birth, the others being conception, the
lifetime proper, and death.

Intrinsic enlightenment (pen-chiieb Z42): a Chinese Buddhist term
for which there is no Sanskrit equivalent; an elaboration of the In-
dian Buddhist idea of the potentiality for enlightenment inherent in
all sentient beings; a central doctrine developed in the Awakening
of Faith, which makes explicit the ontological implications of the
tathagatagarbha theory. For Tsung-mi, intrinsic enlightenment is
both the ground that makes enlightenment possible as well as the
content of that enlightenment, revealed in the Teaching That Re-
veals the Nature.

Jianaprabha (Chih-kuang %'3): a renowned seventh-century Indi-
an Madhyamaka master at Nilanda.
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Kalpa (chieb &h): a cosmic eon, the smallest unit of which is an
intermediate kalpa (antarakalpa; chung-chieh W), twenty of
which comprise one kalpa. There are four kalpas in each cosmic
cycle or great kalpa (mabdkalpa; ta-chieb KEh): those of forma-
tion, continuation, destruction, and emptiness.

Karma (yeb ) literally, “action,” karma is broadly construed in
Buddhism to include physical, verbal, and mental actions. The mor-
al charge associated with various actions entails a necessary result.
The doctrine of karma thus offers an explanation for the apparent
injustices in the world. It is the central teaching of the Teaching of
Humans and Gods, which explains how various good and bad ac-
tions in one lifetime lead to pleasurable or woeful rebirth in future
lives.

Kindred Sayings (Samyutta-nikaya): one of the four Nikayas con-
tained in the Pili canon; corresponds to the Samyukta-agama.

Klesa: see defilements.

K'uei-chi (EZE, 632-682): sometimes referred to as Tz'u-en 3,
Hslian-tsang’s most important disciple and collaborator.

Kumirajiva (Chiu-mo-lo-shih JBEEFE, 344-413): an influential
Central Asian missionary; many of his translations of some of the
most important Mahayina texts became standards within East Asian
Buddhism; especially important for the introduction Madhyamaka
teachings to China.

K'ung Ying-ta (fL 3%, 574-648): scholar in charge of the imperial
commission to establish the official version of the commentaries
and subcommentries to the Five Classics during the T'ang,

Lankavatara Sitra (Leng-ch’ieb ching FEI#E): an important Yo-
gacira scripture associated with the early Ch’an movement in China.

Lao-tzu C&T): one of the central Taoist texts, attributed to the leg-
endary Lao-tzu, revered as the “founder” of Taoism; although tra-
ditionally believed to have been composed by Lao-tzu in the sixth
century B.C., it was more likely compiled sometime during the third
century B.C.

Lesser Vehicle: see Hinayana.

Li Ao (ZE#], 772-836): an important literatus, student and colleague
of Han Yii, and author of the Fu-bsing shu & (Essay on Re-
turning to One’s True Nature).

Lieb-tzu (5]): an important Taoist text, often grouped with the
Lao-tzu and Chuang-tzu as the third major Taoist classic; it was
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compiled sometime during the very beginning of the fourth century
A.D. but includes earlier material.

Light-sound heaven (a@bbasvara; kuang-yin ¥3&): the abode of ra-
diant gods, the third and highest heaven within the second medi-
tation heaven in the realm of form; the place where beings are born
when the universe comes to an end and from which they descend
to be born as humans when a new universe begins.

Liu Ch’iu (B]4L, 438-495): a Buddhist lay recluse who classified the
Buddha’s teachings into two broad categories, the sudden and the
gradual, the latter being subdivided into five categories.

Liu Yii-hsi (8| B3, 772-842): an important scholar-official who was
associated with Han Yt and later became acquainted with Tsung-mi.

Lotus Satra (Saddbarmapundarika-sitra; Miao-fa lien-bua ching
W HiHEHR): an important early Mahidyina scripture especially not-
ed for its parables, its teaching of expedient means, its revelation
of the incalculable life span of the Buddha, and its doctrine of the
one vehicle. In Dharmaraksa’s translation (290), and subsequently
in that of Kumarajiva (400), it became one of the most influential texts
in all of Chinese Buddhism.

Lun-beng (BR#): a treatise written by Wang Ch’'ung £3 during
the first century A.D.; critiques many of the ideas held at the time.

Madhyamaka (Chung-tao §15): one of the major scholastic tradi-
tions of Mahdyina Buddhism to develop in India. It claims to rep-
resent the Middle Way between the philosophical extremes of
assertion and denial. The Madhyamaka tradition is indelibly asso-
ciated with Nagarjuna, who elaborated the philosophical implica-
tions of the doctrine of emptiness proclaimed in the Perfection of
Wisdom scriptures.

Madbyamakakarika: see Stanzas on the Middle Way.

Mahayina (ta-sheng K 3®): the Great Vehicle, a movement that be-
gan to take form within Indian Buddhism sometime toward the end
of the first century B.C. or the beginning of the first century A.D.
Distinguishing itself from the earlier traditions, which it pejoratively
dubbed “Hinayina,” it sought to make the highest goal of Buddha-
hood available to all.

Manas (i &): ego consciousness (mo-na-shib KIFEHY, the seventh
consciousness, which has the ilayavijiiina as both its support and
its object. It is characterized by intellection and is always accompa-
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nied by the four defilements of delusion of a self, belief in a self,
self-conceit, and self-love.

Mencius (Meng-tzu & F, ca. 371-289 B.C.): the Confucian most not-
ed for his theory that moral virtues are inherent in human nature.

Mount Sumeru (bsti-mi-san Z0581L): the axial cosmic mountain
around which Buddhist cosmology is organized.

Nature origination (bsing-ch’i f£#2): the doctrine, particularly asso-
ciated with the Hua-yen tradition, that all phenomena originate
from the nature (i.e., the tathagatagarbha) as the ultimate ground,
as distinguished from conditioned origination, which has to do with
the interrelation among phenomena.

Nikayas: collections of sermons attributed to the Buddha contained
in the Pili Canon; correspond to the Agamas in Chinese.

Nirmanakiya (bua-shen {t.£): one of the three bodies of the Bud-
dha; the manifestion of Buddhas in human form among sentient
beings.

Nirvina (nieb-p'an J28): escape from samsira, the extinction of
the flame of craving that leads to rebirth.

Nirvana Stitra (Nieb-p'an ching JB8#8): a Mahiyina scripture
noted for its assertion that all sentient beings have the Buddha-nature.

Non-ultimate meaning (neyanha; pu-liao-i T 28): a provisional
or expedient teaching; the Sanskrit term literally means “the mean-
ing that is to be led to”; roughly synonymous with conventional
truth.

No-self (anatman; wu-wo fER): the central Buddhist teaching that
there is no perduring entity that can be grasped as the self; the
“self” is merely a conceptual construct for which there is no non-
linguistic referent.

One Vehicle (ekayana; i-sheng —J€): a Mahayana teaching, espe-
cially associated with the Lotus Sitra, that there is ultimately only
one universal vehicle to salvation that subsumes all of the other ex-
pedient vehicles; the one vehicle was often associated with the
tathagatagarbha in other Mahayana texts.

Pao-t’ang ({#F¥): a radical Ch’an tradition that developed in Szech-
wan during the second half of the eighth century; it interpreted
Shen-hui’s teaching of no-thought to entail the rejection of all forms
of traditional Buddhist practice.
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Paramirtha (Chen-ti B, 499-569): an important translator who
played a major role in introducing Yogicara thought to China.

Paramartba: see ultimate truth.
Paratantra: see dependent nature.
Parikalpa: see imaginary nature.
Parinispanna: see perfected nature.

Perfected nature (parinispanna-svabbava; yiian-ch’eng-bsing [Hl
R%HE): according to the Yogacira doctrine of the three natures, the
way in which the interdependent realm of phenomenon is seen in
its true aspect, as empty of any substantial reality.

Perfection of Wisdom (prajiiaparamita; po-jo po-lo-mi-to i3I §&
&4 ): refers both to the sixth and highest of the six perfections cul-
tivated by the bodhisattva and to a body of Mahiyina scriptures
that has the doctrine of emptiness as its central revelation.

Period of increase/decrease (tseng-mieb H¥%): an intermediate kal-
pa, so called because the kalpa of continuation consists of twenty
intermediate kalpas in the course of which human life decreases
from 80,000 to ten years during the first intermediate kalpa, and
both increases from ten to 80,000 years and decreases from 80,000
to ten years during each of the next eighteen intermediate kalpas,
and then increases from ten to 80,000 years during the last inter-
mediate kalpa.

Po Chii-i (H85), 772-846): a noted poet, literatus, and friend of
Tsung-mi’s.

Prajfiaparamita: see Perfection of Wisdom.

Pratyekabuddha (p’i-chib-fo B2 i#; ytian-chiieb #&%t, tu-chiieb 1
%): originally referred to those who attain Buddhahood on their
own and enter into final extinction without teaching others, hence
the term is often translated as “solitary Buddha” (tu-chiieb B%E);
at some point pratyeka became confused with the pratyaya, and
pratyekabuddhas came to be understood to mean those disciples
of the Buddha who attain liberation through insight into condi-
tioned origination (pratityasamutpada; yiian-ch’i %) —hence
the Chinese translation as yiian-chiieb #%¢ (condition enlight-
ened). Pratyekabuddhas came to be paired with Sravakas (those
disciples of the Buddha who attain liberation through insight into
the four noble truths) as one of the two vehicles of Hinayina.
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Ratnagotravibbaga (Pao-bsing lun B 1E#): an Indian Mahayana
treatise important for systematically formulating tathigatagarbha
theory in its classical form.

