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the enlightened wisdom of the Buddha and are therefore funda-
mentally identical with all Buddhas. The defilements that appear to
obscure this wisdom are merely adventitious. Buddhist practice
should thus be directed toward uncovering the original enlighten-
ment that is the fundamental nature of all beings. Enlightenment is
a matter of becoming aware of that which has always been present
from the very beginning.

[710a19] ER—EAATREZR, BERRE. KRHE.

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

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

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

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

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

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

This passage from the Hua-yen Sitra'® was especially valued
in the Ch'an tradition because it was believed to have contained
the first words uttered by the Buddha after his enlightenment."
Tsung-mi’s account of the Teaching That Reveals the Nature in his
Ch’an Preface adds that this teaching is exemplifed in those scriptures
that expound the tathigatagarbha, such as the Hua-yen, Ghana-
yyuba, Perfect Enlightenment, Stirangama, Srimala, Tathagaia-
garbba, Lotus, and Nirvana, as well as in treatises such as the
Awakening of Faith, Buddbha-nature (Fo-bsing), and Ratnagotra-
vibbaga (Pao-bsing lun).?

ELABORATION

[710a24] #FH. BELSLHRBET. TR K] BR
5. BB EZH. HEALT. RERA. SHEHF
Z. FRERREM. BATRBTORMBL. BIBFEET
BRAY. HzX#H. UEEA, BREAEY. 42H
b, BHEFER—BL. KRPM. EAE.

[710a24] [I will now] elaborate on [this teaching]. Because
for numerous kalpas we have not encountered the true teach-
ing, we have not known how to turn back?' and find the [true]
origin of our bodily existence but have just clung to illusory

18. T 10.272¢25-273al; cf. Cleary 2.315.

19. See Miura and Sasaki, Zen Dust, p. 254.

20. T 48.405a24-26; K 132; cf. B 197-198.

21. The Taisho text uses fan i&, listing fan K as a variant reading. Both
Ching-ytian (104b) and Yuian-chiieh (135a) use fan I, as do the texts of all
the Japanese commentaries consulted. The clause in which the character
occurs (pu chieb fan tzu yian shen FFEBIRE) is somewhat awkward,
and the precise meaning of fan is unclear. One thing that is clear, however,
is that fan cannot here be functioning as a disjunctive conjunction (i.e., kaette
3& - T) as all of the Japanese translations render it. For fan to so function,
it would have to precede the main verb of the clause (pu chieb 7" f#). 1 have
rendered fan as a verb functioning parallel with yitan I&; tzu B, of course,
is adverbial, modifying yiian.
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phenomenal appearances, heedlessly recognizing [only] our
unenlightened nature, being born sometimes as an animal and
sometimes as a human. When we now seek our origin in terms
of the consummate teaching, we will immediately realize that
from the very outset we are the Buddha. Therefore, we should
base ouractions on the Buddha’s action and identify our minds
with the Buddha’s mind, return to the origin and revert to the
source, and cut off our residue of ignorance, reducing it and
further reducing it until we have reached the [state of being]
unconditioned.?? Then our activity in response [to other be-
ings] will naturally be [as manifold as] the sands of the Gang-
es—that is called Buddhahood. You should realize that
delusion and enlightenment alike are [manifestations of] the
one true mind. How great the marvelous gate! Our inquiry
into the origin of humanity has here come to an end.

The realization that we are from the outset identical with the
Buddha describes the experience of sudden enlightenment (¢un-
wu T{1E), while the remainder of the passage describes the process
of gradual cultivation (chien-bsiu #i{5).? Tsung-mi illustrates this
process of gradual cultivation with an allusion to chapter 48 of the
Lao-tzu: “In the pursuit of learning one knows more every day; in
the pursuit of the Way one does less every day. One does less and
less until one does nothing at all, and when one does nothing at
all there is nothing that is undone.”?

22. As all of the commentators indicate, the punctuation of the Taisho
text is in error; the break should come after wu-wei $&#. Tzu-jan B,
moreover, modifies ying-yung B&F, which, in the context of the Awakening
of Faith, describes the inconceivable activity of the Buddha who, because
his wisdom is pure, is able to manifest his unlimited excellent qualities without
interruption, “responding naturally according to the capacities of beings”
(see T 32.576c16-19; cf. Hirakawa, p. 120 and Hakeda, pp. 41-42). In the
diagram at the end of the Ch'an Preface (T 48.412a), Tsung-mi abridges
another passage from the Awakening of Faith that says that when Buddhas
“exhaust their ignorance and see the intrinsic dharmakaya, they naturally
have the manifold functioning of inconceivable activity” (see T 32.579b15-
16; cf. Hirakawa, p. 255 and Hakeda, p. 68).

23. For a discussion of Tsung-mi's theory of Sudden Enlightenment
followed by Gradual Cultivation, see my “Sudden Enlightenment Followed
by Gradual Cultivation.”

24. Lau, p. 109.
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SUDDEN AND GRADUAL

Tsung-mi concludes this section of the Inquiry by appending a note
explaining how his classificatory categories correspond with two
others that had long been an important part of the vocabulary used
within Chinese Buddhist classification schemes. Traditionally the
sudden teaching (tun-chiao ¥i#() had been associated with the
Hua-yen Siitra, which was said to be “sudden” because it was be-
lieved to represent a direct revelation of the content of Buddha’s
enlightenment without making any concessions to the limited ability
of his audience to understand the meaning of his words. Since the
overwhelming preponderance of the Buddha’s followers were un-
able to grasp the profundity of his message, he then taught a series
of gradual teachings (chien-chiao ¥i#X) that resorted to expedients
to bring them gradually to the point where they would finally be
ready to understand his ultimate teaching. The gradual teachings
thus form a graduated progression moving from the most elementary
to the most profound. Because they are expedient, the gradual
teachings are not ultimate.

Tsung-mi’s omission of the sudden teaching as a category within
his system of classifying Buddhist teachings marks a striking break
with the scholastic tradition that he was affiliated with, for his Hua-
yen predecessors (i.e., Chih-yen, Fa-tsang, and Ch’eng-kuan) had
all included the sudden teaching as a distinct category within their
classification schemes.?> The sudden teaching was also closely identi-
fied with the Southern Ch’an teaching of Shen-hui, the other tradition
with which Tsung-mi was associated, which professed to offer a
sudden approach to enlightenment in contrast to the discredited
gradual approach of the Northern lineage of Shen-hsiu and his
successors. For these reasons it was incumbent on Tsung-mi to
account for the absence of the sudden and gradual teachings as
categories within the classificatory scheme he uses in the Inguiry.
He begins by explaining the gradual teachings.

[710a29] (REBFIBTES. SWisiH. HHEP T, AR
ER WSS RO SBEEE RBRZ=. SR
¥, BBNE. PSS SERE. REBEHERE.

[710a29] n the Buddha’s preaching of the previous five teachings,
some are gradual and some are sudden. In the case of [sentient beings

25. This issue is discussed in detail in chapter 6 of my Tsung-mi and
the Sinification of Buddhism.
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of] medium and inferior capacity, [the Buddha] proceeded from the
superficial to the profound, gradually leading them forward. He
would initially expound the first teaching [of Humans and Gods], en-
abling them to be free from evil and to abide in virtue; he would then
expound the second and third [teachings of the Lesser Vehicle and
the Phenomenal Appearances of the Dharmas], enabling them to be
free from impurity and to abide in purity; he would finally discuss the
fourth and fifth [teachings], those that Refute Phenomenal Appear-
ances and Reveal the Nature, subsuming the provisional into the true,
[enabling them)] to cultivate virtue in reliance on the ultimate teaching
until they finally attain Buddhahood.

Tsung-mi goes on to explain the sudden teaching.

[71002] # Lk ERE. QIREABER, BOEEKSIEE-R
M8, DB, BR—YUIEREE. HREH ; (BLIEHET
R ; ALUERZE. BEEE. RENR. =SRH. &2
LS. )

[710b2] In the case of [sentient beings of] wisdom of the highest cal-
iber, [the Buddha)] proceeded from the root to the branch. That is to
say, from the start he straightaway relied on the fifth teaching to point
directly to the essence of the one true mind. When the essence of the
mind had been revealed, [these sentient beings] themselves realized that
everything without exception is illusory and fundamentally empty and
tranquil; that it is only because of delusion that [such illusory appear-
ances) arise in dependence upon the true [nature]; and that it is [thus]
necessary to cut off evil and cultivate virtue by means of the insight of
having awakened to the true, and to put an end to the false and return
to the true by cultivating virtue.28 When the false is completely exhausted
and the true is present in totality, that is called the dharmakaya Buddha.)

