




























































































































































































































































































































































































182 ANNOTATED TRANSLATION AND COMMENTARY 

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] .f!ljk-Jil~:;k=fi!~Z.~o JilfR~1::, l!fRMJ\Vo 

[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 sutra roll, whose size equals the 

great chiliocosm. Everything in the great chiliocosm is represented 

on this great sutra 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 sutra 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 sutra rolls within available to 

all. The sutra then continues: "The Tathagata'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."17 

[710a201 ~~X~ : r•~~n*ifD~W.-~~1::ffiitF 

~~: itt!lo ifalo Jltif~~' ~WAff~fl*\VIl~~~ 

.f!o =Bt'l"itJ;l.~itt fi-1t7krft~~t §~Jftqt~ J!~n*• 

:;k\V.Ji!MJ1!@.o J 

[710a20] [The Hua-yen Sutra] 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 10.272c7-25; 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.'" 
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This passage from the Hua-yen Sutra18 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. 19 

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 tathagatagarbha, such as the Hua-yen, Ghana­
vyuha, Perfect Enlightenment, Surangama, Srimiilil, Tathilgata­
garbha, Lotus, and Nirvar,za, as well as in treatises such as the 
Awakening of Faith, Buddha-nature (Fo-hsing), and Ratnagotra­
vibhaga (Pao-hsing lun).20 

ELABORATION 

[710a24] WflBo ft~~*fi*JI!lhl*, 1'1JI~ [Bt] EJ Jjj( 

~,ffi~~~zm, ~m~~, ~-~Ao~~~~DK 
Z, 1J~**~MJo "/&g{fi{t({Mjfi;G\~{j;t,\, ~*ifl?DJ{IIff 
~~fi, mzxm, ~~~~0 El~~mm~, ~zs 
Mlo il"~~f§liiJ-Wt;t,'o :*T&tfPr,o DKA~Jito 
[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 back21 and find the [true] 
origin of our bodily existence but have just clung to illusory 

18. T 10.272c25-273a1; 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~, listing/an l5t as a variant reading. Both 

Ching-ytian (104b) and YOan-chOeh (135a) use fan 15t, as do the texts of all 
the Japanese commentaries consulted. The clause in which the character 
occurs (pu chiehfan tzuytlanshen :::ffWiliEJL§{~) is somewhat awkward, 
and the precise meaning of Jan is unclear. One thing that is clear, however, 
is that fan cannot here be functioning as a disjunctive conjunction (i.e., kaette 
31& "?"'C) as all of the Japanese translations render it. For Jan to so function, 
it would have to precede the main verb of the clause (pu chieh 1"00. I have 
rendered/an as a verb functioning parallel withytlan mt; tzu 13, of course, 
is adverbial, modifying yilan. 



184 ANNOTATED TRANSLATION AND COMMENTARY 

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 our actions 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.22 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 (tun­
wu ~flf), while the remainder of the passage describes the process 
of gradual cultivation (cbien-bsiu ~{~). 23 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. "24 

22. As all of the commentators indicate, the punctuation of the Taisho 
text is in error; the break should come after wu-wei 1!W~. Tzufan ~ ~, 
moreover, modifies ying-yung .at!ffl, 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 capadties 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 llijif't) had been associated with the 
Hua-yen Sutra, 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 ~f't) 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. 25 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 Inquiry. 
He begins by explaining the gradual teachings. 

[71 Oa29] (~MJ!~ lltrlifJc, :ali®i!dtlUfto ;tN1f a:fl 1' Z.lt JliJ{fE t:l 
~~, ••~~, ~~mfJc,~~~tt~~~==,~~~ 

~~~~~li,~mg~, ~---,~-fJc~~~~M!o 
[710a29] (In 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 fmt 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. 

£710b21 ~ J:J:m\?, JttJff£*~0 m:m.f!n<.nlfmm-!il 
JC.,Ilo ~t.,ftiJWJi, Elft-WJ~~m:i€, **~if ; ffi..l;t~i!&B£ 
~W~;m.~;tm~z\?, ~~~-,~~•ao~•aoo, ~ 
f,~JtMJo ) 
[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. 26 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 Cb '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. I have deleted the second bsiu-shan ~- 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.27 
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This passage makes clear that Tsung-mi understands the terms 
"sudden" and "graduaP' 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. 28 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. 29 

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 ~--~' which he distinguishes from the 

sudden teaching as a method of exposition (hua-i tun-chiao -ft.flifi~). 
This second type of sudden teaching refers exclusively to the Hua-yen 
Sutra. 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 NiroiltJa sutras, which represented 
the gradual method by which the highest 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 

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 
ff ii **), 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: 

[71Qb4] (~JliiJiJT~[iijiJ-~~~JE-o) 

[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 Inquiry, 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 *) 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 cosmogenic 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 A WAKENING OF FAITH 

(1) Ultimate Source: 

(2) Two Aspects: 

(3) Two Modes: 

(4) Three Subtle 
Phenomenal 
Appearances 

(5) Six Course 
Phenomenal 
Appearances 

ONE MIND 

Mind as Suchness 

Enlightened 

Mind Subject to Birth­
and-Death 

(alayavijiiina) 

Unenlightened 
I 

(a) Activation 
(b) Perceiving Subject 
(c) Perceived Object 

I 
(a) Discrimination 
(b) Continuation 
(c) Attachment 
(d) Conceptual 

Elaboration 
(e) Generating Karma 
(f) 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 

A WAKENING OF FAITH CH'AN PREFACE TEACHING 

One Mind Reveals Nature 
Alayvijiiana 
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 
Objects 

Discrimination 
6. Attachment to Dharmas 

Continuity 

Attachment 
7. Attachment to Self 

Conceptual Elaboration 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 



192 ANNOTATED TRANSLATION AND COMMENTARY 

object. While the terms in which Tsung-mi explains his theory are 
thoroughly Buddhist, his underlying cosmogenic 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. 

[?lobs] il~H!.b!!*, ~taflifl'llilm, 1'PI~~~IlX; 

!!:f:Dom•nu**T,m~~~~z,~~**•~, ~ 
~ ftliJi !Jl\ :lJ!:o 
[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] (fnill~.littftmmo ~-~B-R.. M*&1JJmatfJ:.. ~ 
~r.Ji£~o} JIWJPI-attl~ .. 1'~1'iJJ .. /Fi\11'~ .. /F~/f' 
~o ~~~fra~gj1'§ft~ .. mlm.M"l&~~lBI~it {t(~o* 
M"l&fl' ~i~Jl;b:f:Oo 
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[71 Ob 7] (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 tatha­
gatagarbha, and the phenomenal appearance of the mind that 
is subject to birth-and-death comes into existence based on 
the tathagatagarbha. 

193 

Tsung-mi's statement that 11because it is covered over, it is 
called the tathagatagarbha" plays on the Chinese translation of 
tathagatagarbha as ju-lai-tsang ~lB~BI, where tsang used as verb 
(ts'ang) means to "conceal."1 It is also fully consonant with many 
of the standard metaphors used in the Tathilgatagarbha Sutra2 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-chueh ;t$:fl') 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. "3 

The Teaching That Refutes Phenomenal Appearances 
The next phase corresponds to the second stage, that of unenlight­
enment, enumerated in the Cb '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 ~~13~) is itself hidden and not manifest, it is designated as 'concealed' 
(ts'ang i«)" (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). 

j. 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 cosmogenic scheme and 

reflects the incomplete integration of emptiness into Tsung-mi's 

schematic structure. 

[710b10] (EJJJt/i:m:m~fJcol\IWJ@klltB~i»!MftGo) FJTiM1'~ 

M~~~'\ft~M~m~~.. ~f-~f•.. ~~l{ijlflffl., lltmll 

ff~1'~.::¥io 

[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 alayavijiiana. 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 

(hsin chen-ju ~~'\il~P), which the text defmes as that which neither 

is born nor dies. The second is the mind subject to birth-and-death 

(hsin sheng-mieh JL'\~iJJl), which refers to the alayavijfiana, 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 frrst as the unchanging (pu-pien 1'§!) 
aspect of the one mind and the second as its conditioned (sui-yuan 

~aspect. The two together totally comprehend all dharmas.4 

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. 5 

4. T 32.576a6-7; d. Hirakawa, p. 69 and Hakeda, p. 31. 

5. T 32.576a8-10 (d. 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 tathagatagarbha."6 The Awak­
ening of Faith identifies this aspect of the one mind with the 
alayavijiiana, 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."7 

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 a Buddha is perfectly pure and undefiled. It is only due to 
the deluded thinking of unenlightened beings that it appears to 
be otherwise. 8 

In so identifying the alayavijfiana with the tathagatagarbha, the 
Awakening of Faith stands in the tradition of the Lankavatara-satra.9 

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 alayavijfiana 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 Yogacara 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 264bt0-13). 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 t6.556b29-

cl: "The alayavijiiana is called the tathagatagarbha." 



196 ANNOTATED TRANSLATION AND COMMENTARY 

The alayavijfiana is characterized by a dynamic ambivalence, 

as represented by its two modes, which embrace and give rise to 

all dharmas.10 The first is enlightened (cbueh ~), and the second 

is unenlightened (pu-chueh .If'~. 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 

dharmakaya of the Tathagata. Since it is based on the dharmakaya, 

when it is spoken of it is referred to as 'intrinsic enlightenment.'"11 

The Awakening of Faith goes on to distinguish intrinsic enlight­

enment (pen-chueb *fl:) from experiential enlightenment (shih­

cbueh Mlft). Experiential enlightenment, moreover, is contrasted 

with unenlightenment (pu-chueh .If\~. 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. 12 

In the Cb '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, cbaeb ft, 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.13 The imagery of awakening/sleep to represent enlightenment/ 

delusion allows Tsung-mi to fmesse 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 

tathagatagarbha, which is pure and yet appears to be deflled, 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 tathagatagarbha 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.14 

10. T 32.576b10; cf. Hirakawa, p. 95 and Hakeda, p. 36. 
11. T 32.567bll-14; cf. Hirakawa, p. 102 and Hakeda, p. 37. 
12. T 32.567bll-c4; partially quoted in TSC 26Sd1-S. 
13. T 48.409b7-9; cf. K 217 and B 269. 
14. See my "The Problem of Theodicy in the Awakening of Faith." 
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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] (llt ""f7i ~m-=~tt~~q:t lh\fii.IFJim!o) {t(1'ft"lit.. 1\l:wJ 
~~ .. ~~~moX1'~~~*~1& .. ~~~z~&m~ 
iftWm})lo X1'ftJlti:ft~ 13 1b~})l.. fA~~14".. ~~r=!fAo 
[71 Ob 13] (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 aiayavijiiana], 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 (yeh-hsiang ~m) 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 yeh 1P.€f!n~). 15 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 ~~liD 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 alayavijiHina in the 
Ch 'eng wei-shih Jun. 

The perceiving subject (neng-chien chih shih fm~Z.al> refers 
to the second subtle phenomenal appearance in the Awakening of 
Faith. 16 Tsung-mi designates this stage as the arising of the perceiv­
ing subject (chien-ch 'i ~ta) in his Ch 'an Preface, where he likens 
it to the activity of dreaming. It corresponds to the subjective mode 

15. See T 32.5na8-10; cf. Hirakawa, p. 142 and Hakeda, p. 44. 
16. See T 32.5na10-11. 
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of the alayavijiiana (dar§anabhaga; chien-fen JJ.~) in the Ch 'eng 
wei-shih tun. 

The perceived objects (so-chien ching-chieh JiJT ~ni.W.) refers 

to the third subde phenomenal appearance in the Awakening of 
Faith. 17 Tsung-mi designates this stage as the arising of the mani­

festation of perceived objects (ching-hsien iJlJJD 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 alayavijiiana (nimittabhaga; 
hsiang-fen ~~~) in the Ch 'eng wei-shih tun. 

Attachment to things (/a-chih ~*A; i.e., dharmagraha) corre­
sponds to the first and second coarse phenomenal appearances 

enumerated in the Awakening of Faith, those of discrimination 

(chih ~) and continuation (hsiang-hsa IJID: 
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.18 

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] (11tr1i~~='J'~tttflo'J\IiiJPJTJ!o) ~ult~1Cc.. ~JJ. 

§ .f&Z~.. {5t!P1~fAo *A~IJ"/&, J\:~JIIifftiif!i, ~~WiJ 

ft .. -~-if~ .. ~mmmo~•zmft•m~o 
17. See T 32.577all-12. 
18. T 32.577a13-15. 



Part 4: Phenomenal Evolution 

[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. 
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Attachment to self (wo-chih ft*A; i.e., iltmagraha) corre­
sponds to the third and fourth coarse phenomenal appearances 
enumerated in the Awakening of Faith, those of attachment (chih­
ch 'u fAJUO and conceptual elaboration (chi-ming-tzu it~*): 

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.19 

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 (/an-nao ~111; 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 32.5nat6-18. 
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notion of vital force (cb 'i 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. 

[710bl9] (!1tr:li~~-A~*Xt=P!Jl\fiiJPJTimo) ta~~~' Jt\ 
~~~~~,~~~-*~~$om~~~~~,~~~ 