Realm of desire (kamadbatu; yii-chieb BRIR): the lowest of the
three realms in Buddhist cosmology; it includes all five or six
modes of existence; so called because beings’ rebirth in this realm
is governed by desire.

Realm of form (rapadbatu; se-chieb 8 R): the middle of the three
realms in Buddhist cosmology; it consists of four main heavens,
which are accessible through the mastery of the four stages of med-
itative absorption.

Realm of formlessness (arapadbatu; wu-se-chieb £ R): the high-
est of the three realms in Buddhist cosmology; it is entirely noncor-
poreal and only accessible through the mastery of the four formless
attainments.

Receptacle world (bbajanaloka; ch’i-shib-chien gt R): the phys-
ical world that contains living things.

Sambhogakaya (pao-shen # 5): one of the three bodies of the Bud-
dha; the body of glory in which Buddhas enjoy the fulfillment of
their vows in their pure lands.

Samdbinirmocana-stitra (Chieb shen-mi ching fRERERB): a fourth-
century Indian Mahayana scripture that provided canonical author-
ity for some of the major ideas developed in the Yogicira tradition;
it claimed to supersede the teaching of emptiness as the third turn-
ing of the wheel of the dharma.

Samsara (sheng-ssu 4:3E): the round of rebirth in which beings are
bound; it includes the five or six modes of existence in the three
realms.

Scripture of Perfect Enlightenment (Yiian-chiieb ching [H52%8): an
apocryphal text written in China sometime around the end of the
seventh or beginning of the eighth century; it addresses some of
the questions raised by the Awakening of Faith’s teaching of intrinsic
enlightenment having to do with the nature and necessity of religious
practice. This text precipitated Tsung-mi’s first enlightenment ex-
perience and was the subject of his major exegetical activity. Tsung-
mi found in it justification for his theory of sudden enlightenment
followed by gradual cultivation.
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She-lun tradition (###5%): one of the major traditions of the early
Chinese Yogicira, based on Paramirtha’s translation of Asanga’s
Mabayanasamgraba (She ta-sheng lun B KFEH) and Vasu-
bandhu’s commentary.

Shen-hui (#i§, 684-758): responsible for championing the cause of
Hui-neng as the true Sixth Patriarch and launching an attack on the
Northern line of Ch’an for its gradualist teaching; Tsung-mi claimed
descent through his Ho-tse 7 lineage.

Silabhadra (Chieh-hsien 7&): 2 renowned seventh-century Indian
Yogacara master at Nilanda.

Six destinies (sad-gati; liu-tao 7\, liu-ch’i 75#8): the five desti-
nies plus that of titans (asura; a-bsiu-lo F{EEE), the anti-gods of
Vedic mythology. See five destinies.

Six perfections (sat-paramitd; liu-po-lo-mi-to SR ES; liu-tu 75
BE): giving (ddna; pu-shib Xi#E), morality (sila; ch’ib-chieh FER),
patience (ksanti; jen-ju 58, vigor (virya; ching-chin ¥&it), con-
centration (dhydna; ch’an-ting T8E), and wisdom (prajiia; chib-
hui B#)—main practices cultivated by the bodhisattva in Mahayana
Buddhism.

Skandha: see five aggregates.
Soteriology: the theory and methods of salvation.

Sravaka (sheng-wen; B H]): those disciples of the Buddha who at-
tained liberation through hearing and following the instruction of
the Buddha; later the term became paired with pratyekabuddha as
one of the two vehicles of Hinayina Buddhism, in which case it
came to be understood to mean those disciples who attain libera-
tion through their insight into the four noble truths.

Srimala Satra (Sheng-man ching B 8#%): one of the most impor-
tant scriptural authorities for the tathagatagarbha theory; associates
the tathagatagarbha with the one vehicle; claims that the tathigata-
garbha, in its true form, is empty of all defilements and at the same
time not empty of all the excellent qualities of Buddhahood.

Stanzas on the Middle Way (Madbyamakakarika; Chung-lun ¥
#): Nagarjuna’s most celebrated work and major source of
Madhyamaka philosophy.

Sthiramati (An-hui &&): an important Indian Yogacira thinker,
who wrote a commentary to Vasubandhu’s Thirty Verses (Trimsika);
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in East Asian Buddhism his opinions are often pitted against those
of Dharmapila.

Suchness (tathata; chen-ju EAN): a term for true reality; because
the way things really are is beyond verbalization and conceptual-
ization, they are said to be “such.”

Tao-yiian GE[H]): the ninth-century Ch’an teacher in Szechwan un-
der whom Tsung-mi became a novice; was affiliated with the Ho-
tse lineage of Southern Ch’an descended from Shen-hui.

Tathdgata (ju-lai f%): an epithet for the Buddha; whereas both
Sanskrit and Tibetan can meaning either “thus come” or “thus
gone,” the Chinese translation, ju-/ai, means “thus come.” It desig-
nates someone who has gone to or come to the other shore of lib-
eration in the manner of previous Tathigatas.

Tathagatagarbha (ju-lai-tsang H13K#%): literally, the womb or em-
bryo of the Tathégata; the Buddhadood that exists “embryonically”
as an inherent potential within all sentient beings and the Tathagata
that is “enwombed” within the sentient condition. This Indian
Buddhist doctrine assumed paramount importance in Chinese
Buddhism and was the basis for the development of the idea of
intrinsic enlightenment (pen-chiieb) in the Awakening of Faith; of-
ten used synonymously with Buddha-nature. The content of the
highest teaching, according to Tsung-mi.

Tathagatagarbba Siitra (Ju-lai-tsang ching MAKEEHRL): an impor-
tant early tathagatagarbha scripture noted for its nine metaphors for
the tathagatagarbha.

Ten evil deeds (dasakusala; shib-o +38): killing, stealing, adultery,
lying, slander, harsh speech, frivolous chatter, covetousness, mal-
ice, and false views.

Ten good deeds (dasakusala; shib-shan +3): not to commit the
ten evil deeds.

Thirty Verses (Trimsikd; San-shib sung =-+2): a work by Vasu-
bandhu that served as the basis around which Hstian-tsang present-
ed an array of Indian Buddhist commentarial opinion in the Ch’eng
wei-shib lun.

Three natures (trisvabbava; san-bhsing =f): the key Yogicara
doctrine that describes the three aspects in terms of which reality
is perceived: the imagined (parikalpa; pien-chi iEil), the depen-
dent (paratantra; t'a-i {i{), and the perfected (parinispanna;
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yiian-ch’eng [BAX). The imagined and perfected natures refer to
two different perspectives from which the dependent nature can
be seen. Whereas the imagined nature views the world in terms of
reified concepts of self and objects, the perfected nature sees it as
it truly is, as empty of any substantial reality.

Three Treatises (San-lun =33): the early Madhyamaka tradition in
China, named after three treatises translated by Kumirajiva: the
Treatise on the Middle Way (Chung lun th3g), the Twelve Topics
Treatise (Shib-erb men lun -+ _F9#), and the Hundred Treatise
(Po lun B&).

Three vehicles (triyana; san-sheng =3€): those of the srivakas,
pratyekabuddhas, and bodhisattvas, as distinguished from the one
vehicle.

Ti-lun tradition (13R5%): one of the major traditions of the early
Chinese Yogicira, based on Bodhiruci’s translation of Vasu-
bandhu’s commentary to the Dasabbimika-stitra, the Shib-ti ching
lun +#hEER.

T’i-wei Po-li ching (B2 AD: an apocryphal text composed in
northern China around 460 by T'an-ching #1§. It purports to have
been taught on the seventh day after the Buddha’s enlightenment
to a group of 500 merchants led by Trapusa (Ti-wei $#25§) and Bhal-
lika (Po-li & #1]); it phrases Buddhist moral injunctions within the
framework of Chinese cosmological ideas; it played an important
role in the development of lay Buddhist practice in China and is
the basis for the Teaching of Humans and Gods.

Transformation of the basis (@sraya-paravitti; chuan-i BHf: ac-
cording to Yogicira, the radical transformation of the basis (i.e.,
the dlayavijiana) in terms of which reality is perceived.

Treatise on the Middle Way (Chung lun H13): Kumirajiva’s trans-
lation of Nigirjuna’s Stanzas on the Middle Way (Madbya-
makakarika) with a prose commentary by Pingala.

Two truths (satya-dvaya; erb-ti —3): those of conventional and
ultimate truth.

Two vehicles (erb-sheng —3%%): those of the Sravakas and pratyeka-
buddhas, a term used to refer to Hinayana.
Tz'uv-en: see K'uei-chi.

Ultimate meaning (nitartha; liao-i T 3): roughly synonymous with
ultimate truth; the Sanskrit term literally means “the meaning that
has been led to.”
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Ultimate truth (paramartba; chen-ti B3#): as distinguished from
conventional or provisional truth; because it is beyond words and
concepts (which belong to the realm of convention), it is often held
to be ineffable. Within the tathigatagarbha tradition, however, it is
given positive expression as the various excellent qualities associ-
ated with the absolute.

Vasubandhu (Shih-ch’in #$, fourth or fifth century): reputedly the
younger brother of Asanga; supposedly wrote the Abbidharma-
kosabbasya in his youth; later converted to the Yogacara teachings
of his brother; author of a number of important Yogicira treatises
and commentaries, including the Twenty Verses (Vimsatika) and
the Thirty Verses (Trimsika), the latter of which forms the core of
the Ch’eng wei-shib lun.