As this passage suggests, Tsung-mi regarded the sudden teach-
ing not so much as a teaching with a distinct content as a particular
approach that the Buddha adopted toward his disciples of the
highest caliber. This point comes out more clearly in the Ch’an
Preface. In response to the question about which teachings are
sudden and gradual, Tsung-mi replies:

It is only because of variations in the style of the World
Honored One’s exposition of the teachings that there are
sudden expositions in accordance with the truth and gradual

26. 1 have deleted the second bsiu-shan {5 that appears in the
Taisho text; cf. Ching-ytian's commentary (104d14).
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expositions in accordance with the capacities [of beings].
Although [these different styles of exposition] are also re-
ferred to as the sudden teaching and the gradual teaching,
this does not mean that there is a separate sudden and gradual
[teaching} outside of the three [i.e., five] teachings.”’

This passage makes clear that Tsung-mi understands the terms
“sudden” and “gradual” to refer to methods by which the Buddha
taught, not to separate teachings.

Tsung-mi’s description of the sudden teaching in the Inquiry
corresponds to what he refers to as the sudden teaching that was
expounded in response to beings of superior capacity.”® He says
that this type of sudden teaching corresponds to those cases in
which the Buddha “directly revealed the true dharma” to “unen-
lightened persons of superior capacity and keen insight” who “on
hearing [the Buddha’s words] would be suddenly enlightened.” He
adds that only after such people had suddenly awakened to their
true nature can they then gradually begin to eliminate the residual
effects of their past conditioning, a process that he compares to the
ocean that has been stirred up by the wind: even though the wind
ceases suddenly, the movement of its waves only subsides gradually.
Tsung-mi then identifies this type of sudden teaching with those
scriptures that expound the tathagatagarbha. He concludes his dis-
cussion by saying that since this type of teaching was expounded
in response to beings of superior capacity, it was not taught during
a set period in the Buddha’s teaching career.

As a method by which the Buddha taught, Tsung-mi was able to
include the sudden teaching within the highest category of teaching
in his classification scheme. But it was not identical with the highest
teaching, which contained a gradual component as well. Tsung-mi
thus envisioned a “two-track” system by which the highest teaching

27. T 48.407b13-17; K 184; cf. B 238.

28. Chu-chi tun-chiao ZFHETEEL, which he distinguishes from the
sudden teaching as a method of exposition (bua-i tun-chiao {LESTRE).
This second type of sudden teaching refers exclusively to the Hua-yen
Siutra. Whereas the first type of sudden teaching was not taught during a
set period of the Buddha's career, the second was “suddenly taught” by
the Buddha “on one occasion” immediately after he had attained enlight-
enment. This type of sudden teaching was expounded for the sake of
those followers who possessed superior capacities as a result of the mat-
uration of conditions cultivated in past lives.

29. See T 48.407b21-c2; K 185; cf. B 240-241.
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could be approached. It could either be approached gradually,
through a series of successive approximations, or suddenly, through
a direct revelation of the truth. Whereas the sudden teaching was
suited only to those of highest capacity, the gradual teachings were
suited to those of average or inferior capacity. The Buddha made use
of the gradual teachings as an expedient by which he progressively
deepened the capacity of his disciples to understand the truth until
they were ready to hear the teaching of ultimate meaning, such as
that contained in the Lotus and Nirvana sutras, which represented
the gradual method by which the hlghest teaching was taught.

Elsewhere, Tsung-mi makes it clear that, in contrast to the grad-
ual approach, by which the succession of teaching defined the path
by which the Buddhist could reach the highest goal, the sudden
teaching revealed the truth directly. It was then necessary, howev-
er, to go back to the practices contained in the gradual teachings
to remove the defilements that prevented one from fully integrating
one’s insight into one's intrinsically enlightened Buddha-nature
into one’s actual behavior. In other words, the realization that one
was a Buddha was not sufficient to guarantee that one would act
like a Buddha. The gradual practices thus played a necessary role
in the postenlightenment actualization of the insight afforded by
the sudden teaching to beings of superior capacity.’

30. For a more detailed discussion of how Tsung-mi understands sud-
den and gradual in terms of Buddhist practice, see my “Sudden Enlighten-
ment Followed by Gradual Cultivation.”



Part 4 Reconciling Root and Branch
The Process of Phenomenal Evolution

The concluding part of Tsung-mi's Inquiry into the Origin of Hu-
manity, entitled “Reconciling Root and Branch” (bui-t’ung pen-mo
&3l &K), integrates Confucianism and Taoism, together with the
five teachings that he evaluated within his classification of Buddhist
teachings, into his final cosmogonic vision. As he states in his
opening note:

[710b4] (ErEIFTFEIR—IRE HIER.)

[710b4] When [the teachings that] have been refuted previously are
subsumed together into the one source, they all become true.

In the previous parts of the Inguiry, Tsung-mi demonstrated
the partial nature of the provisional teachings (i.e., those of Confu-
cianism, Taoism, and the first four Buddhist teachings) by showing
that they all fail to discern the ultimate origin of human existence,
which is only accomplished by the fifth and final teaching, that
which Reveals the Nature. The arrangement of teachings in the
previous parts thus describes a process of the return to the onto-
logical ground of phenomenal existence—what Tsung-mi refers to
as the “root” (pen #). Tsung-mi’s arrangement of the teachings thus
also describes the path of soteriological progress and answers the
first side of the question posed by his inquiry by revealing the
ontological ground of enlightenment, which is the ultimate origin
of humanity. The concluding part of the essay turns to the other
side of the question posed by his inquiry, attempting to show how
the process of phenomenal evolution, whose end product is the
sentient condition marked by suffering and delusion, emerges from
the intrinsically pure and enlightened nature. The concluding part
thus describes a process that moves from the ontological ground

189
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or root to its phenomenal manifestations or branches (mo *k) and
is at once a cosmogony and an aetiology of delusion.

The cosmogony that Tsung-mi elaborates in the concluding part
of his essay is derived from the Awakening of Faith, and this part
more than anywhere else reveals the importance of the Awakening
of Faith in providing the fundamental framework for the Inquiry.
This framework is made even clearer in a more primitive version
found in his commentary and subcommentary to the Scripture of
Perfect Enlightenment and his commentary to the Awakening of
Faith, in which the cosmogonic process is described as unfolding
in five stages. Its main structure can most easily be visualized dia-
grammatically. The meaning of the various terms will be explained
in the comments on the translation.

THE PROCESS OF PHENOMENAL EVOLUTION
ACCORDING TO THE AWAKENING OF FAITH

(1) Ultimate Source: ONE MIND
I ]
(2) Two Aspects: Mind as Suchness Mind Subject to Birth-
and-Death
(alayavijfiina)
[ I ]
Enlightened Unenlightened

(3) Two Modes: I

(@) Activation

(4) Three Subtle (b) Perceiving Subject

Phenomenal (c) Perceived Object
Appearances |
. (a) Discrimination
i eobonid ® Contnation
(¢) Attachment
Appearances (d) Conceptual
Elaboration

(e) Generating Karma
() Suffering of Karmic
Bondage

Even though the cosmogony in the Inquiry is not broken down
into numbered stages, it correlates closely with the more clearly ar-
ticulated cosmogony, in ten demarcated stages, contained in the
Ch’an Preface, and a comparison with the Ch’an Preface version
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is useful for clarifying structure of cosmogony in the Inquiry. Most
important for the Inquiry, the various cosmogonic stages are linked
with different teachings. In fact, this correspondence is the crucial
factor that determines Tsung-mi’s arrangement of the teachings in
the Inquiry.

Combining these various schemes together, the correspon-
dence of the different cosmogonic stages in the Ch’an Preface with
the stages in the Awakening of Faith from which they derive to-
gether with the different teachings with which they correspond in
the Inquiry can be represented as follow.

CORRESPONDENCE BETWEEN COSMOGONIC STAGES AND
TEACHINGS IN THE INQUIRY

AWAKENING OF FAITH CH’AN PREFACE TEACHING
One Mind Reveals Nature
Alayvijiiina
Enlightened Mode 1. Intrinsic Enlightenment
Unenlightened Mode 2. Unenlightenment Refutation
Activity of Ignorance 3. Arising of Thoughts Phenomenal
Appearances
Perceiving Subject 4. Arising of Perceiving Subject
Perceived Objects 5. Manifestation of Perceived
Obijects
Discrimination
Continuity 6. Attachment to Dharmas
é:f;::;‘: Elaboration 7. Attachment to Self Lesser Vehicle
8. Defilements
Generating Karma 9. Generating Karma Humans and Gods
Suffering of Karmic 10. Experiencing the
Bondage Consequences

Tsung-mi's theory of phenomenal evolution explains how the
world of delusion and defilement, the world in terms of which un-
enlightened beings experience themselves, evolves out of a unitary
ontological ground that is both intrinsically enlightened and pure.
Beings’ suffering in delusion is a function of the epistemological
dualism out of which the world of their experience is constructed.
Religious practice thus entails the recovery of a primordial state of
perfection before the bifurcation of consciousness into subject and
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object. While the terms in which Tsung-mi explains his theory are
thoroughly Buddhist, his underlying cosmogonic model is one that
has deep resonances with indigenous Chinese models. Such mod-
els presume that the world is generated through a process by
which an originally undifferentiated whole divides into a primordi-
al polarity, through whose interaction the world of differentiated
phenomena is then generated.