1f, fihi3fX:~, Jt\~~Litft~, l!!~$~.A-IiJJa$ <!1tr 

:li~.fllii=~ol\fiiJPJTimo) mit~fto (frfltmmtt•~*o> 

[710b19) (From here on corresponds to that which was taught in 

the ftrSt 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 (cb 'i-yeb ~~ and the suffering 

of karmic bondage (yeb-bsi-ku ~~=[§): 

5. The phenomenal appearance of generating karma: based 

on such conceptual elaboration, one categorizes [one's ex­
perience), 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. 20 

In the Cb 'an Preface Tsung-mi likens the stage of generating karma 

(tsao-yeb ift~ 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 hsin­
shen JG'*', a term that was sometimes used by Chinese Buddhists 
to designate "the transmigrating entity. "21 In the present instance 
Tsung-mi is using it to designate what in Buddhist technical termi­
nology is usually be referred to as the gandharoa, which refers to 
the being in the intermediate existence. The Abhidharmakosa­
bh~a defines the intermediate existence (antariibhava; cbung­
yu a:fl;ff; Tsung-mi uses chung-yin a:f:J!Si) 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. 22 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 Abhidharmakosabb~a 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 a 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 ¥fl is an enormously important term whose rid. _Jnnotations 
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 ;k, 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 hun il 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 Rl 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 sben is often associated with ling tl (4.12). 

~ 22. T 29.44b7-8; cf. La Vallee 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. 23 

Not only can mind (hsin Jt\) and vital force (cb 'i ~ here be 

seen as corresponding to name (nama ~) and form (ritpa @.), but, 

as will be made clear further on, they also correspond to the sub­

jective and objective aspect of the alayavijfiana in the scheme of 

the Ch 'eng wet-shih Jun. 

[710b23] $1!tJl1J4filfd:~:krfJT~i#at ; Jt,JliJifiiA~lirfi~~ 
.o +~-.fe.~*~Ao J!P~~~~JfJt\~-fBo i!&~JfJt\ 

~~~*' =-~~~~-.A.ox~a~:k~~~o 
[710b23] Themomentthereisvitalforce, thefourelements 

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] ~BI~FJI·~~Ilt:ft, tilE8Wd~i=tJllt('I;S 

~m•~~~~o~nu~~~~~, ~~•dz*, ~~ 

~=·~~M!ij;~1{o fjfltjjfj¥Q::fPJ ~~ ~.bi.JltJf' 9l:ff 
1!\t~§~, 1R@ft§ifi, ::f~=ffiifi, ::f~ffii~~~\ W~ntr 

~-·B~o i!&~iit::fliiJFJftf 13~~~~0 9f..~~::f§alnu 
iJt, ~J!jj§ft, PmfA§~o (~FJTm!EJ~~*o} 

(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 Vallee Poussin 2.43-52 and Pruden 

2.390-395). See also Kalupahana and Tamura, "Antarabhava," Encyclopae-

dia of Buddhism 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.) 
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"Directive karma" (yin-yeh ~I~ is that which draws (yin ~f) 
beings toward the destiny (gatt) 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-yeh -~ is that 
which fills out (man .) the specific details of their existence. 24 

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 (tzu1an § ~), much as he had earlier 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 Abhidbarmakosabb~a, 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 Vallee 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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£710c51 Ul~ruu~~tf{~ff~ffiiil~.. lit~~~-.. HI. 
.lfflt~/j\j;ftffii-~*t(dffij=t§, 9t~t(!!f~'1;1f~o HJ. 
~~tf:if'~~*Ae~Eb~~~o (fffltm~WEbxifto) 

[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 ofFaitb.25 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-shih tun. The 
primal pneuma is thus nothing but the objective evolution of the 
alayavijfiana 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, 
tum 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. 

£710c81 ~mmz.~.. ••n*.. BP?m-z:Jti!ttf! ; m 
~Z.Jt,'\, J!~?Jj.. J!P iit-ZtiJt,vt!!,o ~-~ Z... Jt,'\~~ 

25. Tsung-mi's incorporation of Ch'eng wei-shih 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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~}JIJ~o 5Git!fJ\~~t,z.ml!.. 118u(;JilmJJ!Z.:f:ft.. ~Iii• 
Jffl:flf~mtio ~m-~~:flf.. ~~~t,~z=o ~t'!E~*DI~ 

a .. ··~it~~~~ (~QlfiJ~JIJo) :f;ft!fj\~-~f§ .. j! 
-~~~~itfl (I!Pf&:fta~:t:~1L!Iim$17!7~:*:~o :t:ti~r4i 
Go f&:m!~~;ki)i:,, ~Q!ltm!lit'M:, ;Jtt.!rffi~-~fmft.J!~; fli 
~:7C-~Q!lt-~~DJIJ. ;JtJrffiJE~W.iZA:~o) ~ft~~.. PP~ 

~~~~=it.. ~~~~.. ~gtA$J o iiJLtftiJ~t,itJt1TI! 