Yen-i ch’ao (FRZEEY): full title, Ta-fang-kuang fo bua-yen ching sui-
shu yen-i ch’ao K717 hIERBFEERIE 2, Ch'eng-kuan’s sub-

commentary to his commentary to the Hua-yen Stitra.

Yogicira (Yii-ch’ieb-bsing-p'ai BAFTIR): one of the major scho-
lastic traditions of Mahayana Buddhism, Yogicira emphasizes the
constructive role of consciousness in beings’ experience of the phe-
nomenal world, and its central tenet is thus often characterized as
“consciousness-only” (vijfiaptimatrata; wei-shib EF). It posits the
ilayavijiidna as the underlying support on which this process of
mental construction is based. It is also noted for its doctrine of the
three natures.
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CHINESE HISTORICAL BACKGROUND

For a good introduction to the general background for the T'ang
dynasty, see Denis Twitchett and Arthur F. Wright's Introduction to
their jointly edited book, Perspectives on the T’ang. For a discussion
of the intellectual background for the Confucian revival during the
later T'ang, see Edwin Pulleyblank, “Neo-Confucianism and Neo-
Legalism in T'ang Intellectual Life, 755-805,” in Arthur F. Wright,
ed., The Confucian Persuasion, pp. 77-114. For a lively and read-
able discussion of the intellectual climate during the period in
which Tsung-mi lived, see Arthur Waley, The Life and Times of Po
Chii-i, 772-846 A.D. For more recent treatments of the life and
thought of some of the major intellectual figures during this period,
see Timothy H. Barrett, Li Ao: Buddbhist, Taoist, or Neo-Confucian?:
Jo-shui Chen, Liu Tsung-yiian and Intellectual Change in T'ang
China, 773-819; and Charles Hartman, Han Y and the T'ang
Search for Unity. See also David McMullen, State and Scholars in
T'ang China, for the institutional context of Confucianism. Unfor-
tunately, there is no comparable treatment of Taoism during the
T'ang, although Timothy Barrett's chapter on “Taoism under the
T'ang” for the second volume on the T'ang for The Cambridge His-
tory of China should go a long way toward filling this gap when-
ever it is eventually published.

BUDDHIST BACKGROUND

Luis O. Gémez's entry on “Buddhism in India” in the Encyclopedia
of Religion presents the best, and most well-balanced, brief intro-
duction to Indian Buddhism; it also contains an extensive annotat-
ed bibliography. Paul Williams' Mabdayana Buddbism: The
Doctrinal Foundations provides an excellent discussion of the
Mahayina traditions and their place within the history of Indian
Buddhism. Arthur Wright's Buddbism in Chinese History still offers
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the most readable general overview of the historical context in
which Buddhism developed in China. A good brief introduction to
Chinese Buddhism can be found in Erik Ziirher's “Beyond the Jade
Gate” in The World of Buddbism, edited by Heinz Bechert and Richard
Gombrich. For background on T'ang Buddhism, see Stanley Wein-
stein’s classic article, “Imperial Patronage in the Formation of T'ang
Buddhism,” which illustrates the ways in which T’ang Buddhism
differed from the style of Chinese Buddhism characteristic of the
fifth and sixth centuries by discussing the systems of doctrinal clas-
sification (p’an-chiao) developed within some of the major T'ang
traditions. The best study of Chinese Buddhism during the sixth and
seventh centuries remains Robert Gimello's 1976 dissertation,
“Chih-yen (602-668) and the Foundations of Hua-yen Buddhism.”
For a useful, if somewhat polemical, introduction to the hermeneu-
tical problem to which doctrinal classification can be seen as a re-
sponse, see Robert Thurman, “Buddhist Hermeneutics,” Journal of
the American Academy of Religion, and my response in a later issue
of the same journal, “Chinese Buddhist Hermeneutics: The Case of
Hua-yen.” For a sympathetic and accessible introduction to the
Hua-yen thought of Fa-tsang, see Frank Cook’s Hua-yen Bud-
dbism: The Jewel Net of Indra. My own book on Tsung-mi tries to
use an examination of his life and thought as a means for providing
an intellectual history of Buddhism during the T’ang, see Tsung-mi
and the Sinfication of Buddbism. For a briefer discussion of Tsung-
mi’s life and his understanding of Ch’an (Zen), see Jan Yiin-hua's
“Tsung-mi: His Analysis of Ch’an Buddhism.” For a discussion of
how Tsung-mi’s system of doctrinal classification is related to his
critique of the different Ch'an traditions in the late T’ang, see chap-
ter 9 of my Tsung-mi and the Sinification of Buddbism.

CONFUCIANISM AND TAOISM

Two excellent, but very different, general treatments of Confucian-
ism and Taoism within the context of early Chinese thought can be
found in Benjamin Schwartz's The World of Thought in Ancient Chi-
na and A. C. Graham’s Disputers of the Tao.

Lau’s translations of, and introductions to, the Analects and the
Mencius provide a good introduction to the basic Confucian teach-
ings. An excellent discussion of the mandate of heaven appears in
chapter 5 of Herrlee Creel’s The Origins of Statecraft in China, vol.
1, The Western Chou. A. C. Graham’s “The Background of the Men-
cian Theory of Human Nature” is especially valuable for laying the
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ground for understanding the problematic in terms of which the
Indian Buddhist notion of tathdgatagarbha later became adapted
within Chinese Buddhism.

One of the best general introductions to Taoism can be found
in the three entries on Taoism, its history, and its literature by Anna
Seidel and Michel Strickmann in the 15th edition of the Encyclope-
dia Britannica (1973). There are far too many translations of the
Lao-tzu (or Tao te ching) in English, and there will probably never
be one that wins general acceptance, but my own preference is D.
C. Lau’s, available in paperback from Penguin books, which also
contains a good introduction that brings out the political dimension
of the work. Even if not always accurate in detail, Burton Watson’s
translation of the Chuang-tzu generally succeeds in capturing the
spirit of the text in lively, colloquial prose (his translation of select-
ed chapters is available in paperback as Chuang Tzu: Basic Writ-
ings and his translation of the entire text is available in hardcover
as The Complete Works of Chuang Tzu). For a more accurate and
nuanced, but less fluid, translation, see A. C. Graham’s Chuang-tzu:
The Inner Chapters.

For an excellent discussion of Chinese cosmogonic thought
during the T'ang, see chapter 3 of Edward H. Schafer's Pacing the
Void: T'ang Approaches to the Stars. For an interesting but some-
what controversial discussion of the Taoist background, see Norman
J. Girardot, Myth and Meaning in Early Taoism, especially chapter
2; see also Norman J. Girardot, “The Problem of Creation Mythol-
ogy in the Study of Chinese Religion,” in History of Religion 15
(1976): 289-318.

THE TEACHING OF HUMANS AND GODS

Discussions of karma can be found in almost every introductory
book on Buddhism. For an excellent, concise summary, see James
P. McDermott, “Karma and Rebirth in Early Buddhism,” in Wendy
Doniger O’Flaherty, ed., Karma and Rebirth in Classical Indian
Traditions. For discussions of karma theory as a resolution to the
problem of theodicy, see Max Weber, “Theodicy, Salvation, and Re-
birth,” in The Sociology of Religion; and Gananath Obeyesekere,
“Theodicy, Sin and Salvation in a Sociology of Buddhism,” in Edmund
Leach, ed., Dialectic in Practical Religion.

For more on the Teaching of Humans and Gods, see my “The
Teaching of Men and Gods: The Doctrinal and Social Basis of Lay
Buddhist Practice in the Hua-yen Tradition,” in Robert M. Gimello
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and Peter N. Gregory, eds., Studies in Ch’an and Hua-yen. For an
interesting discussion of the Ti-wei Po-li ching, the text on which
the Teaching of Humans and Gods is based, see Whalen Lai, “The
Earliest Folk Buddhist Religion in China: T"-wet Po-li ching and Its
Historical Significance,” in David W. Chappell, ed., Buddhist and
Taoist Practice in Medieval Chinese Society. The most thorough
study of the T’i-wei Po-li ching can be found in Kyoko Tokuno’s
dissertation, “Byways in Chinese Buddhism: The Book of Trapusa
and Indigenous Scriptures.”

There are scores of academic and popular books on Buddhist
meditation. For an excellent, but technical, presentation of tradi-
tional meditation theory and practice according to the Pili Canon
and the Theravida tradition, see Paravahera Vajrafidana Mahathera,
Buddbist Meditation in Theory and Practice; for a more accessible
treatment of the same material, see Winston L. King, Theravada
Meditation: The Buddbist Transformation of Yoga. The classical
manual of meditation theory and practice for the Theravida tradi-
tion is the Visuddbimagga, which is available in English translation
by Bhikkhu Nanamoli as The Path of Purification. For a general
treatment that raises some interesting interpretative problems, see
Robert Gimello, “Mysticism and Meditation,” in Steven T. Katz, ed.,
Mysticism and Philosophical Analysis. For a discussion of the two
poles of Buddhist meditation, see Paul Griffiths, “Concentration or
Insight: The Problematic of Theravada Buddhist Meditation-Theory,”
in the Journal of the American Academy of Religion. For an insight-
ful discussion of the meaning of Buddhist meditation terms, see Alan
Sponberg, “Meditation in Fa-hsiang Buddism,” in Peter N. Gregory,
ed., Traditions of Meditation in Chinese Buddbism.

A dated, but still useful, summary of Buddhist cosmology can
be found in Louis de la Vallée Poussin’s article, “Cosmogony and
Cosmology (Buddhist),” in James Hastings, ed., Encyclopedia of Re-
ligion and Ethics.