PROCESS OF PHENOMENAL EVOLUTION

The theoretical foundation on which Tsung-mi's theory of phe-
nomenal evolution is based is nature origination, which explains
how phenomenal appearances arise from the nature, which is
made possible by the Awakening of Faith's explanation of how the
mind as suchness accords with conditions to give rise to all phe-
nomena.

[710b5] EBi#E#AHE. £EZFEDB. FaEHER
HH. BBHIRART. iR e. SEkRGgHE.
EERE.

[710b5] Although the true nature constitutes the [ultimate]
source of bodily existence, its arising must surely have a causal
origin, for the phenomenal appearance of bodily existence
cannot be suddenly formed from out of nowhere. It is only
because the previous traditions had not yet fully discerned
(the matter] that I have refuted them one by one. Now I will
reconcile root and branch, including even Confucianism and
Taoism.

The Teaching That Reveals the Nature

Tsung-mi begins with the true nature, which is the ultimate source
from which phenomenal evolution proceeds. He goes on to point
out in his autocommentary how the successive stages in this pro-
cess can be correlated with the different teachings, each of which
accounts for different phases.

[710b7] (WIS EIEHEFTH. RERE L. WmRHFEHEE. &
smaER.) AAIME—RENE. AETFR. THEARRE. TEAR
Bro REMMGEES AR, hRRBRAMEKE. KNk
B A U
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[710b7] (At first there is only that which is set forth in the fifth teach-
ing of the Nature. From the following section on, [each] stage [in the
process of phenomenal evolution] will be correlated with the various
teachings, as will be explained in the notes.) At first there is only
the one true numinous nature, which is neither born nor de-
stroyed, neither increases nor decreases, and neither changes
nor alters. [Nevertheless], sentient beings are [from time]
without beginning asleep in delusion and are not themselves
aware of it. Because it is covered over, it is called the tathi-
gatagarbha, and the phenomenal appearance of the mind that
is subject to birth-and-death comes into existence based on
the tathigatagarbha.

Tsung-mi's statement that “because it is covered over, it is
called the tathigatagarbha” plays on the Chinese translation of
tathagatagarbha as ju-lai-tsang M3KEE, where tsang used as verb
(ts'ang) means to “conceal.”! It is also fully consonant with many
of the standard metaphors used in the Tathagatagarbba Sitra® and
other texts to illustrate the meaning of the tathagatagarbha.

Tsung-mi refers to this stage of the process of phenomenal
evolution as that of intrinsic enlightenment (pen-chiieb Z42) in his
Ch’an Preface, where he compares the fact that “all sentient beings
without exception have the true mind of intrinsic enlightenment”
with “a wealthy and respected person, upright and wise, living in
his own home."”

The Teaching That Refutes Phenomenal Appearances

The next phase corresponds to the second stage, that of unenlight-
enment, enumerated in the Ch’an Preface. Tsung-mi's claim that
this stage is accounted for by the fourth teaching is forced, for it

1. The Fo-hsing lun, for example, states: “Because the Tathagata (ju-
lai H113K) is itself hidden and not manifest, it is designated as ‘concealed’
(ts'ang B%)” (T 31.796a19-20).

2. This text is famous for its enumeration of nine metaphors, according
to which the tathagatagarbha is compared to: (1) a Buddha hidden within
a lotus, (2) honey surrounded by bees, (3) a grain of rice within its husk,
(4) gold lost in the dirt, (5) treasure hidden under the ground, (6) the seed
from which a great tree grows, (7) a golden image wrapped in a foul gar-
ment, (8) the womb of an outcast woman impregnated by a king, and (9)
a golden image within the earthen mold in which it is cast (see T 16.457a-
460b).

3, T 48.409b6-7; cf. K 217 and B 269.
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has nothing to do with emptiness. Rather, it is based entirely on the
Awakening of Faith. His pairing of this stage with the Teaching
That Refutes Phenomenal Appearances represents a procrustean
attempt to make this teaching fit into his cosmogonic scheme and
reflects the incomplete integration of emptiness into Tsung-mi’s
schematic structure.

[710b10] (Bt R Epus ARkl BARH#IE.) FrAE
RROREREAMS, k—IR. ARPIETE. L
HRAR_#.

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

Tsung-mi here introduces the two aspects of the one mind de-
scribed in the Awakening of Faith. The first is the mind as suchness
(bsin chen-ju LMRAI), which the text defines as that which neither
is born nor dies. The second is the mind subsject to birth-and-death
(bsin sheng-mieb L), which refers to the alayavijiana, in
which the tathagatagarbha and that which is subject to birth-and-
death are interfused. In his commentary to the Awakening of Faith,
Fa-tsang had referred to the first as the unchanging (pu-pien 5
aspect of the one mind and the second as its conditioned (sui-ytian
Biif%) aspect. The two together totally comprehend all dharmas.*

Elsewhere Tsung-mi explains the mind of suchness by quoting
the following passage from the Awakening of Faith:

The mind as suchness is the one dharmadhatu. It is char-
acterized as all-embracing and is the essence of the teach-
ings. What is called the nature of the mind neither is born
nor dies. It is only on the basis of deluded thinking that all
of the dharmas come to be differentiated. If one frees one-
self from deluded thoughts, then there are no longer any
phenomenal appearances of external objects.’

4. T 32.57626-7; cf. Hirakawa, p. 69 and Hakeda, p. 31.
5. T 32.576a8-10 (cf. Hirakawa, pp. 71-72 and Hakeda, pp. 32-33);
quoted in TS 116d6-9 and LSC 125b16-18. Tsung-mi's subcommentary
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The second aspect of the one mind, the mind subject to birth-
and-death, exists “on the basis of the tathigatagarbha.”® The Awak-
ening of Faith identifies this aspect of the one mind with the
alayavijiidna, which it defines as: “the interfusion of that which is
not subject to birth-and-death [i.e., the mind as suchness] and that
which is subject to birth-and-death in such a way that they are nei-
ther one nor different.”

The relationship between these two aspects of the one mind,
which are neither one nor different, traces back to a paradox at
the core of the tathagatagarbha doctrine: the tathagatagarbha is at
once intrinsically pure and identical with the dharmakaya and yet
appears to be defiled. The two aspects of the one mind thus seem
to be a matter of perspective, and their difference can be seen as
corresponding to the point of view of ultimate and conventional
truth. The tathagatagarbha as seen from the enlightened perspec-
tive of 2 Buddha is perfectly pure and undefiled. It is only due to
the deluded thinking of unenlightened beings that it appears to
be otherwise.?

In so identifying the ilayavijiiina with the tathagatagarbha, the
Awakening of Faith stands in the tradition of the Lankavatara-siitra®
This identification grounds the process of conditioned origination
on an intrinsically pure ontological foundation. This means that the
defilements that appear to obscure the intrinsically enlightened mind
of suchness are merely the manifestation of that mind as it accords
with conditions and have no independent basis of their own. The
relationship between the tathagatagarbha and ilayavijiana is thus
the basis on which the Hua-yen tradition establishes its theory of
nature origination and is the central issue in terms of which it dis-
tinguishes its type of Yogicira from that of Fa-hsiang.

goes on to quote the rest of this passage, which says that since the nature
of the mind is ineffable and inconceivable, “all locutions are provisional
designations, lack reality, and are merely used in accordance with deluded
thinking” (T 32.576a10-14; quoted in TSC 264b10-13). The text concludes
by stating that the term “suchness” does not designate anything at all but
is only a device used to put an end to discursive discourse (T 32.576a13-14).

6. T 32.576b8; cf. Hirakawa, p. 95 and Hakeda, p. 36.

7. T 32.576b8-9.

8. For an exploration of the ramifications of this paradox, see my “The
Problem of Theodicy in the Awakening of Faith.”

9. For one of the many instances that could be cited, see T 16.556b29-
c1: “The ilayavijfiana is called the tathagatagarbha.”
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The alayavijiidna is characterized by a dynamic ambivalence,
as represented by its two modes, which embrace and give rise to
all dharmas.’® The first is enlightened (chiieb 42), and the second
is unenlightened (pu-chiieh %4%). The Awakening of Faith defines
“enlightened” as meaning “that the essence of the mind is free from
thoughts. The characteristic of being free from thoughts is like the
realm of empty space in that there is nowhere it does not pervade.
As the single characteristic of the dharmadhatu, it is the undifferentiated
dharmakiya of the Tathdgata. Since it is based on the dharmakaya,
when it is spoken of it is referred to as ‘intrinsic enlightenment.™!

The Awakening of Faith goes on to distinguish intrinsic enlight-
enment (pen-chiieh 758 from experiential enlightenment (shib-
chiieb Wa%). Experiential enlightenment, moreover, is contrasted
with unenlightenment (pu-chiieb A%5D. In fact, the text states that
experiential enlightenment can only be spoken of in the context
of unenlightenment. Experiential enlightenment constitutes the
process by which one awakens to the ultimate source of the mind.
Intrinsic enlightenment is at once the ontological ground that
makes experiential enlightenment possible as well as that which
experiential enlightenment realizes.'?