Z.:Jfl .. ~~=~ .. -~PPft~t'~~~A .. -~1'W~t'M 
ffl~ .. PP~~itflllJiPJiiae!o ~:ttf!PlAil~.. mJil~t,~~ 

~o~~~~*-~~*1'~ .. ~~Jit~o 
[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[vijfiana]. From the phenomenal appearance of the 
activation of the very first thought, [the alayavijfiana] 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 
alayavijnana] 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 alayavijiiana] 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
makaya refers to the absolute ground on which Buddhahood is 
based; the sambhogakaya refers to the body of glory in which Bud­
dhas enjoy the fulfillment of their vows in their pure lands; and the 
nirmat:lakaya refers to the manifestation of Buddhas in human form 
among sentient beings. 26 

[710c21] li~*¥:WfA~~o ~ifftii7At: ~]£{$~ .. ~~ 
Wi]PJii!*BJ*.*o 1Jfm • .*Jff*)}g [.fil] Jm1t\i}jj{o i!iff;IB~ .. 
11-M:IftJJl.. 1!tU!~~o ~~-$! o ~Jl1!t@f.J.. ~1~JJMJo 

[71 Oc21] How pitiable the confusion of the false attachments 
of shallow scholars! Followers of the Way, heed my words: H 
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 dhannakaya and sam­
bhogakaya. Freely manifesting oneself in response to beings 
without any bounds is called the nirmat}akaya 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 Mlldhyamika 
and Yogacara. 
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Abbasvara: see light-sound heaven. 

Abhidharma (a-p 'i-ta-mo ({iiJ m~it): a genre of scholastic philoso­
phy that emerged within early Indian Buddhist circles and that was 
later adopted by some Mahayana philosophers (most notably, the 
Yogacarins) and strongly criticized by others (most notably, the 
Madhyamikas); 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. 

Abbidbarmakosabh~a (A-p'i-ta-mo chu-she lun ({iilleiiJiHJl~ 
~): a systematic compendium of the views of the Vaibha~ika and 
Sautrantika traditions, attributed to Vasubandhu; one of the main 
sources for Tsung-mi's Teaching of the Lesser Vehicle. 

Agamas (A-han IGJ~): collections of sermons attributed to the 
Buddha corresponding to the Nikayas contained in the Pali Canon; 
originally composed in Sanskrit and now partially preserved in Chi­
nese translation. 

Aggregates: see five aggregates. 

Alayavijiiana (a-li-yeh-shih ({iiJ~JfiU&, a-lai-yeh-shih !{iiJIUfiSma; 
tsang-shih Mma): the key Yogacara 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 alayavijfiana 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 alayavijfiana is 
also that which is grasped at by the seventh consciousness (manas) 
as the self. 
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Analects (Lun yil mfili§): the collected sayings of Confucius. 

Arhat {lo-han lifi): one who has eliminated the causes of rebirth 
and who, upon death, enters into final nirvar:ta; derogated by 
Mahayana Buddhists as an inferior ideal of sainthood characteristic 
of "Hinayana" Buddhism. The term originally designated one wor­
thy of offerings and was one of ten epithets commonly applied to 
the Buddha. 

Asailga (Wu-cho 1ft@~, fourth century): the founder of the Yogacara 
tradition of Mahayana Buddhism in India. One of his most impor­
tant works was the Mahayanasarrzgraha (She ta-sheng lun ti::k~ 
jft), a comprehensive treatise outlining central Yogacara doctrines 
and practices; this work, in Paramartha's Chinese translation, be­
came the basis for the She-lun tradition of early Chinese Yogacara. 

Asvagho~a (Ma-ming }.!;~~~ second century): author of the great 
epic biography of the Buddha, the Buddhacarita; putative author 
of the Awakening of Faith. 

AvatatrJSaka: see Hua-yen SiUra. 

Awakening of Faith in Mahayana (Ta-sheng ch 'i-hsin lun ::k~Jlg 
~~): an influential apocryphal text probably composed in China 
during the third quarter of the sixth century; falsely attributed to 
Asvagho~a; especially important for its teaching of intrinsic enlight­
enment (pen-chaeh), which developed the Indian Buddhist doc­
trine of the tathagatagarbha 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 ~j{j): although the term originally referred to 
the spiritual career of the historical Buddha before he had achieved 
enlightenmnent, it came to designate the Mahayana ideal of saint­
hood (in contrast to the arhat); one who vows to attain supreme 
enlightenment in order to liberate all beings. Mahayana also devel­
oped a whole pantheon of celestial bodhisattvas who could inter­
vene on behalf of their devotees. 

Book of Rites (Li chi Ritn2.): one of the five Confucian classics; 
served as a major authority on ritual. 

Buddhacarlta (Fo-so-hsing tsan cbing MlFJTffftl!): one of the 
most famous epic biographies of the Buddha, by ASvagho~a. 

Buddha-nature (fo-hsing MliD: 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. 

Buddha-nature Treatise (Fo-hsing tun l*'M:IB ): an important tathagata­
garbha text, most likely composed in China, based on the Ratna­
gotravibhaga. 

Ch'an (j$): 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 Tang 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 dhyana, translit­
erated as ch 'an-na j'Jj~ in Chinese, and is associated with the 
tradition's emphasis on meditation. 

Cb'an Chart: full title, Chung-hua ch 'uan-hsin-ti ch 'an-men shih­
tzu ch 'eng-hsi t'u ~-PII~t,:ltf!jllr,rfflift~lm (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 shih-i wen .-f*M-JilfY:I. 
Cb'an Preface: full title, Ch 'an-yii,an chu-ch 'ilan-chi tu-hsu jYjlil{~ 
Ht-fi~ (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. 

Cb'eng wei-shib lun o&Plmll~): an abridged synopsis of various 
Indian commentaries to Vasubandhu's Tbirty Verses (Tri'flSika), 
compiled by Hstian-tsang with the collaboration of K'uei-chi; K'uei­
chi's commentary upholds the position of Dharmapala as orthodox; 
the text on which the sectarian identity of the Fa-hsiang tradition is 
based. 

Ch'eng-kuan (lJlft, 738-839): honored as the fourth patriarch in the 
Hua-yen tradition; author of a massive commentary and subcom­
mentary to the SO-fascicle translation of the Hua-yen Sutra com­
pleted by Sik~ananda in 699; one of Tsung-mi's teachers. 
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Chih-yen (~.(11, 602-668): honored as the second patriarch in the 
Hua-yen tradition; argued against the new Yogacara teachings in­
troduced to China by Hsiian-tsang. 

Chiliocosm: one thousand universes; a great chiliocosm (trisahas­
ramahahasro lokadhatu; san-ch 'ien ta-ch 'ten shih-chieh =: =f.:k=f 
iit.W.) equals one billion universes. 

Ching-ying Hui-yiian (fl~llii, 523-596): well-versed in both the 
She-lun and Ti-lun traditions, his compendium of Buddhist doc-

trine, the Ta-sheng i-chang *~--~ represents the culmination 
of sixth-century Chinese Buddhist scholarship and laid the ground­
work for the subsequent development of Hua-yen. 

Cbuang-tzu (jf±-=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 ~'-f! or Chou i .m1 ~): 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 ~~1): an important Confucian text 
centering on the virtue of ftlial piety. 

Classic of History (Shu ching ffl! or Shang shu flijff): 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 (Shih ching ~I! or Mao shih =a~): 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; yii.an-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. 

Consdousness-only (vijiiaptimiltratll; wei-shih i$ml): the Yogacara 
doctrine that what beings experience as "reality" is really only a 
mentally constructed projection of the alayavijiiana. 

Conventional truth (san:zvrti-satya; su-ti f.(tif): 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 !lli'at~: also rendered as "afflictions," 
"perturbations," and "passions," the term has a broad range of in­
terpretations in Buddhism; in the context oftathagatagarbha theory, 
it refers to that which covers over the tathagatagarbha 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-svabhiwa; t'a-ch 'i-hsing .fff!fi:Yit): 
according to the Yogacara 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 (ja ~): 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. 

Dharmadhatu (ja-chieh rR.W ): 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 ([a-shen ~$t): 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. 

Dharmapala (Hu-fa fii~): an Indian Yogacara scholar whose opin­
ions K'uei-chi upheld as orthodox for what became known as the 
Fa-hsiang tradition. 