THE TEACHING OF THE LESSER VEHICLE

André Bareau’s entry on “Hinayana Buddhism” in The Encyclopedia
of Religion contains a useful survey of the development of the dif-
ferent sectarian traditions and their points of difference. For a basic
introduction to Theravida Buddhism, see the first four chapters of
Peter Harvey’s An Introduction to Buddhism: Teachings, History
and Practices. For a more detailed discussion of the Abhidharma
disputes, see part 2 of Edward Conze’s Buddbist Thought in India.
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The Abbidbarmakosabbasya, the text on which Tsung-mi bases his
account of the Teaching of the Lesser Vehicle, is available in the
French translation by La Vallée Poussin; Leo Pruden’s English trans-
lation of La Vallée Poussin’s French translation contains so many
errors that it should only be used with extreme caution.

THE TEACHING OF THE PHENOMENAL APPEARANCES
OF THE DHARMAS

Gimello’s dissertation provides an illuminating discussion of the re-
lationship among the Madhyamaka, Yogacira, and tathagatagarbha
legacy of Indian Buddhism and the early Chinese appropriation of
tathdgatagarbha theory, and it thus affords the most helpful back-
ground for understanding the next three teachings in Tsung-mi's
essay: those of the Phenemonal Appearances of the Dharmas, the
Refutation of Phenomenal Appearances, and the Revelation of the
Nature (see “Chih-yen,” pp. 212-337).

For a good general account of some fundamental Yogicira
ideas, see the articles by Nagao Gadjin collected and edited by Leslie
Kawamura in Madhyamika and Yogacara, especially “The Buddhist
World View as Elucidated in the Three-nature Theory and its Sim-
iles,” “Connotations of the Word Asraya (Basis) in the Mahayana-
Sttralamkara,” “Usages and Meanings of Parinamana,” and “Logic
of Convertibility.” See also Alan Sponberg, “The Trisvabbdva Doc-
trine in India and China;” Ueda Yoshifumi, “Two Main Streams of
Thought in Yogicara Thought;” Stanley Weinstein, “The Concept
of Alaya-vijfidna in Pre-T"ang Buddhism;” chapter 4 of Paul Williams’
Mabayana Buddhbism, and Hattori Masaaki, “Realism and the Phi-
losophy of Consciousness-Only.” For a study of the origins and early
development of the alayavijiidna, see Lambert Schmithausen,
Alayavijfiana: On the Origin and the Early Development of a Central
Concept of Yogacara Philosophy. Weinstein’s “Imperial Patronage”
article contains a good, brief account of Hsiian-tsang and the Fa-
hsiang School (pp. 291-297). The Ch’eng wei-shib lun, the author-
itative text for the Fa-hsiang tradition, is available in English trans-
lation by Wei Tat (which is based on La Vallée Poussin’s French
translation). See also the entries on Asanga and Yogaicara by Hattori
Masaaki, on Vasubandhu by Nagao Gadjin, and on Hsuian-tsang by
Alan Sponberg in The Encyclopedia of Religion, and the entries on
Alaya-vijfidna by Seibun Fukaura and Asanga by Walpola Rahula in
Encyclopaedia of Buddbism.
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THE TEACHING THAT REFUTES
PHENOMENAL APPEARANCES

For a discussion of the development of the Prajfidparamita litera-
ture and an anthology of its teachings, see the introduction and
translations in Edward Conze’s Selected Sayings from the Perfection
of Wisdom. Chapters 2 and 3 of Paul Williams' Mabayana Bud-
dhism contain excellent discussions of the Perfection of Wisdom
literature within the context of the development of Mahayana and
the more philosophical critique articulated within Madhyamaka.
Frederick Streng’s Emptiness: A Study in Religious Meaning offers a
standard discussion of emptiness and contains, as an appendix, a
translation of Nagarjuna's Madhyamakarika; see also Kenneth In-
ada, Nagarjuna: A Translation of bis Mitlamadbyamakakarika
with an Introductory Essay. For a provocative recent interpretation
of early Indian Madhyamaka, see C. W. Huntington, Jr.’s The Emp-
tiness of Emptiness, the review by José Cabezén in the journal of
the International Association of Buddbist Studies (1990), and the
subsequent exchange with the author in a later issue of that journal
(1992). For a discussion of the question of how the Indian tradition
was adapted in Chinese Buddhism, see Richard Robinson, Early
Madbyamika in India and China. Douglas Daye's chapter, “Major
Schools of the Mahdyina: Madhyamaka,” in Buddhism: A Modern
Perspective, edited by Charles Prebish, can serve as a brief summa-
ry of Madhyamaka teachings. See also the entry on “Madhyamika”
by Kajiyama and the entries on “Nigarjuna” and “Stnyam and
Stnyatd” by Streng in The Encyclopedia of Religion. For more on
the tathagatagarbha qualification of the teaching of emptiness, see
chapter 8 of my Tsung-mi and the Sinification of Buddbism.

THE TEACHING THAT REVEALS THE NATURE

The major scriptural source for the tathagatagarbha doctrine is the
Srimala Siitra, which is available in English translation by Alex and
Hideko Wayman, The Lion’s Roar of Queen Srimala. Takasaki
Jikido discusses the development of the tathigatagarbha theory in
his introduction to his translation of the Ratnagotravibbaga, the
treatise in which the tathigatagarbha theory was formulated in its
definitive form. For a study of the doctrine in its Indo-Tibetan con-
text, see David Seyfort Ruegg’s monumental study, La Théorie du
Tathagatagarbba et du Gotra. An important source for the tradition
in China was the Fo-bsing lun (Treatise on Buddha-nature), which
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was closely modeled after the Ratnagotravibbaga; for a discussion
of this text, see Sallie King, Buddha Nature. For Tsung-mi, the de-
finitive exposition of tathagatagarbha theory was found in the
Awakening of Faith in Mabayana, which is available in English
translation of Yoshito Hakeda. See also Paul Williams, Mabayana
Buddbism, chapter 5.

For a more detailed discussion of the sudden and the gradual
teachings, which Tsung-mi raises at the end of his discussion of this
teaching, see chapter 5 of my Tsung-mi and the Sinification of Bud-
dbism. For a broader discussion of the meaning of sudden and
gradual and their importance in Chinese Buddhism and intellectual
history, see the various papers collected in Sudden and Gradual:
Approaches to Enlightenment in Chinese Thought, edited by Peter
N. Gregory.

RECONCILING ROOT AND BRANCH

Jan Yiin-hua discusses Tsung-mi’s final reincorporation of the var-
ious Buddhist teachings that he had critiqued in the earlier parts of
his Inquiry into the Origin of Humanity in his “Conflict and Har-
mony in Ch'an and Buddhism.” For a discussion of the problem of
theodicy latent in Tsung-mi’s system, see my “The Problem of
Theodicy in the Awakening of Faith.”
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(chien-ch*), 191, 197

arising of thought (nien-ch’d), 191,
197

Ariyapariyesana-sutta (“Discourse
on the Ariyan Quest”), 121-22n.
27

aripadbatu. See realm of formless-
ness (arapadhatu; wu-se-chieb)

Aryadeva, 162

Asanga, 148, 150

Astasabasrika (Perfection of Wis-
dom in Eight Thousand Lines),
161n. 1

asura. See titans (asura; a-bsiu-lo)

Asvaghosa, 8, 16, 150

atmagrahba (wo-chib; attachment to
self), 72-73n. 19, 133, 191, 199

atman (wo; self), 72, 152, 155

Atsuta Ryochi, 38

attachment (chib-ch’), 191, 199

attainments of the nine successive
stages (navanupurva-vibara-
samapatti), 119

Avatamsaka. See Hua-yen (Ava-
tamsaka) Siitra

Awakening of Faith in Mabayana
(Ta-sheng ch'i-bsin lun): and Ad-
vanced Teaching, 32; and
alayavijiidana, 156, 175, 195, 204;
as basis of Hua-yen tradition, 31,
33, 150; doctrine of intrinsic en-
lightenment developed in, 8, 13,
19, 178-79, 196; and doctrine of
one mind, 12, 194-95; and mind
as suchness, 194; and phenome-
nal appearances, 173, 197-200;
and phenomenal evolution, 190,
192; and tathagatagarbha, 8-9, 18,
31, 152, 163, 164-65, 171, 175,
195, 196; and Teaching That Re-
futes Phenomenal Appearances,

INDEX

194-96; and Teaching That Re-
veals the Nature, 21n. 32, 183, 190

awareness (chib): contrasted with
discrimination (fen-pieb chib
shib) and widsom (chib), 179-80;
empty tranquil, 179, as intrinsi-
cally existent true mind (pen-yu
chen bsin), 180; of realization
(cheng-chib), 179; of the realm
of Buddhas, 180; types of, 179

benevolence (jen), 75, 87, 92, 97,
114

Berger, Peter, 110n. 1

bhbajanaloka. See receptacle world
(bbajanaloka; ch’i-chieb)

Bhallika (Po-li), 113

bija. See seeds (bija; chung-tzu)

birth-and-death. See samsira

Bodhiruci, 150

bodhisattva, 77, 168, 178, 180

body of the senses (sendriyaka-
kaya; ken-shen), 156, 204

Book of Rites (Li chi), 19, 86, 98-99n.
51, 140, 201n. 21

Buddha, 33, 206

Buddha-nature (fo-hsing): and bud-
dbadbatu, 10-11n. 11; and bud-
dhagotra, 10-11n. 11; and
Chinese thought, 10, 11-12; and
tathagatagarbha, 10-14, 79, 10-
14, 79, 168