In the Ch’an Preface Tsung-mi uses an analogy of a dreaming
person to explain the different stages in the process of phenomenal
evolution. The analogy of delusion as a state of being asleep is naturally
suggested by the term used for enlightenment, chiieb £, which literally
means “to awaken.” Tsung-mi thus likens unenlightenment to a wealthy
and respected person falling asleep within his home and forgetting who
he is.!® The imagery of awakening/sleep to represent enlightenment/
delusion allows Tsung-mi to finesse the problem of the origin of igno-
rance without having to address it head on. But it is not a real solution,
for the problem of ignorance remains. It is inherent in the paradox of the
tathigatagarbha, which is pure and yet appears to be defiled, a paradox
that, short of enlightenment, remains a mystery that must be accepted
on faith. The problem becomes even more intractable with the recasting
of the tathigatagarbha into a monistic ontology in the Awakening of
Faith, where it takes on the force of the analogous problem of theodicy
in the Western monotheistic religions.*

10. T 32.576b10; cf. Hirakawa, p. 95 and Hakeda, p. 36.

11. T 32.567b11-14; cf. Hirakawa, p. 102 and Hakeda, p. 37.

12. T 32.567b11-c4; partially quoted in TSC 265d1-5.

13. T 48.409b7-9; cf. K 217 and B 269.

14. See my “The Problem of Theodicy in the Awakening of Faith.”
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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] (tTFHRB=EREDFFERR.) KRS, B0
P& BAHEH. XAREEFER BRERZBRFE
BRHEB, XFREBRAOED. SAEH. A5EH.

[710b13] (From here on corresponds to that which was taught in the
third teaching of the Phenomenal Appearances of the Dharmas.)
When thoughts first begin to stir because of the unenlightened
aspect [of the alayavijfiana], it is referred to as the phenomenal
appearance of activity. Because [sentient beings] are also un-
aware that these thoughts are from the beginning non-exis-
tent, [the alayavijiiana] transforms into the manifestation of
the phenomenal appearance of a perceiving subject and its
perceived objects. Moreover, being unaware that these ob-
jects are deludedly manifested from their own mind, [sentient
beings] cling to them as fixed existents, and that is referred
to as attachment to things.

The phenomenal appearance of activity (yeb-bsiang ##) cor-
responds to the first of the three subtle phenomenal appearances
in the Awakening of Faith, which also refers to it as the activity of
ignorance (wu-ming yeb #%BA%)."> This stage represents the first
subtle movement of thought, which initiates the process of phe-
nomenal evolution by giving rise to bifurcation of consciousness
into subject and object. Tsung-mi designates this stage as the aris-
ing of thought (nien-ch’i &#8) in his Ch’an Preface, where he lik-
ens it to the dreams that naturally arise in the mind of a sleeping
person. It corresponds to the evolution of the ilayavijfiina in the
Ch’eng wei-shib lun.

The perceiving subject (neng-chien chib shib 5.2 #) refers
to the second subtle phenomenal appearance in the Awakening of
Faith.' Tsung-mi designates this stage as the arising of the perceiv-
ing subject (chien-ch’i R&L) in his Ch’an Preface, where he likens
it to the activity of dreaming. It corresponds to the subjective mode

15. See T 32.577a8-10; cf. Hirakawa, p. 142 and Hakeda, p. 44.
16. See T 32.577a10-11.
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of the alayavijiiina (darSanabbaga; chien-fen R.4}) in the Ch’eng
wei-shib lun.

The perceived objects (so-chien ching-chieb Fif RIEFR) refers
to the third subtle phenomenal appearance in the Awakening of
Faith."” Tsung-mi designates this stage as the arising of the mani-
festation of perceived obijects (ching-bsien $iB) in his Ch'an Pref-
ace and identifies it with the manifestation of the body of the senses
and receptacle world; he goes on to liken it to a wealthy and re-
spected person who, within his dream, sees himself dwelling in
squalor and misery, perceiving things that he likes and dislikes. It
corresponds to the objective mode of the alayavijfidna (nimittabbaga;
bsiang-fen $143) in the Ch'eng wei-shib lun.

Attachment to things (fa-chib ¥E#; i.e., dbarmagraba) corre-
sponds to the first and second coarse phenomenal appearances
enumerated in the Awakening of Faith, those of discrimination
(chib &) and continuation (bsiang-bsii FAE:

1. The phenomenal appearance of discrimination: based on

perception of objects, the mind thus gives rise to the discrim-

ination of likes and dislikes.

2. The phenomenal appearance of continuation: based on

such discriminations, awareness of pleasure and pain is pro-

duced, and the mind thus gives rise to thoughts in association
with [such awareness), and [those thoughts continue] without
cease.'®
In his Ch’an Preface Tsung-mi likens this stage to the person cling-
ing to the things that he sees in his dream as real. It is precisely the
attachment to dharmas that is overcome by the Teaching of the
Phenomenal Appearances of Dharmas.

The Teaching of the Lesser Vehicle

The following phase is accounted for by the Teaching of the Lesser
Vehicle, which enables beings to overcome their attachment to self
and defilements (i.e., stages seven and eight in Tsung-mi's tenfold
scheme).

[710b16] (£ FHRE-/NRECHIFFERDBL.) BHEK 2R
Hitz%k. ERBRH. SRMAS. AFEEHEE. KEUE
&, MOAGEHEE. DHAN. BEZHREEE,

17. See T 32.577a11-12.
18. T 32.577a13-15.
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[710b16] (From here on corresponds to that which was taught in the
second teaching of the Lesser Vehicle.) Because they cling to these,
[sentient beings] then perceive a difference between self and
others and immediately form an attachment to the self. Be-
cause they cling to the phenomenal appearance of a self, they
hanker after things that accord with their feelings, hoping
thereby to enhance themselves, and have an aversion to things
that go against their feelings, fearing that they will bring harm
to themselves. Their foolish feelings thus continue to escalate
ever further.

Attachment to self (wo-chib B#\; ie., atmagraba) corre-
sponds to the third and fourth coarse phenomenal appearances
enumerated in the Awakening of Faith, those of attachment (chib-
ch’ti B0 and conceptual elaboration (chi-ming-tzu &%)

3. The phenomenal appearance of attachment: based on
the continuation [of such thoughts], one objectifies percep-
tual objects, fixating on their pleasurefulness or painful-
ness, and the mind thus gives rise to attachment.

4. The phenomenal appearance of conceptual elaboration:
based on such deluded attachments, one thus distinguishes
among them in terms of provisional concepts.!®

In his Ch’an Preface Tsung-mi likens attachment to self to the
dreaming person identifying with the person in the dream.

The elaboration of foolish feelings on the basis of attachment
to self corresponds to the stage Tsung-mi refers to as the defile-
ments (fan-nao Ig{; i.e., klesa) in the Ch'an Preface. They refer
to the three poisons of greed, anger, and delusion. Tsung-mi likens
them to the person hankering after those things in the dream that
accord with his feelings and forming an aversion to those things in
the dream that go against his feelings.

The Teaching of Humans and Gods

The next phase corresponds to the last two stages (i.e., generating
karma and experiencing the consequences) in Tsung-mi's tenfold
scheme and is accounted for by the Teaching of Humans and Gods.
Note that it is at the point in the process of rebirth when consciousness
first enters a womb that Tsung-mi introduces the Confucian and Taoist

19. T 32.577a16-18.
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notion of vital force (ch’i $&). Tsung-mi thus clearly accepts this con-
cept as contributing an integral part to the overall understanding of
phenomenal evolution. The two teachings are not wrong; they only
err in taking their explanation to be the ultimate answer.

[710b19] (£ TFHRE— ARBHHFFRFBL) BREE. L
FhRIEESE, ARMBRRES P, HAEMLEE. SikE
F. THRBRE, OHRILER ERPEBARMS LT
FRBEHORFERH.) HEAZHE. (FERHRHUEARZE.)

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

the first teaching of Humans and Gods.) Therefore, when one

commits [evil deeds] such as murder or theft, one’s spirit,

impelled by this bad karma, is born among the denizens of
hell, hungry ghosts, or animals. Again, when one who
dreads suffering or is virtuous by nature practices [good
deeds] such as bestowing alms or maintaining the precepts,
one’s spirit, impelled by this good karma, is transported
through the intermediate existence into the mother’s
womb (from here on corresponds to that which was taught in the

two teachings of Confucianism and Taoism) and receives an en-

dowment of vital force and material substance. ([This] in-

corporates their statement that the vital force constitutes the
origin.)

This final stage of the process of phenomenal evolution where-
by beings come to be born as humans corresponds to the last two
of the six coarse phenomenal appearances found in the Awaken-
ing of Faith, giving rise to karma (ch'i-yeb {239 and the suffering
of karmic bondage (yeb-bsi-ku FEFEHE):

5. The phenomenal appearance of generating karma: based

on such conceptual elaboration, one categorizes [one’s ex-

periencel, forming an attachment to it, and thus commits

various actions (karma).