Diamond Sutra ( Vajracchedika-sutra; Chin-kangpo1o ching ~IMJU 
~~~): 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 B fiB): an Indian Tripi!aka master and translator 
whom Fa-tsang met in 684. 

Doctrinal classification (p'an-chiao *'1~): 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\.}E): the four stages of meditative ab­
sorption and the four formless attainments. 

Emptiness (sitnyata; k'ung ~): a cardinal Mahayana 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 jj .fit!): 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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Mahayana scriptures, despite their manifest divergence from the 
texts belonging to the established canon. Mahayana scriptures ac­
cordingly often claimed that the previous "Hinayana" teachings 
were merely taught as expedients to prepare the way for the sub­
sequent revelation of the Buddha's ultimate message in the 
Mahayana. 

Experiential enlightenment (shih-chtleh Ml'JI;): 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 CiR:f:D): a form of Yogacara Buddhism associated with 
Hsi.ian-tsang (600-664) and his disciple K'uei-chi (632-682). Unlike 
the earlier Yogacara 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 Mahayana 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 CiRBI, 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 (paiica-skandha; wu-yin Jill>: the five psycho­
physical constituents of which the personality is composed: form 
(rilpa; se iS), sensation (vedanii; shou ~), conceptualization 
(sar{ljiiii; hsiang ~10, impulses (sar{lSkilra; hsing fi), and con­
sciousness (vijiiana; shih mil). 
Five cardinal virtues (wu-te .li~: the five virtues emphasized in 
Confucianism: benevolence (jen f=), righteousness (i .), propriety 
(/i i(}, wisdom (chih tp), and trustworthiness (hsin m). 
Five Classics (wu-ching .liiM!): 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 (Shih ching), and the Book 
of Rites (Li chi). 
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Five destinies (pafica-gati; wu-tao liit, wu-cb 'u li/ti): those of 

gods (deva,· t'ien x), humans (man~ya; }en-chien .A.fDJ), animals 
(tiryagyoni; cb'u-sheng ~~),hungry ghosts (preta; o-kuei jft§l), 

and denizens of hell (naraka; ti-ytl i1flmt). Sometimes the category 

of titans (asura; a-hsiu-lo (GJ ~~~) is added to make six destinies. 
See six destinies. 

Five precepts (paiica-Sila; wu-cbieh li~: 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-iirilpya-samiipatti; ssu-wu-se-ting 

IDJ1!if5~i:D: 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 (mabiibhuta; ssu-ta IDJ*): earth, water, fire, 

and wind. 

Four noble truths (catur-ariyii-satya; ssu-sheng-ti IDJ~~): the cen­
tral early Buddhist teaching that all compounded things entail suf­
fering (dul?kha; k 'u ={!f); that there is an origin to suffering 
(samudaya; chi.); that, because suffering is based on a series of 

causes and conditions, there is the possibility of an extinction of 
suffering (nirodha; mieh ~); 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 it). 

Four stages of meditative absorption (catur-dhyiina; ssu-ch 'an IDJ 
jiil): 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), are­
sult of the conquest of torpor and sloth; (2) discursive thought 

(viciira), a result of the conquest of perplexity; (3) rapture (pritt'), 
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 (ekiigratacitta), 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 Dbanna Drum Sutra (Mababberibaraka-sutra; Fa-ku cbing 
~ttiD: an Indian Mahayana tathagatagarbha scripture. 

Great Perfection of Wisdom Treatise (Ta-cbib-tu lun ::kitk.J.l~): a 
massive commentary to the Perfection of Wisdom in Twenty Five 
Thousand Lines. This text is almost certainly not by Nagarjuna, 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 Mahayana doctrine. 

Great Vehicle: see Mahayana. 

Han K'ang-p'o <•BJUE, 332-380): author of what became the offi­
cially-sanctioned commentary to the Classic of Change. 
Han Yii (({$~, 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. 

~mayana (bsiao-sbeng Jj\~): the pejorative term (meaning Lesser 
Vehicle) by which Mahayana Buddhists designated the earlier tra­
ditions of Buddhism from which they wanted to differentiate 
themselves. 

Hsiian-tsang C~:~, 600-664): a celebrated pilgrim and noted trans­
lator responsible for introducing a new version ofYogaalra to China, 
which later became known as the Fa-hsiang tradition. 
Hua-yen (./11): 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 (Avatarrzsaka) Sutra, 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 (Avatarrzsaka) Sutra <•JIM!): one of the longest Maha­
yana Buddhist scriptures, being a compendium of a number of texts, 
many of which originally circulated as sutras 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. 



216 GLOSSARY OF NAMES, TERMS, AND TEXTS 

First translated in 60 fascicles by Buddhabhadra during 418-422; an 
expanded version was later translated in 80 fascicles by Sik~ananda 
during 695-699; a forty-fascicle translation of the concluding section, 
the GatJ4havyilha (Ju-fa-chieh p'in A~Jt!.afb), 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 CtlwFf ): an important second-century B.c. Taoist 
compendium of the knowledge a ruler would need to govern 
effectively. 

Hui-neng (i\ifm, 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 (i'Jtffl): an important Ch'an movement that began in 
Szechwan during the second half of the eighth century; derived 
from Ma-tsu Tao-i n;mm- (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-svabhava; pien-chi-hsing ilrrM:): ac­
cording to the Yogacara 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 (antariibhava; chung-yu t:f:t 1f, chung-yin 
t:f:t(Sl): 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-chueh 2fs.:ft): 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. 

jfianaprabha (Chih-kuang ~ ;16): a renowned seventh-century Indi­
an Madhyamaka master at Nalanda. 
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Kalpa (chieh ~): a cosmic eon, the smallest unit of which is an 
intermediate kalpa (antarakalpa; chung-chieh If!~), twenty of 
which comprise one kalpa. There are four kalpas in each cosmic 
cycle or great kalpa (mahakalpa; ta-chieh *~): those of forma­
tion, continuation, destruction, and emptiness. 

Karma (yeh ~: 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 (Sa~yutta-nikilya): one of the four Nikayas con­
tained in the Pali canon; corresponds to the Sa~yukta-agama. 

Klesa: see deftlements. 

K'uei-chi <m~. 632-682): sometimes referred to as Tz'u-en Nail., 
Hsi.ian-tsang's most important disciple and collaborator. 

Kumarajiva (Chiu-mo-lo-shih fta*li.ft, 344-413): an influential 
Central Asian missionary; many of his translations of some of the 
most important Mahayana texts became standards within East Asian 
Buddhism; especially important for the introduction Madhyamaka 
teachings to China. 

K'ung Ying-ta ffil{)l, 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. 

La:nkavatara Sutra (Leng-ch 'ieh ching m{tml!): an important Yo­
gacara scripture associated with the early Ch'an movement in China. 

Lao-tzu (~-=f): 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 <*lim, 772-836): an important literatus, student and colleague 
of Han Yi.i, and author of the Fu-hsing shu ffl'M:. (Essay on Re­
turning to One's True Nature). 

Lteh-tzu (Jij-=f): an important Taoist text, often grouped with the 
Lao-tzu and Cbuang-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 (ilbhasvara; kuang-yin ;/G.:g-): 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 (ltJ~L, 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 (IJJ ~-, 772-842): an important scholar-official who was 
associated with Han Yi.i and later became acquainted with Tsung-mi. 

Lotus Sutra (Saddhannapu1J4arika-siltra; Miao-fa lien-bua cbing 
tfl>~»!-*!): an important early Mahayana 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 Dharmarak~a's translation (290), and subsequently 
in that of Kumarajiva ( 406), it became one of the most influential texts 
in all of Chinese Buddhism. 

Lun-beng (~fi): a treatise written by Wang Ch'ung .:E3't during 
the first century A.D.; critiques many of the ideas held at the time. 

Madhyamaka (Chung-tao l=f:rit): one of the major scholastic tradi­
tions of Mahayana 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. 

Mahayana (ta-sbeng :;k~): 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 "Hinayana," it sought to make the highest goal of Buddha­
hood available to all. 

Manas (i *): ego consciousness (mo-na-shih *»~aft), the seventh 
consciousness, which has the alayavijfiana 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 ~-1-, ca. 371-289 B.C.): the Confucian most not­
ed for his theory that moral virtues are inherent in human nature. 

Mount Sumeru (bsu-mi-san ~lHIUJ): the axial cosmic mountain 
around which Buddhist cosmology is organized. 