Buddbha-nature Treatise (Fo-bsing
lun), 183, 193n. 1

Buddhabhadra, 181

Buddbacarita, 16

Buddhist Canon, 20, 29

Buddbist Tradition in India, China,
and Japan, The, 39

calming (Samatha; chib), 119

Candrakirti, 162

cessation of conceptualization and
sensation (samjria-vedayita-
nirodba-samapatti), 119

Ch’an: development of, 26, 27-28,
32; Ho-tse line, 25; Hung-chou
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line, 32-33; Northern line, 185;
Pao-t'ang line, 32, 33; Southern
line, 25, 29, 185; unbroken trans-
mission of, 28

Ch’an Chart (Chung-bua ch’uan-
bsin-ti ch'an-men shib-tzu
ch’eng-bsi t'w): criticism of Hung-
chou tradition in, 30; description
of, 30; and emptiness, 167

Ch'an Preface (Ch’an-yiian chu-
ch’tian-chi tu-bsti): and aware-
ness, 179; description of, 30; doc-
trinal classification in, 40, 106-9,
190; dream analogy in, 159-60,
172, 196, 197, 198, 199, 200-201;
and eight consciousnesses, 154n.
13; four types of mind in, 124;
and intrinsic enlightenment, 193;
and sudden teaching, 185; and
Teaching of Humans and Gods,
114-15; and Teaching of the Less-
er Vehicle, 129, 131; and Teach-
ing of the Phenomenal
Appearances of the Dharmas,
153; and Teaching That Directly
Reveals That the True Mind Is the
Nature, 108, 177, 183; and Teach-
ing That Refutes Objects by
Means of Consciousness, 152;
and unenlightenment, 193

Ch’an-yiian chu-ch’tan-chi tu-
bsti. See Ch’an Preface (Ch’an-
yian chu-ch'iian-chi tu-bsii)

chaos (bun-tun), 15, 70

Chart of the Master Disciple Succes-
sionwithin the Ch’an School That
Transmits the Mind Ground in
China. See Ch'an Chart (Chung-
bua cb’uan-bsin-ti ch’an-men
shib-tzu ch’eng-bsi t'u)

Ch’eng-kuan (738-839), 28, 29, 81,
84, 94, 140n. 23, 142n. 25, 169n.
24, 176

Ch’eng-shib lun, 166
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Ch’eng wei-shib lun: and acausality
or erroneous causality, 94-95n.
46; dlayavijiidna defined in, 146,
156-57, 197, 198, 202, 204; dream
analogy in, 158-59, 171; and eight
consciousnesses, 154n. 13; and
Fa-hsiang, 21n. 32, 153; and five
sense-consciousnesses, 146; and
Teaching of the Phenomenal Ap-
pearances of the Dharmas, 153,
154, 156. See also Fa-hsiang

ch’i (vital force or pneuma), 70-71,
86, 96, 97, 200, 202. See also pri-
mal pneuma (yian-ch’)

Chi, dharma master (420-479), 77

Ch'i-bsin lun. See Awakening of
Faith in Mabayana (Ta-sheng
ch'i-bsin lun)

Chiang Chi, 98-99n. 51

Chieh (last ruler of Hsia dynasty), 89

chib. See awareness (chib)

Chih-yen (602-668), 171

chiliocosm: one great chiliocosm
(trisabasramabasabasro
lokadbatu; san-ch’ien ta-ch’ien
shib-chieb) equals one billion
universes, 136n. 15; one thou-
sand universes in, 136; and sitra
roll analogy, 182

Chin shu, 98-99n. 51

Chinese Buddhism, development
of, 25-28

Ching-ying Hui-yilan (523-592),
140n. 23, 165-66

Ching-yiian (1011-1088), 38, 83n. 7

Chou (last ruler of Shang dynasty),
89

Chou i. See Classic of Change (I
ching or Chou 1)

Chuang-tzu, 20, 89, 91-92, 96, 123

Ch'un-ch’iu. See Spring and Au-
tumn Annals (Ch'un-ch'iu)

Chung-bua ch’uan-bsin-ti ch’an-
men shib-tzu ch’eng-bsi t'u. See
Ch’an Chart (Chung-bua
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ch’uan-bsin-ti ch’an-men shib-
tzu ch'eng-bsi t'v)

Chung lun. See Treatise on the Mid-
dle Way (Chung lun)

circle of gold, 135-36

circle of water, 135

circle of wind, 134-35

Citrabhanu, 154n. 13

citta (bsin), 155

civil service examinations, 20, 28

Classic of Change (I ching or Chou
9, 19, 35-36n. 13, 65, 68, 76, 77,
84, 96, 104

Classic of Filiality (Hsiao ching), 19,
20, 69, 104

Classic of History (Shu ching or
Shang shu), 19, 65, 68, 77, 98-
99n. 51, 102

Classic of Poetry (Shib ching or Mao
shib), 19, 102

Collected Correspondence (Tao-su
ch’ou-ta wen-chi), 34

Collins, Steven, 133n. 8

Commentary to the Scripture of Per-
Sfect Enlightenment (Yiian-chiieb
ching ta-shu), 29, 34, 40, 82, 89,
91, 95, 96, 97, 98, 104, 106, 190

conceptual elaboration (chi-ming-
tzu), 191, 199

conceptualization (samjria;
bsiang), 132

conditioned origination (pratitya-
samutpada; yiian-ch’): and
Buddha’s enlightenment, 16; as a
cosmogony, 15-16; and empti-
ness, 149; and nature origination,
18, 152-53, 181, 192, 195; onto-
logical foundation of, 195; and
problem of continuity, 126, 145,
148; pure and impure, 87-88; so-
teriological function of, 18; and
Teaching of the Lesser Vehicle,
15, 72, 131; twelve-link chain of,
15-18, 126n. 35, 129, 145; two di-
rections of, 17-18

INDEX

Confucianism: expedient means in,
75, 81; and natural order of
things, 11; as outer (wa?) teach-
ing, 68-69, 81; role in Tsung-mi’s
thought, x, 4, 19-20, 33-34, 65;
salvation in, 10; and Teaching of
Humans and Gods, 22, 110-; and
Teaching of the Lesser Vehicle,
139; Tsung-mi’s critique of, 80-
104; Tsung-mi’'s study of, 28

Confucius, 20, 33; and provisional
teachings, 75; from whom did he
learn, 68

consciousness (vijiana; shib): bi-
furcation of, 191-92, 197; and ego
consciousness, 155; eight modes
of, 154-58; evolution of, 154, 157-
58, 173; five sense-conscious-
nesses, 146-47, 155; fundamental
versus transformed, 156-57; as
one of the five aggregates, 132,
143; and store consciousness
(tsang-shib), 9n. 10; twofold di-
vision of, 154-55. See also
ilayavijidna (a-lai-yeb-shib;
tsang-shib); mind

consciousness-only (vijfiapti-
matratd; wei-shib), 148, 170

continuation (bsiang-bsii), 191, 198

conventional truth (samuvrti-satya;
sw), 73, 149-50

Conze, Edward, 161n. 1

corporeal mind (ju-t'uan bsin), 124

cosmic cycle (makakalpa), four
phases of, 133-34

cosmogony: in Awakening of Faith,
190-91; in Ch’an Preface, 190-91;
and conditioned origination, 15-
18; definition of, 8n. 5; and doc-
trinal classification, 8; in Inquiry,
14; mythic paradigm of, 14-15;
and Teaching of the Lesser Vehi-
cle, 134-37; ten stages of, 22-24

Culakammavibbanga-sutta. See
Discourse on the Lesser Analysis
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of Deeds (Ctilakammavibbariga-
sutta)

Dasabbumika-sitra (Shib-ti ching
lun), 150

death: dispersion of vital force at,
86, 96; and primal pneuma, 95

DeBary, William T., 39

defilements (klesa; fan-nao), 9, 13,
14, 132, 133, 155, 164, 191, 195,
199; adventitious, 9, 179, 182

delusion, 9n. 9, 18-19, 72, 79, 133,
191, 199

dependent nature (paratantra-sva-
bbava; t'a-ch’), 148, 150, 170

destiny (gatf), 203. See also five des-
tinies; six destinies

Dbhanajnani-sutta, 118n. 20

dharma (fa): as basic constituents of
experience, 72n. 18; contingency
of (fa-chia), 132; decline of (mo-
Jfa), 27; definitions of, 72n. 18;
and Teaching of the Lesser Vehi-
cle, 22-23, 132; as teachings of
the Buddha, 12; as “things,” 72,
152, 155; as the truth realized by
the Buddha, 12, 72n. 18

dharmadbatu (fa-chieb): and Bud-
dha-nature, 12; definitions of, 12-
13

dbarmagraba (fa-chib; attachment
to things), 72-73n. 19, 191, 198

dbarmakaya(fa-shen), 12,164,196,
206

Dharmapila, 153,154, 157n. 21,158,
169n. 23

dhatu (chieb), 12-13

dialectical logic, 6-7

Diamond Sitra (Chin-kang po-jo
ching), 173

Digha-nikaya, 112n. 5, 117-18n. 19

directive karma (yin-yeb), 203

“Discourse on Teachers,” 68

Discourse on the Characteristic of
No-Self (Anattalakbana-sutta),
132-33
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Discourse on the Greater Analysis of
Deeds (Mabakammavibbanga-
sutta), 111