6. The phenomenal appearance of the suffering of karmic
bondage: based on one’s actions (karma), one experiences
the consequences and is thus not free.?’

In the Ch’an Preface Tsung-mi likens the stage of generating karma
(tsao-yeb 1525 to the wealthy and respected person dreaming that
he steals from and abuses another or that he practices kindness and

20. T 32.577a18-20; cf. Hakeda, p. 45.
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spreads virtue. He likens the stage of experiencing the conse-
quences to the wealthy and respected person dreaming that he is
arrested, put in a cangue, and punished, or that he is recommend-
ed for office.

The term translated as “spirit” in the Inquiry passage is bsin-
shen %, a term that was sometimes used by Chinese Buddhists
to designate “the transmigrating entity.””! In the present instance
Tsung-mi is using it to designate what in Buddhist technical termi-
nology is usually be referred to as the gandbarva, which refers to
the being in the intermediate existence. The Abbidbarmakosa-
bbasya defines the intermediate existence (antarabbava; chung-
yu HFf5; Tsung-mi uses chung-yin f&) as the five aggregates
during the period between death and rebirth, adding that since the
being in the intermediate existence has not yet reached the place
toward which it is destined it cannot be said to be born.??> The
intermediate existence is one of the four phases of existence in the
cycle of birth, the others being conception, the lifetime proper, and
death. The Abbidbharmakosabbasya refers to the being in the inter-
mediate existence as a body, although it is a subtle body that can
only be seen by those who have attained the superknowledge of
the divine eye. It feeds on odors, is able to pass through solid
objects, and has the form of the being to which it is destined to be
reborn. A being in the intermediate existence destined to be reborn
as a2 human has a fully developed body the size of a five or six year
old child. Seeing its future parents making love, the intermediate
being feels attraction for the parent of the opposite sex and hostility
toward the parent of the same sex, and affixes itself to the place

21. See Liebenthal, “The Immortality of the Soul in Chinese Thought,”
p- 336. Shen # is an enormously important term whose ricl. _onnotations
cannot be done justice in the space of a brief note. Suffice it to say that it
has the general connotation of the divine or spiritual and is used to refer
to benevolent spiritual beings, whereas kuei 1, the contrasting term with
which shen is often coupled, has the general connotation of the demonic
and is used to refer to malevolent spiritual beings. In the Book of Rites,
shen refers to the bun B soul, which upon death returns to heaven. It is
associated with yang and light and is seen to be a positive spiritual force.
In contrast, kuei refers to the p’o B soul, which upon death returns to the
earth. It is associated with yin and darkness and is seen to be a negative
spiritual force. For a good summary of how these terms are used in the
Book of Rites, see De Groot, The Religious System of China 4.3-8. De Groot
also notes that shen is often associated with ling & (4.12).

22. T 29.44b7-8; cf. La Vallée Poussin 2.31-32 and Pruden 2.383.
~
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where their organs are joined together, imagining that it is he or
she with whom they are having intercourse. Thus the being comes
to enter its mother’s womb, whence its aggregates become dense.?

Not only can mind (bsin .») and vital force (ch’i ) here be
seen as corresponding to name (ndma 44) and form (ripa ), but,
as will be made clear further on, they also correspond to the sub-
jective and objective aspect of the alayavijiana in the scheme of
the Ch’eng wei-shib lun.

[710b23] SRR BPUAMEIRREER ; ORI B OuREsAkaE
#. TAHRERELA. IRESHEFLEN, BAE L
BEEE, ZHMEHR—A. REESKRERIE.

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

Tsung-mi goes on to show how karma determines the particu-
lar circumstances within which one is reborn.

[710b26] JRBERTILZBILE. HBMESARARRE
TR BB, HiERRARE. SBRABZE NHE
-SeLHEEER. ERENGATRR. RIS, 8F
EEEE. BEAE. FLAS ARMRSE. B2
EWROE, KO HERRFHEERMR. SNBETRE
., BIREH. WHER. (FERBERAE.)

[710b26) While one receives this bodily existence as a result
of one’s directive karma, one is in addition ‘honored or de-
meaned, impoverished or wealthy, long or short lived, ill or

healthy, prospering or declining, distressed or happy, because
of one’s particularizing karma. That is to say, when the respect

23. See T 29.45c10-47a16; cf. La Vallée Poussin 2.43-52 and Pruden
2.390-395). See also Kalupahana and Tamura, “Antaribhava,” Encyclopae-
dia of Buddbism 1.730-733.
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or contempt shown [to others] in a previous existence serves
as the cause, it determines the result of one’s being honored
or demeaned in the present, and so on and so forth to the
benevolent being long-lived, the murderous short-lived, the
generous wealthy, and the miserly impoverished. The various
types of individual retribution [are so diverse that they] could
not be fully enumerated. Therefore, in this bodily existence,
although there may be cases of those who are without evil
and even so suffer disaster, or those who are without virtue
and even so enjoy bounty, or who are cruel and yet are long-
lived, or who do not kill and yet are short-lived, all have been
determined by the particularizing karma of a previous lifetime.
Therefore the way things are in the present lifetime does not
come about from what is done spontaneously. Scholars of the
outer teachings do not know of previous existences but, re-
lying on [only] what is visible, just adhere to their belief in
spontaneity. ([This] incorporates their statement that spontaneity con-
stitutes the origin.)

“Directive karma” (yin-yeb 3|0 is that which draws (yin 3l)
beings toward the destiny (gati) in which they are to be reborn;
that is, it determines their mode of existence as a god, human,
animal, and so forth. “Particularizing karma” (man-yeb §§3£) is that
which fills out (man #) the specific details of their existence.?
Tsung-mi’s explanation shows how karma operates as a moral prin-
ciple to account for the injustices and inequalities experienced in
life. Note that Tsung-mi uses his explanation of karma to reject
spontaneity (tzu-jan E$X), much as he had eatlier in the section
on Confucianism and Taoism. Moral action can only have meaning
and be effective within the causal framework established by the
Buddhist theory of karma.

In the next passage Tsung-mi brings in the mandate of heaven,
recapitulating the criticism he made earlier at the end of the first
part of the Inquiry.

24. See Abbidbarmakosabbasya, T 29.92b10-11, which compares di-
rective karma to the broad brushstrokes by which a painter delineates the
outline of a figure and particularizing karma to his use of various colors to
flesh out the image (cf. La Vallée Poussin 3.200 and Pruden 2.678). For a
discussion of these two types of karma, see Mochizuki, Bukkyo daijiten
1.178b-c and 5.4754a-b.
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[710c5] HWHBES HEEEMER. RPBEH. &
SHtA/NE RMTEERARBN S, RPAEELERE, &
ABEFAHERE RERRE, (FEFBHHRA.)

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

The following passage, more than anywhere else in the Inquiry,
is remarkable for showing the extent to which Tsung-mi applies his
synthetic approach. Not only does he assimilate Confucian and Tao-
ist terminology into a Buddhist frame of reference, he also incor-
porates the Fa-hsiang scheme of the division of the alayavijfiana
into subjective and objective modes into the process of phenomenal
evolution derived from the Awakening of Faith.” The evolution of
the mind and objects refers to the subjective and objective evolution
of the alayavijfiana as set forth in the Ch’eng wei-shib lun. The
primal pneuma is thus nothing but the objective evolution of the
alayavijiiana internally into the body of the senses, and heaven and
earth are its objective evolution externally into the receptacle world.
The various correspondences Tsung-mi establishes prove for him
that the concepts put forward by the two teachings as an explanation
for the ultimate ground of existence, when thoroughly examined,
turn out to refer to epiphenomena in the process of phenomenal
evolution. They are thus clearly subordinated to his own Buddhist
vision, but at the same time they are also shown to make their own
essential, albeit limited, contribution to that vision.

[710c8] AFEZK. BEHE, ME—2Z2taEth ; fr
o, BEER. IR—2&0h, 2BSZ. OIMY

25. Tsung-mi's incorporation of Ch'eng wei-shib lun terminology into
his cosmogonic scheme stands in marked contrast to the hostile attitude
toward Fa-hsiang evinced by his Hua-yen predecessors.
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R, RSO, BRIEMITBR L. —FE
RS A #A—&RH. [HLBZZ. LEREE
B RE=RNESSR (Es.) SAMEREE. B
SRR EXRM (BEAAREEEMNERE, KBERH
. BREAKE. MmERRE HRER-SHRBRAY; 6
DA —28). HEERERCH.) FEERR. A
RPEZ_H. REBME. RELAS. BERORTR
Z8. TR, —EMRLEBMERA. — 2 RO
e, MRKBILAEE. =3P AEE. BELMA
the HBRAMAKEAUARR. ELIH,

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

CLOSING EXHORTATION

Tsung-mi brings his essay to a close with an exhortation alluding
to the realization of the threefold body of the Buddha. The dhar-
makiya refers to the absolute ground on which Buddhahood is
based; the sambhogakiya refers to the body of glory in which Bud-
dhas enjoy the fulfillment of their vows in their pure lands; and the
nirmanakaya refers to the manifestation of Buddhas in human form
among sentient beings.?