Nature origination (bsing-ch 'i f-Eia): 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 Pali Canon; correspond to the Agamas in Chinese. 

Nirmanakaya (bua-sben 1~~): one of the three bodies of the Bud­
dha; the manifestion of Buddhas in human form among sentient 
beings. 

NirvaQa (nieh-p'an m•): escape from SaJ11Sara, the extinction of 
the flame of craving that leads to rebirth. 

NirviltJa Sutra (Nieh-p 'an ching 7!1!.1!): a Mahayana scripture 
noted for its assertion that all sentient beings have the Buddha-nature. 

Non-ultimate meaning (neyartba; pu-liao-i 1'7.): 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 ~ft): the central Buddhist teaching that 
there is no perduring entity that can be grasped as the self; the 
"selP' is merely a conceptual construct for which there is no non­
linguistic referent. 

One Vehicle (ekayana; i-sheng -~): a Mahayana teaching, espe­
cially associated with the Lotus Sutra, 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 (-{¥/1): 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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Paramartha (Chen-ti {jl.iti, 499-569): an important translator who 
played a major role in introducing Yogacara thought to China. 

Paramartba: see ultimate truth. 

Paratantra: see dependent nature. 

Parlkalpa: see imaginary nature. 

Parln~panna: see perfected nature. 

Perfected nature (pariniHJanna-svabbava; yilan-cb 'eng-bsing 1m 
l1XID: according to the Yogacara 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 (prajiiilparamita; po-jo po-lo-mi-to ~3t:il1XE 1f*' ): refers both to the sixth and highest of the six perfections cul­
tivated by the bodhisattva and to a body of Mahayana scriptures 
that has the doctrine of emptiness as its central revelation. 

Period of increase/decrease (tseng-mieb !flii£): 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 (B.JiS'~, 772-846): a noted poet, literatus, and friend of 
Tsung-mi's. 

Prajfliiparamita: see Perfection of Wisdom. 

Pratyekabuddha {p'i-cbib-fo Dfi: ~; yilan-cbueb -~, tu-cbueb ;a 
ft): 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-cbaeb ~ft); 
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 (pratttyasamutpada; yilan-cb 'i .t!D---hence 
the Chinese translation as yuan-cbueb .ft (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 Hinayana. 
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Ratnagotravibhaga (Pao-hsing lun Jtf'M:ilfit): an Indian Mahayana 
treatise important for systematically formulating tathagatagarbha 
theory in its classical form. 

Realm of desire (kamadhatu; yil-chieh ~.W,): 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 (rilpadhatu; se-chieh @..W,): 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 (arilpadhatu; wu-se-chieh 1M'f5.W,): 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 (bhajanaloka; ch 'i-shih-chien Hflt.W,): the phys­
ical world that contains living things. 

Sambhogakaya (pao-shen *!~ ): 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. 

Sarrzdbininnocana-satra (Chieh shen-mi ching /Wm!'MID: a fourth­
century Indian Mahayana scripture that provided canonical author­
ity for some of the major ideas developed in the Yogacira tradition; 
it claimed to supersede the teaching of emptiness as the third turn­
ing of the wheel of the dharma. 

Srupsara (sheng-ssu ~~= 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 (Yuan-chueh ching lfii~ID: 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~ 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 (fl~*): one of the major traditions of the early 
Chinese Yogacara, based on Paramartha's translation of Asanga's 
Mahayanasarrtgraha (She ta-sheng Jun fl!:;k~~) and Vasu­
bandhu's commentary. 

Shen-hui (~'it, 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 fpj~ lineage. 

Silabhadra (Chieh-hsien 7flif): a renowned seventh-century Indian 
Yogacara master at Nalanda. 

Six destinies (~ad-gati; Jiu-tao Riii, Jiu-ch'u Rim): the five desti­
nies plus that of titans (asura; a-hsiu-Jo (IiiJ{~JM), the anti-gods of 
Vedic mythology. See five destinies. 

Six perfections (~a{-paramita; Jiu-po-Jo-mi-to Rtlilmti~; liu-tu R 
Jr): giving (dana; pu-shih $'M!i), morality (s1la; ch'ih-chieh ~mG), 
patience (~anti; Jen1u ?g~), vigor (v'irya; ching-chin *fit§), con­
centration (dhyana; ch'an-ting iji~J~), and wisdom (prajfia; chih­
hui t\'g}-main practices cultivated by the bodhisattva in Mahayana 
Buddhism. 

Skandha: see five aggregates. 

Soteriology: the theory and methods of salvation. 

Sravaka (sheng-wen; !tff;la): 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 Wmayana 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. 

Srimalii Sutra (Sheng-man ching Jjjflj@): one of the most impor­
tant scriptural authorities for the tathagatagarbha theory; associates 
the tathagatagarbha with the one vehicle; claims that the tathagata­
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 tbe Middle Way (Madhyamakakarika; Chung-Jun a:f:l 
miif): Nagarjuna's most celebrated work and major source of 
Madhyamaka philosophy. 

Sthiramati (An-hui :leAl): an important Indian Yogacara thinker, 
who wrote a commentary to Vasubandhu's Thirty Ver.ses (Tri'flSika); 
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in East Asian Buddhism his opinions are often pitted against those 
of Dharmapala. 

Suchness (tathata; cben-ju iJt ~0): 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 GiMJ): the ninth-century Ch'an teacher in Szechwan un­
der whom Tsung-mi became a novice; was afftliated with the Ho­
tse lineage of Southern Ch'an descended from Shen-hui. 

Tathagata (ju-lai ~0*): an epithet for the Buddha; whereas both 
Sanskrit and Tibetan can meaning either "thus come" or "thus 
gone," the Chinese translation, ju-lai, means ccthus come." It desig­
nates someone who has gone to or come to the other shore of lib­
eration in the manner of previous Tathagatas. 

Tathagatagarbha (ju-lai-tsang ~ll*DIO: literally, the womb or em­
bryo of the Tathagata; 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-chueh) in the Awakening of Faith; of­
ten used synonymously with Buddha-nature. The content of the 
highest teaching, according to Tsung-mi. 

Tathagatagarbba Sutra (Ju-lai-tsang ching ~ll*BII!): an impor­
tant early tathagatagarbha scripture noted for its nine metaphors for 
the tathagatagarbha. 

Ten evil deeds (daSakuSala; shih-o +!ItO: killing, stealing, adultery, 
lying, slander, harsh speech, frivolous chatter, covetousness, mal­
ice, and false views. 

Ten good deeds (da§aku§ala; shih-shan +~): not to commit the 
ten evil deeds. 

1birty Verses (Trlrrliika; San-shih sung .==:+it): a work by Vasu­
bandhu that served as the basis around which Hsi.ian-tsang present­
ed an array of Indian Buddhist commentarial opinion in the Ch 'eng 
wei-shih lun. 

Three natures (trlsvabhava; san-hsing .==:-M:): the key Yogacara 
doctrine that describes the three aspects in terms of which reality 
is perceived: the imagined (parlkalpa; pien-chi iii~), the depen­
dent (paratantra; t'a-i .f&~), and the perfected (parlnifpanna; 
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yilan-ch 'eng lm/£). 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 _=:~): the early Madhyamaka tradition in 
China, named after three treatises translated by Kumarajiva: the 
Treatise on the Middle Way (Chung fun lfl~), the Twelve Topics 
Treatise (Shih-erh men fun + .=r,~), and the Hundred Treatise 
(Po fun 8~). 

Three vehicles (triyiina; san-sheng .=:~): those of the sravakas, 
pratyekabuddhas, and bodhisattvas, as distinguished from the one 
vehicle. 

Ti-lun tradition Cit!!~*): one of the major traditions of the early 
Chinese Yogacara, based on Bodhiruci's translation of Vasu­
bandhu's commentary to the Da§abhumika-sutra, the Shih-ti ching 
fun +it!!*!l!lll. 
Ti-wei Po-li ching (flmflli~ljl!): an apocryphal text composed in 
northern China around 460 by T'an-ching fi~. It purports to have 
been taught on the seventh day after the Buddha's enlightenment 
to a group of 500 merchants led by Trapu~a (Ti-wei it~ and Bhal­
lika (Po-li iJtftJ); 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 (asraya-paravrtti; chuan-i l{i$~): ac­
cording to Yogacara, the radical transformation of the basis (i.e., 
the alayavijfiana) in terms of which reality is perceived. 

Treatise on the Middle Way (Chung fun J:f:r~): Kumarajiva's trans­
lation of Nagarjuna's Stanzas on the Middle Way (Madhya­
makakiirikii) with a prose commentary by Piilgala. 

Two truths (satya-dvaya; erh-ti .=iii): those of conventional and 
ultimate truth. 

Two vehicles (erh-sheng =~): those of the sravakas and pratyeka­
buddhas, a term used to refer to Hinayana. 

Tz'u-en: see K'uei-chi. 

Ultimate meaning (nttiirtha; liao-i 7 .): roughly synonymous with 
ultimate truth; the Sanskrit term literally means "the meaning that 
has been led to." 
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Ultimate truth (paramartba; cben-ti ifit ifli): 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 tathagatagarbha tradition, however, it is 
given positive expression as the various excellent qualities associ­