Discourse on the Lesser Analysis of
Deeds (Cilakammavibbanga-
sutta), 111

discrimination (chib), 191, 198

discrimination (fen-pieb chib shib),
179-80

Divikara, 169

doctrinal classification (p'an-chiao):
in Ch’an Preface, 106-9, 114-15;
and cosmogony, 8; dialectical
logic of, 6-7; dual character of, 6,
7; and expedient means, 5-6; ex-
tension to Confucianism and
Taoism, 7, 80-81; Fa-tsang's sys-
tem of, 30-32; as a hermeneutical
method, 5-6; importance of In-
quiry for illustrating, ix, 4-8; Liu
Ch’iu’s system of, 112; as a po-
lemical device, 6; as a soteriolog-
ical map, 7-8

dream analogy: in Ch’an Preface,
159-60, 172, 196, 197, 198, 199,
200-201; in Ch 'eng wei-shib lun,
158-59, 171

Dumoulin, Heinrich, 39

ego consciousness, 155

eight attainments, 119

eight consciousnesses, 154-58

emptiness (Sznyata; k'ung): anom-
alous status of, 109; and Buddha-
nature, 12; and Madhyamaka,
149; Mahiyina teaching of, 130;
and nonbeing, 26; soteriological
role of, 109; and tathagatagarbha,
163-65, 167; and Teaching That
Refutes Phenomenal Appearanc-
es, 23, 73, 107, 108, 161

empty tranquil awareness (k’'ung chi
chib), 179

enstasy, 119

error of constant engendering
(ch'ang-sheng chib kuo), 93
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error of universally engendering
(pien-sheng chib kuo), 93

Essay on Returning to One’s True
Nature (Fu-bsing shu), 36

Essay on the Clarification of the Way
(Yii-tao lun), 75-76

essence-function (¢’i-yung) para-
digm, 67n. 5, 153

eternalism, 126

ever-present awareness (ch ‘ang-
chib), 179

examinations, for Chinese civil ser-
vice, 20, 28

expedient means (upaya; fang-
pien): and Confucianism and
Taoism, 75, 81; and doctrinal
classification, 5-6; double func-
tion of, 74; and gradual teach-
ings, 184; as hermeneutical
principle, 5-6, 73-74; and hierar-
chy of teachings, 21-22, 33; and
provisional teachings, 75; and
three vehicles, 178; and two
truths, 73

experiential enlightenment (shib-
chiieb), 179, 196

Fa-hsiang: beings banned from Bud-
dhahood according to, 151; and
Ch'engwei-shib lun, 21n.32,153;
as contrasted with Fa-hsing, 151,
177; and Fa-tsang, 151; and
Teaching of the Phenomenal Ap-
pearances of the Dharmas, 151-
53; and theory of five gotra, 10-
11n. 11, 157n. 21

Fa-hsing (dharma nature) tradition,
151, 177

Fa-lin (572-640), 85n. 18

Fa-tsang (643-712), 12-13n. 17, 30-
31, 151, 169-71, 194

Sfang-pien. See expedient means
(upaya; fang-pien)

filial piety, 87

five aggregates (parica-skandba;
wu-yin), 129, 132, 143, 144, 201

INDEX

Five Classics (wu-ching), 19-20

five colors, 114

five constant virtues, 97, 110, 114,
117

five destinies, 21n. 33, 123. See also
six destinies

five elemental phases, 113

five emperors, 114

five gotra, 10-11n. 11, 157n. 21

five internal organs, 114

five planets, 113

five precepts, 110, 111, 112, 113-14,
116, 117

five sacred peaks, 114

five sense-consciousnesses, 146-47,
155

Fo-bsing lun. See Buddha-nature
Treatise (Fo-bsing lun)

form (rapa; se), 132, 143, 202

four formless attainments (samapat-
t; ting), 119, 121

four great elements, 94-95n. 46

four inverted views, 164

four noble truths, 144

four stages of meditative absorption
(dbyana; ch’an), 119-21

Four Treatise tradition, 162n. 6. See
also Three Treatise (San-Lun) tra-
dition

four types of mind, 124-25, 143

Fu-bhsing shu. See Essay on Return-
ing to One'’s True Nature (Fu-
bsing shu)

fundamental consciousness (mla-
vijriana; ken-pen-shib), 156-57

gandbarva, 201

garbha (tsang), 9-10

Genninron (Atsuta, 1894), 38

Genninron (Kamata, 1973), 38, 39

Genninron kogi (Ouchi, 1904), 38

Genninron koroku (Wada, 1934), 38

Genninron kéwa (Kato, 1908), 38

Genninron shinké (Kimura, 1931),
38, 39
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Genninron shokai (Otomo, 1921),
38, 39

Ghanavyiiha, 183

ghee, metaphor of, 81-82

ghosts, 99-101. See also spirits of the
dead (kuei-shen)

Gimello, Robert, 26 n.3, 171n. 27

Girardot, Norman J., 15

giving rise to karma (ch’i-yeb), 191,
200

glossary, xi, 207-25

gradual cultivation (chien-bsiu), 184

gradual teaching(s) (chien-chiao),
112, 185-88

Graham, A. C,, 70

great antecedence (#'ai-ch'u), 84-
85n. 17, 85

Great Dbarma Drum Sttra (Maba-
bberibaraka-sitra; Fa-ku ch-
ing), 168n. 21, 174

great initiation (¢'ai-shib), 84-85n.
17, 85

great interchangeability (¢+'ai-7), 84-
85n. 17, 85

great kalpa (mabdkalpa; ta-chieb),
134

Great Perfection of Wisdom Stitra,
175

Great Perfection of Wisdom Treatise
(Ta-chib-tu lun), 162-63, 167-68

great simplicity (¢'ai-su), 84-85n. 17,
85

great ultimate (¢'ai-chi), 84, 85

Great Vehicle. See Mahdyina

greed, 9n. 9, 133, 199

Haas, Hans, 39

Hakeda, Yoshito S., 39

Han K’ang-po (332-380), 84

Han Yu (768-824), 35-36, 68

heaven (svarga), 112n. 5

heaven (t'ien), 102. See also man-
date of heaven

heavens: in the realm of desire, 117-
18n. 19, 127; in the realm of form,
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120n. 25, 127; in the realm of
formlessness, 121, 127

hermeneutics: definition of, 5n. 2;
and doctrinal classification, 5-6

hidden intent (mi-1), 108, 177

Hinayana, 128-29. See also Teaching
of the Lesser Vehicle

Ho-tse lineage, 25

Ho-tse Shen-hui (684-758), 29, 33,
185

Hsiao ching. See Classic of Filiality
(Hsiao ching)

bsien-shib (“directly reveals”), 108,
177

bsin (heart/mind), 11

Hsil tsang ching, 38

Hsii-tsang (600-664), 23

Hstian (duke), 98-99n. 51

Hsiian-tsang (600-664), 129, 135n.
14, 150-51, 156

Hsiian-tsung (r. 713-756), 20

Hua-yen: development of, 25, 26,
27-28; doctrinal classification of,
31; Hua-yen(Avatamsaka) Stitra
as basis of, 28; Tsung-mi’s inter-
est in, 33; and Yogacara, 150

Hua-yen ching shu, 142n. 26

Hua-yen (Avatamsaka) Siitra: as
basis for Hua-yen tradition, 28,
31, 150n. 3; and Buddha's en-
lightenment, 182-83; Ch’eng-
kuan’s commentary and subcom-
mentary to, 28, 29; and degrees
of good and evil, 115-16n. 13;
doctrine of dharmadhatu in, 12-
13n. 17; and samadhi of oceanic
reflection, 32; and sudden teach-
ing, 185, 187n. 28; and sttra roll
analogy, 182; and Teaching That
Reveals the Nature, 179, 180n. 11,
181-83; Tsung-mi’s study of, 29,
31, 33

Hua-yen yiian jen lun chieb, 38, 39

Hua-yen ytian jen lun fa-wei lu, 38

Huai-nan-tzu, 96



256

Hui-neng (638-713), 29

Hui-yilan. See Ching-ying Hui-yilan
(523-592)

human beings, creation of, 138-39

bun-tun. See chaos (bun-tun)

Hundred Treatise (Po lun), 162

Hung-chou, 32-33

i-ch’i. See primal pneuma (yiian-
ch")

I Ching. See Classic of Change (I
ching or Chou )

I kou-ming chiieb, 84

icchantika (i-ch'an-t’), 151, 157n.
21

imaginary nature (parikalpa-sva-
bbava; pien-chi), 148

impulse (samskara; bsing), 17, 132,
143

incipient potentialities (ssu-tuan),
11

infinite consciousness (vijignan-
tyayatana; shib-wu-pien-ch’u),
121, 127

infinite space (gkasanantyayaya-
na; k'ung-wu-pien-ch’v), 121,
127

inner (nef) teachings, 68, 81

Inquiry into the Origin of Humanity
(Ytian jen lun): annotated trans-
lation of, 65-206; commentaries
on, 38-39; dating of, 34-35; frame
for (doctrinal classification), 4-8;
and Han Yii, 35-36; as introduc-
tory text to Chinese Buddhism,
ix-x, 3-4; landscape for (the
teachings), 19-24; meaning of the
title, 21, 35; point of view of (in-
trinsic enlightenment), 8-19; pre-
vious translations of, 38, 39;
running translation of, 43-62

insight (vipasyana; kuan), 119

intelligent spirit (bun-ch i), 86

intermediate existence (antarabba-
va; chung-yu or chung-yin), 201

INDEX

intermediate kalpa(s) (antarakalpa;
chung-chieb), 134, 137

intrinsic enlightenment (pen-
chiieb): contrasted to experien-
tial enlightenment, 179, 196; def-
inition of, 13; developed in
Awakening of Faith, 8, 13, 19,
178-79, 196; and Teaching That
Reveals the Nature, 23, 79, 178-
79, 193