[710c21] RRFBRGDR. FimE  KfhE. LA
FRABMAKR. HrEFEREFAGE K] RO, k.
EERB. BEAE, AXES. BRES. A1LE6.

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

26. For a lucid explanation of the meaning of the three bodies of the
Buddha, see Nagao, “On the Theory of Buddha Body,” in Madhyamika
and Yogacara.



Glossary of Names, Terms, and Texts

Abbasvara: see light-sound heaven.

Abhidharma (a-p’i-ta-mo FTEEEEE): a genre of scholastic philoso-
phy that emerged within early Indian Buddhist circles and that was
later adopted by some Mahiyina philosophers (most notably, the
Yogacarins) and strongly criticized by others (most notably, the
Midhyamikas); its dharma theory sought to give a totally impersonal
account of human experience without recourse to the notion of
self; abhidharma texts often gloss the term as meaning the “higher”
(in the sense of meta) dharma.

Abbidbarmakosabbasya (A-p'i-ta-mo chii-she lun F]EBEBERE
##): a systematic compendium of the views of the Vaibhisika and
Sautrintika traditions, attributed to Vasubandhu; one of the main
sources for Tsung-mi's Teaching of the Lesser Vehicle.

Agamas (A-ban RI&): collections of sermons attributed to the
Buddha corresponding to the Nik@yas contained in the Pili Canon;
originally composed in Sanskrit and now partially preserved in Chi-
nese translation.

Aggregates: see five aggregates.

Alayavijiana (a-li-yeb-shib FIBLARER, a-lai-yeb-shib FIHARL;
tsang-shib BE#): the key Yogicira doctrine of the “store con-
sciousness,” the eighth consciousness that operates as the underly-
ing continuum in mental life and functions as the underlying
projective consciousness on which delusion is ultimately based.
The ilayavijfidna stores the seeds out of which the mental and
physical elements that comprise the phenomenal world develop; it
stores all experiences as karmically-charged seeds, which, under
the proper conditions, ripen as actions (whether mental, verbal, or
physical), which in turn create new seeds. It is thus karmically con-
ditioned by the other seven consciousnesses. The ilayavijidna is
also that which is grasped at by the seventh consciousness (manas)
as the self.

207
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Analects (Lun yi #238): the collected sayings of Confucius.

Arhat (Jo-ban #E#E): one who has eliminated the causes of rebirth
and who, upon death, enters into final nirvana; derogated by
Mahiyana Buddhists as an inferior ideal of sainthood characteristic
of “Hinayina” Buddhism. The term originally designated one wor-
thy of offerings and was one of ten epithets commonly applied to
the Buddha.

Asanga (Wu-cho £&35, fourth century): the founder of the Yogicara
tradition of Mahayana Buddhism in India. One of his most impor-
tant works was the Mahayanasamgraba (She ta-sheng lun $E K%
#), a comprehensive treatise outlining central Yogicira doctrines
and practices; this work, in Paramirtha’s Chinese translation, be-
came the basis for the She-lun tradition of early Chinese Yogacira.

As$vaghosa (Ma-ming BHI&, second century): author of the great
epic biography of the Buddha, the Buddhacarita; putative author
of the Awakening of Faith.

Avatamsaka: see Hua-yen Stitra.

Awakening of Faith in Mabayana (Ta-sheng ch'i-bsin lun KFek
{£8): an influential apocryphal text probably composed in China
during the third quarter of the sixth century; falsely attributed to
Asvaghosa; especially important for its teaching of intrinsic enlight-
enment (pen-chiieb), which developed the Indian Buddhist doc-
trine of the tathigatagarbha into a monistic ontology based on the
mind as the ulimate ground of all experience. This text provided
the foundation for Tsung-mi’s systematic exposition of Buddhism
in his Inquiry.

Bodhisattva (p'u-sa FgE): although the term originally referred to
the spiritual career of the historical Buddha before he had achieved
enlightenmnent, it came to designate the Mahiyina ideal of saint-
hood (in contrast to the arhat); one who vows to attain supreme
enlightenment in order to liberate all beings. Mahayina also devel-
oped a whole pantheon of celestial bodhisattvas who could inter-
vene on behalf of their devotees.

Book of Rites (Li chi i8#0): one of the five Confucian classics;
served as a major authority on ritual.

Buddbacarita (Fo-so-bsing tsan ching iFF{TE#8): one of the
most famous epic biographies of the Buddha, by Asvaghosa.

Buddha-nature (fo-bsing {#iff): the nature or potentiality for Bud-
dhahood that, according to tathagatagarbha theory, exists inherent-
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ly in all sentient beings; often used synonymously with the
tathagatagarbha by Chinese Buddhists. The content of the highest
teaching in Tsung-mi's Inquiry, that which Reveals the Nature.

Buddba-nature Treatise (Fo-bsing lun {{#£33): an important tathagata-
garbha text, most likely composed in China, based on the Ratna-
gotravibbaga.

Ch’an (7#): more popularly known by its Japanese pronunciation
as “Zen,” Ch’an was one of the main traditions of Chinese Bud-
dhism to develop during the T'ang dynasty (618-907); it claimed to
represent a mind-to-mind transmission of the Buddha’s enlightened
understanding passed down through an unbroken lineage of patri-
archs. The designation derives from the Sanskrit dbyana, translit-
erated as ch'an-na IR in Chinese, and is associated with the
tradition’s emphasis on meditation.

Ch’an Chart: full title, Chung-bua ch'uan-bsin-ti ch’an-men shib-
tzu ch'eng-bsi t'u v IEMLU TR AR E ABBEY (Chart of the Master-
Disciple Succession of the Ch’an Gate that Transmits the Mind
Ground in China), in one fascicle, written between 830 and 833, in
reply to P'ei Hsiu’s (787-860) questions about the teachings and lin-
eal filiations of four of the major Ch’an traditions current during the
late T’ang; it is in this text that Tsung-mi develops his critique of
the Hung-chou Ch’an tradition. Its original title was probably P’ei

Hsiu shib-i wen /KRR

Ch’an Preface: full title, Ch ‘an-yiian chu-ch 'tian-chi tu-bsii jBiR 3£
R BHF (Preface to the Collected Writings on the Source of
Ch’an), in two fascicles, written around 833, Tsung-mi’s preface to
his collection of the writings of the various Ch’an traditions of the
late T’ang that he assembled as a special section of the Buddhist
Canon; correlates the different Ch’an traditions with the different
doctrinal teachings.

Ch’eng wei-shib lun (FXMEFRER): an abridged synopsis of various
Indian commentaries to Vasubandhu’s Thirty Verses (Trimsika),
compiled by Hsiian-tsang with the collaboration of K'uei-chi; K'uei-
chi’s commentary upholds the position of Dharmapila as orthodox;

the text on which the sectarian identity of the Fa-hsiang tradition is
based.

Ch’eng-kuan ({88}, 738-839): honored as the fourth patriarch in the
Hua-yen tradition; author of a massive commentary and subcom-
mentary to the 80-fascicle translation of the Hua-yen Stitra com-
pleted by Siksananda in 699; one of Tsung-mi’s teachers.
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Chih-yen (&'{#, 602-668): honored as the second patriarch in the
Hua-yen tradition; argued against the new Yogicira teachings in-
troduced to China by Hsiian-tsang.

Chiliocosm: one thousand universes; a great chiliocosm (¢tris@has-
ramababasro lokadbatu; san-ch’ien ta-ch’ien shib-chieb =F KT
i 5) equals one billion universes.

Ching-ying Hui-yiian ((FFEGE, 523-596): well-versed in both the
She-lun and Ti-lun traditions, his compendium of Buddhist doc-
trine, the 7a-sheng i-chang KFEIEIE, represents the culmination
of sixth-century Chinese Buddhist scholarship and laid the ground-
work for the subsequent development of Hua-yen.

Chuang-tzu (J£F): one of the great Taoist classics and masterpieces
of Chinese literature; the first seven or “inner” chapters are believed
to represent the fourth-century B.C. writings of Chuang-tzu.

Classic of Change (I ching B8 or Chou i JA5): one of the five
Confucian classics; a book of divination, whose commentaries, tra-
ditionally ascribed to Confucius, reflect early Chinese cosmological
speculations on the principles of the universe.

Classic of Filiality (Hsiao ching ##8): an important Confucian text
centering on the virtue of filial piety.

Classic of History (Shu ching #H#8 or Shang sbu i%F): one of the
five Confucian classics; contains documents allegedly dating from
the legendary emperor Yao to the early Chou dynasty (1222-256 B.C.).

Classic of Poetry (Shib ching ##8 or Mao shib Z#): one of the
five Confucian classics; contains 305 poems traditionally believed
to have been selected by Confucius from a body of 3,000 poems.