ated with the absolute. 

Vasubandhu (Shih-ch'in fftil, fourth or fifth century): reputedly the 
younger brother of Asanga; supposedly wrote the Abbidbarma­
ko~abb~a in his youth; later converted to the Yogacara teachings 
of his brother; author of a number of important Yogacara treatises 
and commentaries, including the Twenty Verses (Virrz$atika) and 
the 1birty Verses (TrlrrzSika), the latter of which forms the core of 
the Cb 'eng wei-sbib lun. 

Yen-t cb'ao (~fitP): full title, Ta-fang-kuangfo bua-yen cbing sui­
shu yen-i cb'ao :k1JJJfMJ • .£1j@!Mli6ff~-tJ>, Ch'eng-kuan's sub­
commentary to his commentary to the Hua-yen Sutra. 

Yogacara (Yu-cb'ieb-bsing-p'ai lt.fJJIJfiilre): one of the major scho­
lastic traditions of Mahayana Buddhism, Yogacara 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" (vijiiaptimiltratil; wei-sbib ~ll). It posits the 
alayavijnana 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 Tang 
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 
Chu-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: Buddhist, Taoist, or Neo-Confucian?; 
Jo-shui Chen, Liu Tsung-yilan and Intellectual Change in T'ang 
China, 773-819; and Charles Hartman, Han Yu 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 
Tang, 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 0. G6mez'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' Mahayana Buddhism: The 
Doctrinal Foundations provides an excellent discussion of the 
Mahayana traditions and their place within the history of Indian 
Buddhism. Arthur Wright's Buddhism 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 Zi.irher's "Beyond the jade 
Gate" in Tbe World of Buddhism, 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 
theAmericanAcademyofReligion, 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
dhism: 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 Sinflcation of Buddhism. For a briefer discussion of Tsung­
mi's life and his understanding of Ch'an (Zen), see jan Yi.in-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 Siniflcation of Buddhism. 

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 ofThought 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
dan 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 tathagatagarbha 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· Tang 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 ]. 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 oftheodicy, see Max Weber, "Theodicy, Salvation, andRe­
birth," in Tbe 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, eels., Studies in Ch'an and Hua-yen. For an 
interesting discussion of the T'i-wei Po-li ching, the text on which 
the Teaching of Humans and Gods is based, see Whalen Lai, uThe 
Earliest Folk Buddhist Religion in China: T'i-wei 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 Trap~a 
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 Pali Canon 
and the Theravada tradition, see Paravahera Vajraiiat:ta Mahathera, 
Buddhist Meditation in Tbeory and Practice; for a more accessible 
treatment of the same material, see Winston L. King, Tberavada 
Meditation: Tbe Buddhist Transformation of Yoga. The classical 
manual of meditation theory and practice for the Theravada tradi­
tion is the Visuddhimagga, which is available in English translation 
by Bhikkhu r:mt:tamoli as Tbe Path of Purification. For a general 
treatment that raises some interesting interpretative problems, see 
Robert Gimello, uMysticism and Meditation,, in Steven T. Katz, ed., 
Mysticism and Philosophical Analysis. For a discussion of the two 
poles of Buddhist meditation, see Paul Griffiths, uconcentration 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, uMeditation in Fa-hsiang Buddism,, in Peter N. Gregory, 
ed., Traditions of Meditation in Chinese Buddhism. 

A dated, but still useful, summary of Buddhist cosmology can 
be found in Louis de la Vallee Poussin's article, ucosmogony and 
Cosmology (Buddhist)," in james Hastings, ed., Encyclopedia of Re­
ligion and Ethics. 

THE TEACHING OF THE LESSER VEHICLE 

Andre Bareau's entry on "ffmayana Buddhism, in Tbe 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 Theravada 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 Buddhist Tbought in India. 
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The Abhidharmakosabh~a, the text on which Tsung-mi bases his 
account of the Teaching of the Lesser Vehicle, is available in the 
French translation by La Vallee Poussin; Leo Pruden's English trans­
lation of La Vallee 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 
tathagatagarbha 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 Yogacara 
ideas, see the articles by Nagao Gadjin collected and edited by Leslie 
Kawamura inMadhyamika and Yogacilra, 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
Sutralarrzkara," "Usages and Meanings of ParitJilmana," and "Logic 
of Convertibility." See also Alan Sponberg, "The Trisvabhava Doc­
trine in India and China;" Ueda Yoshifumi, "Two Main Streams of 
Thought in Yogacira Thought;" Stanley Weinstein, "The Concept 
of Alaya-vijiiana in Pre-T'ang Buddhism;" chapter 4 of Paul Williams' 
Mahayana Buddhism, and Hattori Masaaki, "Realism and the Phi­
losophy of Consciousness-Only." For a study of the origins and early 
development of the alayavijiiana, see Lambert Schmithausen, 
Alayavijfiilna: On the Origin and the Early Development of a Central 
Concept of Yogacilra 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-shih lun, the author­
itative text for the Fa-hsiang tradition, is available in English trans­
lation by Wei Tat (which is based on La Vallee Poussin's French 
translation). See also the entries on Asailga and Yogacara by Hattori 
Masaaki, on Vasubandhu by Nagao Gadjin, and on Hsiian-tsang by 
Alan Sponberg in The Encyclopedia of Religion, and the entries on 
Alaya-vijiiana by Seibun Fukaura and Asailga by Walpola Rahula in 
Encyclopaedia of Buddhism. 
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THE TEACHING THAT REFUTES 

PHENOMENAL APPEARANCES 

For a discussion of the development of the Prajnaparamita 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' Mahayana 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 Madhyamakarlka; see also Kenneth In­
ada, Nagarjuna: A Translation of his Mulamadhyamakakarlka 
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 Jose Cabez6n in the journal of 
the International Association of Buddhist 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 
Madhyamika in India and China. Douglas Daye's chapter, "Major 
Schools of the Mahayana: 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 "Nagarjuna" and "Sii.nyam and 
SOnyata" 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 Sini.fication of Buddhism. 

THE TEACHING THAT REVEALS THE NATURE 

The major scriptural source for the tathagatagarbha doctrine is the 
Srimala Sutra, 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 tathagatagarbha theory in 
his introduction to his translation of the Ratnagotravibhaga, the 
treatise in which the tathagatagarbha 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 Tbeorle du 
Tathagatagarbha et du Gotra. An important source for the tradition 
in China was the Fo-hsing lun (Treatise on Buddha-nature), which 



A Guide to Supplemental Readings 233 

was closely modeled after the Ratnagotravibhaga; 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 Mahayana, which is available in English 
translation of Yoshito Hakeda. See also Paul Williams, Mahayana 
Buddhism, 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
dhism. 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 Yi.in-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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Cbuang-tzu, 20, 89, 91-92, 96, 123 
Cb 'un-ch 'iu. See Spring and Au­

tumn Annals (Cb'un-cb'iu) 
Chung-hua ch 'uan-hsin-ti ch 'an­

men sbib-tzu cb 'eng-bsi t'u. See 
Ch'an Chart (Chung-hua 
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ch 'uan-hsin-ti ch 'an-men shih­
tztt ch'eng-hsi t'u) 

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 
cttta (hsin), 155 
civil service examinations, 20, 28 
Classic of Change (I ching or Chou 

0, 19, 35-36n. 13,65,68, 76, 77, 
84,96,104 

Classic ofFtliality (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 (Shih ching or Mao 
shih), 19, 102 

Collected Correspondence (Tao-su 
ch 'ou-ta wen-cht), 34 

Collins, Steven, 133n. 8 
Commentary to the Scripture of Per­

fect Enlightenment(Yiian-chueh 
ching ta-shu), 29, 34, 40, 82, 89, 
91,95,96,97,98, 104,106,190 

conceptual elaboration (chi-ming­
tzu), 191, 199 

conceptualization (sa'!ljiiiz; 
hsiang), 132 

conditioned origination (pratitya­
samutpiida; yii.an-ch 't}: 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 (waO 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 (vijiiizna; shih): 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-shih), 9n. 10; twofold di­
vision of, 154-55. See also 