Jan Ch'iu, 89

Jhdnaprabha, 168-69, 170, 173

Jrieyavarana (so-chib chang), 72-
73n. 19

Kachi genninron kogi (Kishigami,
1891), 38

kalpa (chieb): of continuation, 137,
141; of destruction, 137, 138, 141-
42; of emptiness, 134, 137, 138,
141, 142; of formation, 134-37;
great kalpa (mabakalpa; ta-
chieb), 134; intermediate kalpas
(antarakalpa; chung-chieb),
134, 137

kamadhatu. See realm of desire (ka-
madbatu; yii-chieb)

Kamata Shigeo, 38

Kanwataishé genninron shinshaku
(Yusugi, 1935), 38, 39

Kao-seng chuan, 98-99n. 51

karma (yeb): and delusion, 72; di-
rective and particularizing, 203;
generation of, 200; and rebirth,
71,86,87,101,111-12, 202-3; and
Teaching of Humans and Gods,
22, 86; and Teaching of the Lesser
Vehicle, 22, 86, 132; and theod-
icy, 100; three modes of, 71, 133

karmic retribution, 22, 95, 101, 110,
111, 114, 115, 122

Katd Kumaichird, 38

Kimura Yoshiyuki, 38

Kindpred Sayings (Samyutta-ni-
kaya), 125

Kishigami Kairyo, 38
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klesa. See defilements (klesa; fan-
nao)

klesavarana (fan-nao chang), 72-
73n. 19

Kuan Fu, 99-100

K'uei-chi (Tz'u-en, 632-682), 94-
95n. 46, 150, 153, 154, 159n. 30

Kuei-feng Tsung-mi. See Tsung-mi
(780-841)

Kumirajiva, 26, 161, 163

K'ung Ying-ta (574-648), 84

Larnkavatara-siatra, 157, 195

Lao-tzu, 20, 33; and provisional
teachings, 75

Lao-tzu (Tao te ching), 20, 65, 66-
67, 70, 84, 89, 92; and gradual
cultivation, 184

learning, and need for a constant
teacher, 68

Lesser Vehicle. See Hinayina;
Teaching of the Lesser Vehicle

Li Ao (772-836), 36

Li chi. See Book of Rites (Li chi)

Li Han, 98-99n. 51

Lieh-i chiian, 98-99n. 51

Lieb-tzu, 20, 84-85, 89

light-sound heaven (gbbasvara;
kuang-yin), 135-36, 138

lineages (tsung), 27, 78n. 31

Liu Ch'iu (438-495), 112

Liu Ts'ung, 98-99n. 51

Liu Yi-hsi (772-842), 35

Lotus Sutra: principle of expedient
means in, 5n. 3; and teaching of
the one vehicle, 77, 178; and
Teaching That Reveals the Na-
ture, 183, 188; as universal teach-
ing, 77

loyalty, 87

Lun-beng, 99-100, 101

Lun-yii. See Analects of Confucius
(Lun-yi))

Ma-tsu Tao-i (709-788), 32

Madhyamaka: and emptiness, 108,
130, 149; and Teaching That Re-
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futes Phenomenal Appearances,
23, 130, 161-63; and two truths,
149-50; and Yogacara, 170-71

Madbyamakarika. See Stanzas on
the Middle Way (Madhbyama-
karika)

Mababberibaraka-sitra. See Great
Dbarma Drum Siitra (Maha-
bberiharaka-siitra)

Mabakammayibbanga-sutta. See
Discourseon the Greater Analysis
of Deeds (Mabakammauyi-
bbanga-sutta)

Mabavastu, 139n. 20

Mahayina: and Hinayana, 128, 129-
30; history of, 128; principle of
expedient means in, 5n. 3; and
tathagatagarbha, 8

Mabayanasamgraba (She ta-sheng
lun), 150

Mahes$vara, 94-95n. 46

Majjbima-nikaya, 112n.5,117-18n.
19

manas (mo-na-shib): as ego con-
sciousness, 155; as seventh con-
sciousness, 147

mandate of heaven (¢'ien-ming), 82,
86, 102-4, 203-

Maiijusri, 180

mano-vijriana (i-shib; mental dis-
crimination), 146n. 33, 147, 155

Mao shib. See Classic of Poetry (Shib
ching or Mao shib)

marga (spiritual path), 22

Masson-Oursel, Paul, 39

material soul (p'0), 86

meditative absorption, 118, 119-21

Meiji period (1868-1912), popularity
of the Inquiry during, 38

Memorial on the Buddhba'’s Bone, 36

Mencius, 11

Meng-ch’iu, 98-99n. 51

mental discrimination (mano-vijfia-
na; i-shib), 146n. 33, 147, 155
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of Human and Gods, 22. See also
karma (yeb)

receptacle world (bbajanaloka;
ch’i-chieb), 134, 135, 137, 156,
204

Record Inquiring into the Profundi-
tyof the Hua-yen Stitra (Hua-yen
ching t'an-bsiian chi), 169n. 22

Religion of the Samuras: A Study of
Zen Philosophy and Discipline in
China and Japan (Nukariya), 39

residual conditioning, 96

Reynolds, Frank, 15

righteousness (#), 75, 87, 92, 97, 114

root (pen): and branches (mo), 13,
22,67,153,190; and essence (¢,
67n. 5; and nature (bsing), 67; re-
turn to, 189

ripadbatu. See realm of form
(rapadhbatu; se-chieb)

samidhi of oceanic reflection (bai-
in san-mei), 32

Samatha. See calming (Samatha;
chib)

sambhogakiya (pao-shen), 206

Samdbinirmocana-sittra (Chieb
shen-miching),148,151n.5,153,
170

samjfra-vedayita-nirodba-sama-
Dpatti. See cessation of conceptu-
alization and sensation (samyjfid-
vedayita-nirodba-samapatti)

samsdra: and conditioned origina-
tion, 16-18; escape from, 10;
evolving of, 14; and Inquiry, 21

Samyutta-nikaya, 126n. 35

San-kuo chib, 98-99n. 51

San-lun tradition. See Three Treatis-
es (San-lun) tradition

Scripture of Perfect Enlightenment
(Ytian-chiieb ching): and Teach-
ing That Reveals the Nature, 21n.
32, 183, 190; and Tsung-mi's en-
lightenment experience, 29

INDEX

seeds (bija; chung-tzw), 72, 156-57,
158

Sekba-sutta, 118n. 20

sensation (vedana; show), 132, 143

Shang shu. See Classic of History
(Shu ching or Shang shuw)

She-lun tradition, 150, 165, 171

Shen-hsiu, 185

Shen-hui. See Ho-tse Shen-hui (684-
758)

sheng (“to give birth to”), 11

Shib ching. See Classic of Poetry
(Shib ching or Mao shib)

Shib-erb men lun. See Twelve Topics
Treatise (Shib-erb men lun)

Shu Ch’i, 89

Shu ching. See Classic of History
(Shu ching or Shang shu)

Silabhadra, 168-70

sinification, stages of, 26

six arts, 97

six coarse phenomenal appearanc-
es, 198

six destinies, 21, 100-101. See also
five destinies

six perfections, 117

Sixth Patriarch (Hui-neng), 29

skandha. See five aggregates (pati-
ca-skandha; wu-yin)

social differentiation, 139

spirits of the dead (kuei-shen), 95,
98-101

spontaneity (tzu-jan), 82, 90-94,
184n. 22, 203

Spring and Autumn Annals (Ch’un-
ch’iv), 19

§ravaka, 77, 168, 178

Srimala Sttra (Sheng-man ching),
163-64, 165, 178, 183

Ssu-ma Ch'ien, 89-90n. 29

Stanzas on the Middle Way
(Madbyamakarika), 162

Sthiramati, 154n. 13, 155, 158

Subcommentary to the Scripture of
Perfect Enlightenment (Yiian-
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chiieb ching ta-shu-ch’'ao), 34,
82, 83n. 7, 84, 86, 89, 91, 93, 9%4-
95n. 46, 95, 98, 99, 101, 106, 190

sublation (aufbeben), 6

suchness (tathata; chen-ju), 9, 152,
164-65

sudden enlightenment (¢tun-wu),
184

Sudden Teaching (tun chiao): ex-
pounded to beings of superior
capacity, 186-87; and Hua-yen
Satra, 185; and Liu Ch'iu, 112;
omission by Tsung-mi, 31, 185;
Tsung-mi’s description of, 185-88

suffering of karmic bondage (yeb-
bsi-ku), 200

Sui dynasty (581-617), 26

Sun Ch’o, 75-76

Sung dynasty (960-1279), develop-
ment of Neo-Confucianism dur-
ing, 37

§anyata. See emptiness (Siinyata;
k'ung)

Sarangama, 183

sutra roll analogy, 182

Suzuki, D. T., 158

Svatantrika, 162

Sweet Dew Incident (835), 30

Ta-chib-tu lun. See Great Perfection
of Wisdom Treatise (Ta-chib-tu
lun)

Ta-sheng ch'i-bsin lun. See Awaken-
ing of Faith in Mahayana (Ta-
sheng ch’i-bsin lun)

Tai-p'ing yii-lan, 85n. 18

Taisho shinshii daizokyo, 38, 40

Takasaki Jikido, 181

Tambiah, Stanley, 139

T'an-ching, 113

T'an-bstian chi. See Record Inquir-
ing into the Profundity of the
Hua-yen Sutra (Hua-yen ching
t'an-bsiian chi)

T’ang dynasty (618-907), develop-
ment of Buddhism during, 25
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tao (Way), 67, 70, 82, 84, 86

Tao-su ch’ou-ta wen-chi. See Col-
lected Correspondence (Tao-su
ch’ou-ta wen-ch?)