Conditioned origination (pratiyasamutpada; yian-ch’i #&#): the
doctrine that all things exist in dependence on one another and
therefore have no essence of their own. Classically formulated in
the twelve-link chain of conditioned origination: old age and death
are conditioned by birth, which is conditioned by becoming, which
is conditioned by grasping, which is conditioned by craving, which
is conditioned by sensation, which is conditioned by contact, which
is conditioned by the six modalities, which are conditioned by
name and form, which are conditioned by consciousness, which is
conditioned by impulses, which are conditioned by ignorance. This
doctrine was developed in early Buddhism to explain how there
could be continuity in mental life, as well as from one life to an-
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other, in the absence of a self. Within Madhyamaka its meaning was
extended to explain the emptiness of all dharmas. Its meaning was
further expanded within Hua-yen to denote the totalistic vision of
the unimpeded interpenetration of each and every phenomenon
with each and every other phenomenon.

Consciousness-only (viffiaptimatrata; wei-shib ME#): the Yogacara
doctrine that what beings experience as “reality” is really only a
mentally constructed projection of the ilayavijfiana.

Conventional truth (samuvrti-satya; su-ti #33#%): the ordinary or rel-
ative truth; that which is provisionally or expediently true, as dis-
tinguished from that which is ultimately true.

Cosmogony: a theory or myth having to do with the creation (gen-
esis) of the universe (cosmos); as distinguished from a cosmology,
which gives a description of the structure of the universe.

Defilements (klesa; fan-nao JH#): also rendered as “afflictions,”
“perturbations,” and “passions,” the term has a broad range of in-
terpretations in Buddhism; in the context of tathigatagarbha theory,
it refers to that which covers over the tathigatagarbha and thereby
conceals it from deluded beings; for Tsung-mi it specifically refers
to the three poisons of greed, anger, and delusion.

Dependent nature (paratantra-svabbava; t'a-ch’i-bsing fhigik):
according to the Yogacira doctrine of the three natures, the inter-
dependent realm of phenomena that can be seen either through
imaginary projections or in its perfected aspect.

Dharma (fz ¥): a term with a wide range of meanings in Bud-
dhism; as one of the three treasures in which Buddhists take refuge
(along with the Buddha and the sangha or community), it refers to
the Buddha’s teaching and, by extension, the truth realized by the
Buddha. Within the dharma theory developed within the Abhidhar-
ma, it has the technical meaning of the basic categories into which
all experience can be analyzed. In other contexts it simply means
thing or entity.

Dharmadhitu (fa-chieb IER): a term for the absolute, synonymous
with the tathagatagarbha in its true aspect untainted by the defile-
ments that appear to cover it over; literally, the “dharma-element”
that inheres in all beings as the “cause” of their enlightenment as
well as the “essence of all dharmas” or the “realm of dharma” that
is realized in enlightenment.
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Dharmakaya (fa-shen # £}): the Buddha as the eternal body of the
truth, as distinguished from the perishable physical body of the
Buddha that was subject to birth, old age, and death; ultimate reality;
one of the three bodies of the Buddha along with the sambhogakaya
and nirmanakaya.

Dharmapila (Hu-fa ##5): an Indian Yogacira scholar whose opin-
ions K'uei-chi upheld as orthodox for what became known as the
Fa-hsiang tradition.

Diamond Sitra (Vajracchedika-sutra; Chin-kang po-jo ching &l
fRE#R): a short Perfection of Wisdom scripture noted for its bold
paradoxes; it became especially popular within Ch’an because of
its association with the Sixth Patriarch, Hui-neng.

Divakara (Jih-chao HH): an Indian Tripitaka master and translator
whom Fa-tsang met in 684.

Doctrinal classification (p'an-chiao ¥|#): a hermeneutical strategy
developed by Chinese Buddhists to reconcile the discrepancies in
the Buddha'’s teachings by arranging them hierarchically. Teachings
could be ordered according to their content, style, or the chrono-
logical sequence in which they were believed to have been deliv-
ered. Since the principle of expedient means could be invoked to
justify a variety of arrangements, the different scholastic traditions
within Chinese Buddhism used doctrinal classification as a means
of asserting their sectarian claims to authority. The teachings could
also be arranged into a curriculum of study, in which case a particular
classification scheme could serve as a map for Buddhist practice.

Eight attainments (pa-ting J\Z€): the four stages of meditative ab-
sorption and the four formless attainments.

Emptiness (Sinyata; k'ung Z2): a cardinal Mahayina doctrine first
proclaimed in the Perfection of Wisdom scriptures and later elabo-
rated philosophically by Nagarjuna and other Madhyamaka thinkers.
Can be understood as an extension of the idea of no-self to all things
(dharmas): all dharmas are empty because their existence is con-
tingent on other dharmas—hence they have no perduring essence
of their own. Self and dharmas only have reality as conceptual
constructs.

Expedient means (upaya; fang-pien J5{f£): the basic Buddhist
teaching that the Buddha taught different things in different ways
at different times in accord with the needs and capacities of his au-
dience. This doctrine was used to justify the production of new
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Mahayiana scriptures, despite their manifest divergence from the
texts belonging to the established canon. Mahayina scriptures ac-
cordingly often claimed that the previous “Hinayiana” teachings
were merely taught as expedients to prepare the way for the sub-
sequent revelation of the Buddha’s ultimate message in the
Mahayina.

Experiential enlightenment (shib-chiieb #3%2): a key doctrine asso-
ciated with the Awakening of Faith; literally, the enlightenment that
has an inception in time, as distinguished from the enlightenment
that exists a priori; the initial realization that all beings are intrinsi-
cally enlightened and the process of the actualization of enlighten-
ment.

Fa-hsiang (35#H): a form of Yogicara Buddhism associated with
Hstian-tsang (600-664) and his disciple K'uei-chi (632-682). Unlike
the earlier Yogacira traditions in China, it rejected the idea of the
tathagatagarbha and so denied the universal accessibility of enlight-
enment, and for that reason it was regarded as only an elementary
form of Mahayina by the Hua-yen tradition. The term itself was first
applied to this tradition by the Hua-yen thinker Fa-tsang (643-712),
who used it to emphasize the inferiority of Fa-hsiang teachings,
which only dealt with the “phenomenal appearances of the dhar-
mas,” in contrast to Hua-yen, which dealt with the underlying “na-
ture” on which such phenomenal appearances were based.

Fa-tsang (&%, 643-712): honored as the third patriarch in the Hua-
yen tradition; he is often said to have systematized Hua-yen teach-
ings in their classical form.

Five aggregates (parica-skandba; wu-yin H##): the five psycho-
physical constituents of which the personality is composed: form
(rapa; se £8), sensation (vedana; shou %), conceptualization
(samjnia; bsiang ), impulses (samskara; bsing 17), and con-
sciousness (vijiana; shib ).

Five cardinal virtues (wu-te F.4&): the five virtues emphasized in
Confucianism: benevolence (jen {2), righteousness (i ), propriety
(i 1, wisdom (chib &), and trustworthiness (bsin {2).

Five Classics (wu-ching Fif®): the five Confucian classics: the Clas-
sic of Change (I ching), the Classic of History (Shu ching), the
Spring and Autumn Annals (Ch’un-ch’iu) with the Tso Commen-
tary (Tso chuan), the Classic of Poetry (Shib ching), and the Book
of Rites (Li chi).
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Five destinies (parica-gati; wu-tao Fi8, wu-ch’ii LED: those of
gods (deva; t'ien K), humans (manusya; jen-chien N[, animals
(tiryagyoni; ch'u-sheng B4E), hungry ghosts (preta; o-kuei &%),
and denizens of hell (naraka; ti-yii #1§3%). Sometimes the category
of titans (asura; a-bsiu-lo BI{ERE) is added to make six destinies.
See six destinies.

Five precepts (parica-sila; wu-chieb FLF): not to kill, not to steal,
not to lie, not to engage in illicit sexual activity, and not to drink
intoxicants; the five precepts form the core of Chinese lay Buddhist
practice.

Four formless attainments (catur-arapya-samapatti; ssu-wu-se-ting
PY4EfE72): the four stages of meditational absorption correspond-
ing to the four heavens in the realm of formlessness: infinite space,
infinite consciousness, nothingness, and neither conceptualization
nor non-conceptualization.

Four great elements (mababbiita; ssu-ta PAX): earth, water, fire,
and wind.

Four noble truths (catur-ariya-satya; ssu-sheng-ti JGE &) the cen-
tral early Buddhist teaching that all compounded things entail suf-
fering (dubkba; k'u ¥&); that there is an origin to suffering
(samudaya; chi #2); that, because suffering is based on a series of
causes and conditions, there is the possibility of an extinction of
suffering (nirodba; mieb ¥); and that the way to bring about the
extinction of suffering is to follow the eightfold noble path pre-
scribed by the Buddha (marga; tao i§).