alayavijfiana (a-lai-yeh-shih; 
tsang-shih); mind 

consciousness-only (vijfiapti­
matratil; wei-shih), 148, 170 

continuation (hsiang-hsil), 191, 198 
conventional truth (sa'!lm:ti-satya; 

su), 73, 149-50 
Conze, Edward, 161n. 1 
corporeal mind (ju-t'uan hsin), 124 
cosmic cycle (makilkalpa), four 

phases of, 133-34 
cosmogony: in Awakening of Faith, 

190-91; in Ch'anPreface, 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 

Culakammavibhanga-sutta. See 
Discourse on the Lesser Analysis 
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of Deeds (Culakammavibbanga­
sutta) 

Daiabbumika-siltra (Sbib-ti cbing 
lun), 150 

death: dispersion of vital force at, 
86, 96; and primal pneuma, 95 

DeBary, William T., 39 
defilements (kleia;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-cb't), 148, 150, 170 

destiny (gatt), 203. See also five des­
tinies; six destinies 

Dbanajfiilni-sutta, 118n. 20 
dharma (/a): as basic constituents of 

experience,72n.18;contingency 
of (/a-chia), 132; decline of (mo­
fa), 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 

dharmadhatu (/a-chieh ): and Bud­
dha-nature, 12; definitions of, 12-
13 

dharmagraha (/a-chih; attachment 
to things), 72-73n. 19, 191, 198 

dbarmakaya(/a-sben), 12, 164, 196, 
206 

Dharmapala, 153,154, 157n. 21, 158, 
169n. 23 

dhatu (chieh), 12-13 
dialectical logic, 6-7 
Diamond Sutra (Chin-kang po-jo 

ching), 173 
Digha-nikaya, 112n. 5, 117-18n. 19 
directive karma (yin-yeh), 203 
"Discourse on Teachers," 68 
Discourse on the Characteristic of 

No-Self (Anattalakhat;za-sutta), 
132-33 
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Discourse on the Greater Analysis of 
Deeds (Mahakammavibhanga­
sutta), 111 

Discourse on the Lesser Analysis of 
Deeds (Culakammavibhanga­
sutta), 111 

discrimination (chih), 191, 198 
discrimination (/en-pieh chih shih), 

179-80 
Divakara, 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-shih lun, 
158-59, 171 

Dumoulin, Heinrich, 39 
ego consciousness, 155 
eight attainments, 119 
eight consciousnesses, 154-58 
emptiness (sunyata; k'ung): anom-

alous status of, 109; and Buddha­
nature, 12; and Madhyamaka, 
149; Mahayana 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 
chih), 179 

enstasy, 119 
error of constant engendering 

(ch'ang-sheng chih kuo), 93 
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error of universally engendering 
(pien-sheng chih kuo), 93 

Essay on Returning to One's True 
Nature (Fu-hsing shu), 36 

Essay on the Clarification of the Way 
(Yu-tao lun), 75-76 

essence-function (t'i-yung) para­
digm, 67n. 5, 153 

eternalism, 126 
ever-present awareness (ch 'ang­

chih), 179 
examinations, for Chinese civil ser­

vice, 20, 28 
expedient means (upilya; 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 (shih­
chueh), 179, 196 

Fa-hsiang: beings banned from Bud­
dhahood according to, 151; and 
Ch'engwei-shihlun, 21n.32,153; 
as contrasted with Fa-hsing, 151, 
1n; 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 
fang-pien. See expedient means 

(upilya; fang-pien) 
filial piety, 87 
five aggregates (pafica-skandha; 

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-lln. 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-hsing lun. See Buddha-nature 

Treatise (Fo-hsing lun) 
form (ritpa; se), 132, 143, 202 
four formless attainments (samilpat-

ti; ting), 119, 121 
four great elements, 94-95n. 46 
four inverted views, 164 
four noble truths, 144 
four stages of meditative absorption 

(dhyilna; 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-hsing shu. See Essay on Return­

ing to One's True Nature (Fu­
hsing shu) 

fundamental consciousness (mula-
vijfiilna; ken-pen-shih), 156-57 

gandharva, 201 
garbha (tsang), 9-10 
Genninron (Atsuta, 1894), 38 
Genninron (Kamata, 1973), 38, 39 
Genninron kogi (Ouchi, 1904), 38 
Genninronkoroku(Wada, 1934), 38 
Genninron kowa (Kato, 1908), 38 
Genninron shinko (Kimura, 1931), 

38, 39 
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Genninron shokai (Otomo, 1921), 
38, 39 

Ghanavyuha, 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-yeh), 191, 

200 
glossary, xi, 207-25 
gradual cultivation (chien-hsiu), 184 
gradual teaching(s) (chien-chiao), 

112, 185-88 
Graham, A. C., 70 
great antecedence (t'ai-ch 'u), 84-

85n. 17,85 
Great Dharma Drum Sutra (Maha­

bhenharaka-siltra; Fa-ku ch­
ing), 168n. 21, 174 

great initiation (t'ai-shih), 84-85n. 
17,85 

great interchangeability (t'ai-J), 84-
85n. 17,85 

great kalpa (mahakalpa; ta-chieh), 
134 

Great Perfection of Wisdom Sutra, 
175 

Great Perfection of Wisdom Treatise 
(Ta-chih-tu /un), 162-63, 167-68 

great simplicity (t'ai-su), 84-85n. 17, 
85 

great ultimate (t'ai-chJ), 84, 85 
Great Vehicle. See Mahayana 
greed,9n. 9, 133,199 
Haas, Hans, 39 
Hakeda, Yoshito S., 39 
Han K'ang-po (332-380), 84 
Han Yil (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 ofform, 
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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-(), 108, 177 
~mayana, 128-29.SeealsoTeaching 

of the Lesser Vehicle 
Ho-tse lineage, 25 
Ho-tse Shen-hui (684-758), 29, 33, 

185 
Hsiao ching. See Classic of Filia/ity 

(Hsiao ching) 
hsien-shib ("directly revealsn), 108, 

177 
hsin (heart/mind), 11 
Hsil tsang ching, 38 
Hsii-tsang (600-664), 23 
Hsiian (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 (Avatarrzsaka) Sutra 
as basis of, 28; Tsung-mi's inter­
est in, 33; and Yogacara, 150 

Hua-yen ching shu, 142n. 26 
Hua-yen (Avatarrzsaka) Sutra: 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 sOtra roll 
analogy, 182; and Teaching That 
Reveals the Nature, 179, 180n.ll, 
181-83; Tsung-mi's study of, 29, 
31, 33 

Hua-yen yUan jen lun cbieh, 38, 39 
Hua-yen yii.an jen lun fa-wei lu, 38 
Huai-nan-tzu, 96 
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Hui-neng (638-713), 29 
Hui-yi.ian. See Ching-ying Hui-yi.ian 

(523-592) 
human beings, creation of, 138-39 
hun-tun. See chaos (hun-tun) 
Hundred Treatise (Po lun), 162 
Hung-chou, 32-33 
i-ch 'i. See primal pneuma (yaan­

ch'{) 
I Ching. See Classic of Change (I 

ching or Chou {) 
I kou-ming chueh, 84 
icchantika (i-ch'an-t'J'), 151, 157n. 

21 
imaginary nature (parikalpa-sva­

bhava; pien-ch{), 148 
impulse (sa~kilra; hsing), 17, 132, 

143 
incipient potentialities (ssu-tuan), 

11 
infinite consciousness (vijfiilnan­

tyilyatana; shih-wu-pien-ch 'u), 
121, 127 

infinite space (akasanantyayaya­
na; k'ung-wu-pien-ch'u), 121, 
127 

inner (neJ') teachings, 68, 81 
Inquiry into the Origin of Humanity 

(Yuan jen lun): annotated trans­
lation of, 65-206; commentaries 
on, 38-39; dating of, 34-35; frame 
for (doctrinal classification), 4-8; 
and Han Yu, 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 (vipaiyanil; kuan), 119 
intelligent spirit (hun-ch 'J'), 86 
intermediate existence (antarabba-

va; chung-yu or chung-yin), 201 

INDEX 

intermediate kalpa(s) (antarakalpa; 
chung-chieh), 134, 137 

intrinsic enlightenment (pen­
chueh): 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 
Jnanaprabha, 168-69, 170, 173 
jfieyilvarar:za (so-chih chang), 72-

73n. 19 
Kachu genninron kogi (Kishigami, 

1891), 38 
kalpa (chieh): of continuation, 137, 

141;ofdestruction,137,138,141-
42; of emptiness, 134, 137, 138, 
141, 142; of formation, 134-37; 
great kalpa (mahakalpa; ta­
chieh), 134; intermediate kalpas 
(antarakalpa; chung-chieh), 
134, 137 

kamadhatu. See realm of desire (kil­
madhatu; ya-chieh) 

Kamata Shigeo, 38 
Kanwa taishogenninronsbinshaku 

(Yusugi, 1935), 38, 39 
Kao-seng cbuan, 98-99n. 51 
karma (yeh ): 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 

Kato Kumaichiro, 38 
Kimura Yoshiyuki, 38 
Kindred Sayings (Saf!Zyutta-ni­

kaya), 125 
Kishigami Kairyo, 38 
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kleia. See defilements (kleia; fan­
nao) 

kleSavara1Ja (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) 
Kumarajiva, 26, 161, 163 
K'ung Ying-ta (574-648), 84 
Lankavatara-satra, 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 flmayana; 
Teaching of the Lesser Vehicle 

Li Ao (n2-836), 36 
Li chi. See Book of Rites (Li cht') 
Li Han, 98-99n. 51 
Lieh-i chuan, 98-99n. 51 
Lieh-tzu, 20, 84-85, 89 
light-sound heaven (abhilsvara; 

kuang-yin), 135-36, 138 
lineages (tsung), 27, 78n. 31 
Liu Ch'iu (438-495), 112 
Liu Ts'ung, 98-99n. 51 
Liu YO-hsi (n2-842), 35 
Lotus Sutra: principle of expedient 

means in, 5n. 3; and teaching of 
the one vehicle, n, 178; and 
Teaching That Reveals the Na­
ture, 183, 188; as universal teach­
ing, n 

loyalty, 87 
Lun-heng, 99-100, 101 
Lun-ytl. See Analects of Confucius 

(Lun-ytl) 
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 

Madhyamakarika. See Stanzas on 
the Middle Way (Madhyama­
karika) 

Mahabheriharaka-satra. See Great 
Dharma Drum Sutra (Maba­
bheriharaka-satra) 

Mahakammavibhanga-sutta. See 
Discourse on the Greater Analysis 
of Deeds (Mabakammavi­
bhanga-sutta) 

Mahavastu, 139n. 20 
Mahayana: and flmayana, 128, 129-