Tao te ching. See Lao-tzu (Tao te
ching)

Tao-yiian, 28, 29

Taoism: expedient means in, 75, 81;
as outer (wai) teaching, 68-69,
81; role in Tsung-mi’s thought,
X, 4,7, 19, 20, 65; and Teaching
of Human and Gods, 22; and
Teaching of the Lesser Vehicle,
139-41; Tsung-mi's critique of,
15, 80-104; Tsung-mi’s study of,
28

Taoist Canon (Tao tsang), 20

tathdgata (ju-laf), 9

tathigatagarbha (ju-lai-tsang): and
ilayavijfidna, 9n. 10, 152, 175,
195; and Awakening of Faith, 8-
9, 18, 31, 152, 163, 164-65, 171,
175, 195, 196; and Buddha-na-
ture, 10-14, 79, 168; and Chinese
thought, 10, 150, 151, 163; defi-
nition of, 9-10, 150, 193; and
emptiness, 163-65, 167; and in-
trinsic enlightenment, 8, 79; as
ontological ground, 195; and
Teaching That Reveals the Na-
ture, 24,79, 151, 178, 181-83; and
universal salvation, 27, 178

Tathagatagarbba Sttra (Ju-lai-
tsang ching), 181, 183, 193

Teaching of Extinguishing Suffering
by Cutting Off the Defilements
(tuan-buo mieb-ku chiao), 107,
131

Teaching of Hidden Intent That Re-
futes Phenomenal Appearances
in Order to Reveal the Nature
(mi-i p'o-bsiang bsien-bsing
chiao), 107-8

Teaching of Humans and Gods (jen-
t'ien chiao): description of, 22,
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110-27, 199-206; and five pre-
cepts, 110, 111, 112, 113-14, 116,
117; and karmic retribution, 22,
95, 101, 110, 111, 114, 115, 122;
and lay Buddhism, 110-11n. 2,
111-12, 114; and theodicy, 110;
and Ti-wei Po-li ching, 21n. 32,
112-13, 114, 117; Tsung-mi’s cri-
tique of, 123-26

Teaching of the Causes and Effects
of [being born as) Humans and
Gods (jen-t’ien yin-kuo chiao),
107

Teaching of the Lesser Vehicle
(bsiao-sheng chiao): and condi-
tioned origination, 15, 72, 131;
and cosmic cycles, 87; and cos-
mogony, 134-39; description of,
22-23, 128-47, 198-99; and dhar-
mas, 22-23, 152; as first period of
Buddha's teachings, 170; and no-
self, 22, 123, 152; Tsung-mi’s cri-
tique of, 145-47

Teaching of the Phenomenal Ap-
pearances of the Dharmas (fa-
bsiang chiao): and ilayavijiidna,
23,72, 130, 147, 148, 155-58; and
Ch’eng wei-shib lun, 146; de-
scription of, 23, 148-60, 197-98;
and Hsiian-tsang, 150-51; Tsung-
mi's critique of, 171-73; and Yo-
gicira, 23, 148-51

Teaching That Directly Reveals That
the True Mind Is the Nature
(bsien-shib chen-bsin chi bsing
chiao), 108, 177

Teaching That Refutes Objects by
Means of Consciousness (chiang-
shib p’o-ching chiao), 107, 152

Teaching That Refutes Phenomenal
Appearances (p'o-bsiang chiao):
and Ching-ying Hui-yiian, 165-
66; description of, 23, 161-75,
193-96; and emptiness, 23, 73,
107, 108, 161, 163-65; and
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Madhyamaka, 23, 130, 161-63;
Tsung-mi’s critique of, 173-75;
and unenlightenment, 23

Teaching That Reveals the Nature
(bsten-bsing chiao): and Ad-
vanced Teaching, 32; and
ilayavijiiana, 23; in Awakening of
Faith, 21n. 32, 183; canonical ba-
sis of, 181-83; description of, 23-
24, 177-88, 192-93; and intrinsic
enlightenment, 24, 79, 178-79,
193; and nature (bsing), 12; and
one vehicle, 178; in Scripture of
Perfect Enlightenment, 21n. 32,
183; and sudden and gradual
teachings, 184, 185-88; and tatha-
gatagarbha, 24,79, 168, 177, 178,
181-83; as ultimate teaching, 189

teachings (chiao), 19-24

Teachings of Hidden Intent That Set
Forth the Phenomenal Appear-
ances That Are Based on the Na-
ture (mi-i i-bsing shuo-bsiang
chiao), 107

ten evil deeds (dasakusala), 111n.
3,115

ten good deeds (dasakusala), 111,
113, 117

theodicy, 19, 86, 88, 102, 110, 196

Theravida, 119n. 21, 128

Thinty Verses (Trimsika; San-shib
sung), 153

three absences of own-being, 170

three natures (¢risvabbava; san-
bsing), 148, 151n. 5, 170

three poisons, 9n. 9, 133, 199

three powers (san-ts'ai), 66, 68, 140,
206

three subtle phenomenal appear-
ances, 197-98

Three Treatises (San-lun) tradition,
161

three vehicles, 77, 168, 178

three woeful destinies, 115-16, 123

threefold body of the Buddha, 206
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Ti-lun tradition, 150, 165, 171

T"i-wei Po-li ching (The Scripture of
Trapusa and Bhallika), 21n. 32,
112-13, 114, 117

T'ien Fen, 99-100

t'ien-ming. See mandate of heaven
(t'ien-ming)

T’ien-t'ai tradition, 26

titans (asura; a-bsiu-lo), 21n. 33,
101n. 58, 123n. 31

Tou Ying, 99-100

tranquility (chi), 167

transformation of the basis (asraya-
Daravrtti; chuan-i), 149, 155

transformed consciousness
(pravrtti-vifiana; chuan-shib),
156, 157

Trapusa (T"i-wei), 113

Treatise on the Middle Way (Chung
lun), 161, 162, 172

Trimsika. See Thirty Verses
(Trimsika; San-shib sung)

true mind (chien-shib bsin), 124n.
33

trustworthiness (bsin), 97, 114

Tso-chtian, 98-99n. 51

Tso Commentary (Tso chuan), 19

Tsung-mi (780-841): biography of,
25, 28-30; intellectual develop-
ment of, 3, 28, 30-34

Tsung-mi and the Sinification of
Buddhbism (Gregory), x

twelve-link chain of conditioned
origination, 15-18, 126n. 35, 129,
145

Twelve Topics Treatise (Shib-erb
men lun), 161, 162

two teachings, 80. See also Confu-
cianism; Taoism

two truths, 149-50

two vehicles, 168

Tz'u-en. See K'uei-chi (Tz'u-en, 632-
682)

zu-jan. See spontaneity (tzu-jan)
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ultimate meaning (nitartha; liao-i),
73, 108, 164, 177

ultimate (shib) teaching, 12, 73, 105,
170

ultimate truth (paramartha; chen),
73, 149-50

unenlightenment (pu-chiieb), 23,
193, 196

universal teaching (¢'ung-kuei
chiao), 77

upaya. See expedient means (up-
aya; fang-pien)

vasana (bstin-bsi), 158

Vasubandhu, 129, 148, 150, 153

Vinaya, 129

vipasyana. See insight (vipasyana;
kuan)

Visuddbimagga, 121-22n. 27, 139n.
20

vital force. See ch’i (vital force or
pneuma)

Wada Ryuz6, 38

Wang Ch'ung, 99-100

water/wave metaphor, 157, 174,
175, 187

Way (ta0), 67, 70, 82, 84, 86

Weber, Max, 110n. 1

Williams, Paul, 129n. 1, 130n. 3,
161n. 1

wisdom: of all Buddhas, 180; as
chib, 97, 114, 179-80; of consum-
mated enlightenment (cheng-wu
chib chib), 180; as prajria, 117n.
18; two types of, 168

Wu (king), 89

yang. See yin-yang polarity

Yen Hui, 89

Yen-i ch’ao, 84, 142n. 25, 169n. 24

yin-yang polarity, 70

Yogacira: and Ching-ying Hui-
ylan, 165; and Madhyamaka,
170-71; and Teaching of the Phe-
nomenal Appearances of the
Dharmas, 23, 130, 148-51; theo-
ries of the mind in, 26, 97, 130
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Yogacarabbumi-sastra, 153, 170

ytian (“round”), 7

yiian-ch’i. See primal pneuma
(ytian-ch’d)

Yiian-chiieh, commentaries on the
Inquiry by, 38, 39, 67,75, 83n. 7,
115n. 13, 157, 176

Yiian-chiieb ching. See Scripture of
Perfect Enlightenment (Yiian-
chiieb ching)

Yiian-chiieb ching liieh-shu ch’ao,
34

Yiian-chiieb ching ta-shu. See Com-
mentarytotheScripture of Perfect
Enlightenment (Yiian-chiieb ch-
ing ta-shu)

Yiian-chiieb ching ta-shu-ch'ao.See
Subcommentary to the Scripture
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of Perfect Enlightenment (Yiian-
chiieb ching ta-shu-ch’ao)

Yian bsing (On the Origin of Hu-
man Nature), 36

Ytian bui(Onthe Origin of Slander),
36n. 14

Yiian jen (On the Origin of Human-
ity), 36

Yiian jen lun. See Inquiry into the
Origin of Humanity (Yiian jen
lun)

Yiian kuei (On the Origin of
Ghosts), 36n. 14

Yiian tao (On the Origin of the
Way), 36

Yusugi Ryoei, 38

Zurcher, Erik, 76
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