30; history of, 128; principle of 
expedient means in, 5n. 3; and 
tathagatagarbha, 8 

Mahayanasarrzgraha (She ta-sheng 
lun), 150 

Mahe5vara, 94-95n. 46 
Majjhima-nikaya, 112n. 5, 117-18n. 

19 
manas (mo-na-shih): as ego con­

sciousness, 155; as seventh con­
sciousness, 147 

mandate of heaven (t'ien-ming), 82, 
86, 102-4, 203-

Manjusri, 180 
mano-vijfiilna (i-shih; mental dis­

crimination), 146n. 33, 147, 155 
Mao shih. See Classic of Poetry (Shih 

ching or Mao shih) 
marga (spiritual path), 22 
Masson-Oursel, Paul, 39 
material soul (p'o), 86 
meditative absorption, 118, 119-21 
Meiji period (1868-1912), popularity 

of the Inquiry during, 38 
Memorial on the Buddha's Bone, 36 
Mencius, 11 
Meng-ch 'iu, 98-99n. 51 
mental discrimination (mano-vijfiil­

na; i-shih), 146n. 33, 147, 155 
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of Human and Gods, 22. See also 
karma (yeb) 

receptacle world (bbajanaloka; 
cb'i-cbieb), 134, 135, 137, 156, 
204 

Record Inquiring into the Profundi­
ty of the Hua-yenSutra (Hua-yen 
ching t'an-hsiian cbJ), 169n. 22 

Religion of the Samurai: 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; andessence(t'(), 
67n. 5; and nature (bsing), 67; re­
turn to, 189 

rapadbatu. See realm of form 
(rftpadbatu,· se-cbieh) 

samadhi of oceanic reflection (bat­
in san-mel), 32 

samatha. See calming (samatba; 
cbib) 

sambhogakaya (pao-sben), 206 
Sarrz.dbinirmocana-siltra (Cbieb 

sben-micbing), 148, 151n. 5, 153, 

170 
sarrz,jfia-vedayita-nirodba-sama­

pani. See cessation of conceptu­
alization and sensation (sarrz.Jna­
vedayita-nirodba-samilpattf) 

saq1sara: and conditioned origina­
tion, 16-18; escape from, 10; 
evolving of, 14; and Inquiry, 21 

Sarrz,yutta-nikilya, 126n. 35 
San-kuo cbib, 98-99n. 51 
San-lun tradition. See Three Treatis­

es (San-lun) tradition 
Scripture of Perfect Enlightenment 

(Yuan-cbtleb cbing): and Teach­
ing That Reveals the Nature, 21n. 
32, 183, 190; and Tsung-mi's en­
lightenment experience, 29 

INDEX 

seeds (bija; cbung-tzu), 72, 156-57, 
158 

Sekba-sutta, 118n. 20 
sensation (vedanil; sbou), 132, 143 
Shang shu. See Classic of History 

(Shu cbtng or Shang shu) 
She-lun tradition, 150, 165, 171 
Shen-hsiu, 185 
Shen-hui. See Ho-tse Shen-hui (684-

758) 
sbeng ("to give birth to"), 11 
Shih cbing. See Classic of Poetry 

(Shih cbing or Mao sbib) 
Sbib-erb men Jun. See Twelve Topics 

Treatise (Sbtb-erb men lun) 
Shu Ch'i, 89 
Shu cbtng. See Classic of History 

(Shu cbing 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 
sixpenections, 117 
Sixth Patriarch (Hui-neng), 29 
skandha. See five aggregates (pafi-

ca-skandba; wu-yin) 
social differentiation, 139 
spirits of the dead (kuei-sben), 95, 

98-101 
spontaneity (tzu1an), 82, 90-94, 

184n. 22, 203 
Spring and Autumn Annals (Cb 'un­

cb'iu), 19 
sravaka, 77, 168, 178 
Srimala Sutra (Sbeng-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 (Yuan-
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chileh cbing ta-shu-cb 'ao), 34, 
82,83n. 7,84,86,89,91,93,94-
95n.46,95,98,99, 101,106,190 

sublation (aujbeben), 6 
suchness (tathatil; chen1u), 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 
Sutra, 185; and Uu Ch'iu, 112; 
omission by Tsung-mi, 31, 185; 
Tsung-mi's description of, 185-88 

suffering of karmic bondage (yeh-
hsi-ku), 200 

Sui dynasty (581-617), 26 
Sun Ch'o, 75-76 
Sung dynasty (960-1279), develop­

ment of Neo-Confucianism dur­
ing, 37 

sunyata. See emptiness (sunyata; 
k'ung) 

Surangama, 183 
sOtra roll analogy, 182 
Suzuki, D. T., 158 
Svatantrika, 162 
Sweet Dew Incident (835), 30 
Ta-chih-tu Jun. See Great Perfection 

of Wisdom Treatise (Ta-chih-tu 
lun) 

Ta-sheng ch 'i-hsin Jun. See Awaken­
ing of Faith in Mahayana (Ta­
sheng ch 'i-hsin lun) 

T'ai-p'ing yU-lan, 85n. 18 
Taisho shinshu daizokyo, 38, 40 
Takasaki Jikido, 181 
Tambiah, Stanley, 139 
T'an-ching, 113 
T'an-hsilan chi. See Record Inquir­

ing into the Profundity of the 
Hua-yen Sutra (Hua-yen ching 
t'an-bS'Uan chJ) 

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-cht) 

Tao te ching. See Lao-tzu (Tao te 
ching) 

Tao-yiian, 28, 29 
Taoism: expedient means in, 75, 81; 

as outer (wm) 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 
tathagata (ju-laJ), 9 
tathagatagarbha (ju-lai-tsang): and 

alayavijfiana, 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 

Tathagatagarbha Sutra (Ju-lai­
tsang ching), 181, 183, 193 

Teaching of Extinguishing Suffering 
by Cutting Off the Defilements 
(tuan-buo mieh-ku chiao), 107, 
131 

Teaching of Hidden Intent That Re­
futes Phenomenal Appearances 
in Order to Reveal the Nature 
(mi-i p 'o-hsiang hsien-hsing 
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 
(hsiao-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 frrst 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 (/a­
hsiang chiao): and alayavijfiana, 
23,72,130,147, 148,155-58;and 
Ch 'eng wei-shih lun, 146; de­
scription of, 23, 148-60, 197-98; 
and HsOan-tsang, 150-51; Tsung­
mi's critique of, 171-73; and Yo­
gacara, 23, 148-51 

Teaching That Directly Reveals That 
the True Mind Is the Nature 
(hsien-shih chen-hsin chi hsing 
chiao), 108, 177 

Teaching That Refutes Objects by 
Means of Consciousness (chiang­
shih p'o-ching chiao), 107, 152 

Teaching That Refutes Phenomenal 
Appearances (p 'o-hsiang chiao): 
and Ching-ying Hui-yOan, 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 
(hsien-hsing chiao): and Ad­
vanced Teaching, 32; and 
alayavijfiana, 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 (hsing), 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-hsing shuo-hsiang 
chiao), 107 

ten evil deeds (daSakuia/a), 111n. 
3, 115 

ten good deeds (daSakuiala), 111, 
113, 117 

theodicy, 19, 86, 88, 102, 110, 196 
Theravada, 119n. 21, 128 
Thirty V~es (Trl1fZSikii; San-shih 

sung), 153 
three absences of own-being, 170 
three natures (trlsvabhiiva; san­

hsing), 148, 151n. 5, 170 
three poisons, 9n. 9, 133, 199 
three powers (san-ts 'a{), 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 
Tt-wei Po-li chtng (The Scripture of 

Trapu~a and Bhallika), 21n. 32, 
112-13, 114, 117 

T'ien Fen, 99-100 
t'ien-mtng. See mandate of heaven 

(t'ien-ming) 
T'ien-t'ai tradition, 26 
titans (asura; a-hsiu-/o), 21n. 33, 

lOln. 58, 123n. 31 
Tou Ying, 99-100 
tranquility (cht), 167 
transformation of the basis (asraya-

parilVIjti; chuan-0, 149, 155 
transformed consciousness 

(prarn:tti-vtjfiilna; chuan-shih), 
156, 157 

Trapu~a (Ti-wet), 113 
Treatise on the Middle Way (Chung 

/un), 161, 162, 172 
Trln:zSikil. See Thirty Verses 

(Trin:zSikil,· San-shih sung) 
true mind (chien-shih hsin), 124n. 

33 
trustworthiness (hsin), 97, 114 
Tso-chuan, 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 
Buddhism (Gregory), x 

twelve-link chain of conditioned 
origination, 15-18, 126n. 35, 129, 
145 

Twelve Topics Treatise (Shih-erh 
men /un), 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) 
tzu-jan. See spontaneity (tzu-jan) 

263 

ultimate meaning (n'itilrtha; /iao-t), 
73, 108, 164, 177 

ultimate (shih) teaching, 12, 73, 105, 
170 

ultimate truth (paramilrtha; chen), 
73, 149-50 

unenlightenment (pu-chileh), 23, 
193, 196 

universal teaching (t'ung-kuei 
chiao), 77 

upilya. See expedient means (up-
ilya; fang-pien) 

vilsanil (hsiln-hst), 158 
Vasubandhu, 129, 148, 150, 153 
Vinaya, 129 
vipa§yanil. See insight (vtpafyanil; 

kuan) 
Visuddhimagga, 121-22n. 27, 139n. 

20 
vital force. See ch 'i (vital force or 

pneuma) 
Wada Ryflzo, 38 
Wang Ch'ung, 99-100 
water/wave metaphor, 157, 174, 

175, 187 
Way (tao), 67, 70, 82, 84, 86 
Weber, Max, llOn. 1 
Williams, Paul, 129n. 1, 130n. 3, 

161n. 1 
wisdom: of all Buddhas, 180; as 

chth, 97,114, 179-80; of consum­
mated enlightenment (cheng-wu 
chih chih), 180; as prajiiil, 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 
Yogadira: and Ching-ying Hui­

yiian, 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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Yogiiciirabhumi-sastra, 153, 170 
yuan ("round"), 7 
yilan-ch 'i. See primal pneuma 

(yilan-ch 't') 
Yilan-chtieh, commentaries on the 

Inquiry by, 38, 39, 67, 75, 83n. 7, 
115n. 13, 157, 176 

Yuan-chueh ching. See Scripture of 
Perfect Enlightenment ( Yilan­
chueh ching) 

Yuan-chileh ching IUeh-shu ch 'ao, 
34 

Yuan-chueh ching ta-shu. See Com­
mentary to the Scripture of Perfect 
Enlightenment (Yilan-chueh ch­
ing ta-shu) 

Yuan-chileh ching ta-shu-ch 'ao. See 
Subcommentary to the Scripture 
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of Perfect Enlightenment (Yilan­
chueh ching ta-shu-ch 'ao) 

Yilan hsing (On the Origin of Hu­
man Nature), 36 

Yuan hui (On the Origin of Slander), 
36n. 14 

Yuan jen (On the Origin of Human­
ity), 36 

Yuan jen lun. See Inquiry into the 
Origin of Humanity (Yuan jen 
lun) 

Yilan kuei (On the Origin of 
Ghosts), 36n. 14 

Yilan tao (On the Origin of the 
Way), 36 

Yusugi Ryoei, 38 
ZUrcher, Erik, 76 
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