Four stages of meditative absorption (catur-dbyana; ssu-ch’an /4
7): corresponding to the four heavens in the realm of form: disso-
ciated from sense-desires and unwholesome states, the first stage
is characterized by five factors—(1) applied thought (vitarka), a re-
sult of the conquest of torpor and sloth; (2) discursive thought
(vicara), a result of the conquest of perplexity; (3) rapture (priti),
a result of the conquest of ill-will; (4) joyfulness (sukba), a result
of the conquest of distraction and regret; and (5) one-pointedness
of mind (ekagratacitta), a result of the conquest of sensuous de-
sires. Applied thought and discursive thought are eliminated in the
second stage while rapture, joyfulness, and one-pointedness of
mind are retained; rapture is eliminated in the third stage while joy-
fulness and one-pointedness of mind remain; and joyfulness is
eliminated in the fourth stage while only one-pointedness of mind
remains.
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Great Dbarma Drum Satra (Mababberiharaka-siitra; Fa-ku ching
FHEH): an Indian Mahidyana tathiagatagarbha scripture.

Great Perfection of Wisdom Treatise (Ta-chib-tu lun KHEHR): a
massive commentary to the Perfection of Wisdom in Twenty Five
Thousand Lines. This text is almost certainly not by Nigirjuna, as
East Asian Buddhists have traditionally maintained; it is possible
that Kumarajiva, its “translator,” may have had a hand in its com-
position,; it was prized by Chinese Buddhists as an authoritative and
encyclopedic reference to Mahayina doctrine.

Great Vehicle: see Mahayina.

Han K’ang-p’'o GBE¥{H, 332-380): author of what became the offi-
cially-sanctioned commentary to the Classic of Change.

Han Yii (587, 768-824): a major literary figure in the revival of Con-
fucianism during the late T'ang; author of several influential cri-
tiques of Buddhism. Tsung-mi may have taken the title for his
Inquiry from a series of essays Han wrote; it is possible that Tsung-
mi’s essay was written as a counter to Han’s outspoken criticisms
of Buddhism.

Hermeneutics: the methodological principles on which the inter-
pretation of a text, or body of texts, is based.

Hinayana (bsiao-sheng /NJE): the pejorative term (meaning Lesser
Vehicle) by which Mahiyana Buddhists designated the earlier tra-
ditions of Buddhism from which they wanted to differentiate
themselves.

Hsiian-tsang (&%, 600-664): a celebrated pilgrim and noted trans-
lator responsible for introducing a new version of Yogicira to China,
which later became known as the Fa-hsiang tradition.

Hua-yen (ZE): one of the major scholastic traditions of Chinese
Buddhism to develop during the T’ang dynasty (618-907). It took
its name from the Hua-yen (Avatamsaka) Stitra, which it claimed
represented the first and most profound teaching of the Buddha, in
which the content of his enlightenment was revealed without the
recourse to expedients that characterized all other scriptures.

Hua-yen (Avatamsaka) Sitra (FEBEK): one of the longest Maha-
yina Buddhist scriptures, being a compendium of a number of texts,
many of which originally circulated as sitras in their own right, that
were combined together sometime around or before the beginning
of the fifth century, when it was first brought to China from Khotan.
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First translated in 60 fascicles by Buddhabhadra during 418-422; an
expanded version was later translated in 80 fascicles by Siksananda
during 695-699; a forty-fascicle translation of the concluding section,
the Gandbavyiha (Ju-fa-chieb p’in AR M), was done by Prajiia
during 796-798. Chinese Buddhists believed that this scripture was
taught immediately after the Buddha’s enlightenment, while he was
still absorbed in the samadhi of oceanic reflection. It was the main
text on which the Hua-yen tradition of Chinese Buddhism based its
claim to authority as the most profound teaching of the Buddha.

Huai-nan-tzu (BEF): an important second-century B.C. Taoist
compendium of the knowledge a ruler would need to govern
effectively.

Hui-neng G&fE, 638-713): honored as the Sixth Patriarch in the
Southern line of Ch’an; famous for his emphasis on sudden enlight-
enment; founder of the orthodox Southern line of Ch’an.

Hung-chou (Zt#M)): an important Ch’an movement that began in
Szechwan during the second half of the eighth century; derived
from Ma-tsu Tao-i & {H3E— (709-788). Although Tsung-mi was crit-
ical of the ethical dangers inherent in its emphasis on spontaneity,
the majority of the Ch’an lineages in the Sung dynasty (960-1279)
claimed descent from Ma-tsu.

Imaginary nature (parikalpa-svabbava; pien-chi-bsing EFHE): ac-
cording to the Yogicira doctrine of the three natures, the deluded
way in which the interdependent realm of phenomena is usually seen
through the reified concepts of self (atman) and things (dharmas).

Intermediate existence (antarabbava; chung-yu A4, chung-yin
FRR&): the period between death and rebirth; one of the four phases
of existence in the cycle of birth, the others being conception, the
lifetime proper, and death.

Intrinsic enlightenment (pen-chiieb Z42): a Chinese Buddhist term
for which there is no Sanskrit equivalent; an elaboration of the In-
dian Buddhist idea of the potentiality for enlightenment inherent in
all sentient beings; a central doctrine developed in the Awakening
of Faith, which makes explicit the ontological implications of the
tathagatagarbha theory. For Tsung-mi, intrinsic enlightenment is
both the ground that makes enlightenment possible as well as the
content of that enlightenment, revealed in the Teaching That Re-
veals the Nature.

Jianaprabha (Chih-kuang %'3): a renowned seventh-century Indi-
an Madhyamaka master at Nilanda.
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Kalpa (chieb &h): a cosmic eon, the smallest unit of which is an
intermediate kalpa (antarakalpa; chung-chieh W), twenty of
which comprise one kalpa. There are four kalpas in each cosmic
cycle or great kalpa (mabdkalpa; ta-chieb KEh): those of forma-
tion, continuation, destruction, and emptiness.

Karma (yeb ) literally, “action,” karma is broadly construed in
Buddhism to include physical, verbal, and mental actions. The mor-
al charge associated with various actions entails a necessary result.
The doctrine of karma thus offers an explanation for the apparent
injustices in the world. It is the central teaching of the Teaching of
Humans and Gods, which explains how various good and bad ac-
tions in one lifetime lead to pleasurable or woeful rebirth in future
lives.

Kindred Sayings (Samyutta-nikaya): one of the four Nikayas con-
tained in the Pili canon; corresponds to the Samyukta-agama.

Klesa: see defilements.

K'uei-chi (EZE, 632-682): sometimes referred to as Tz'u-en 3,
Hslian-tsang’s most important disciple and collaborator.

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

K'ung Ying-ta (fL 3%, 574-648): scholar in charge of the imperial
commission to establish the official version of the commentaries
and subcommentries to the Five Classics during the T'ang,

Lankavatara Sitra (Leng-ch’ieb ching FEI#E): an important Yo-
gacira scripture associated with the early Ch’an movement in China.

Lao-tzu C&T): one of the central Taoist texts, attributed to the leg-
endary Lao-tzu, revered as the “founder” of Taoism; although tra-
ditionally believed to have been composed by Lao-tzu in the sixth
century B.C., it was more likely compiled sometime during the third
century B.C.

Lesser Vehicle: see Hinayana.

Li Ao (ZE#], 772-836): an important literatus, student and colleague
of Han Yii, and author of the Fu-bsing shu & (Essay on Re-
turning to One’s True Nature).

Lieb-tzu (5]): an important Taoist text, often grouped with the
Lao-tzu and Chuang-tzu as the third major Taoist classic; it was
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compiled sometime during the very beginning of the fourth century
A.D. but includes earlier material.

Light-sound heaven (a@bbasvara; kuang-yin ¥3&): the abode of ra-
diant gods, the third and highest heaven within the second medi-
tation heaven in the realm of form; the place where beings are born
when the universe comes to an end and from which they descend
to be born as humans when a new universe begins.

Liu Ch’iu (B]4L, 438-495): a Buddhist lay recluse who classified the
Buddha’s teachings into two broad categories, the sudden and the
gradual, the latter being subdivided into five categories.

Liu Yii-hsi (8| B3, 772-842): an important scholar-official who was
associated with Han Yt and later became acquainted with Tsung-mi.

Lotus Satra (Saddbarmapundarika-sitra; Miao-fa lien-bua ching
W HiHEHR): an important early Mahidyina scripture especially not-
ed for its parables, its teaching of expedient means, its revelation
of the incalculable life span of the Buddha, and its doctrine of the
one vehicle. In Dharmaraksa’s translation (290), and subsequently
in that of Kumarajiva (400), it became one of the most influential texts
in all of Chinese Buddhism.

Lun-beng (BR#): a treatise written by Wang Ch’'ung £3 during
the first century A.D.; critiques many of the ideas held at the time.

Madhyamaka (Chung-tao §15): one of the major scholastic tradi-
tions of Mahdyina Buddhism to develop in India. It claims to rep-
resent the Middle Way between the philosophical extremes of
assertion and denial. The Madhyamaka tradition is indelibly asso-
ciated with Nagarjuna, who elaborated the philosophical implica-
tions of the doctrine of emptiness proclaimed in the Perfection of
Wisdom scriptures.

Madbyamakakarika: see Stanzas on the Middle Way.

Mahayina (ta-sheng K 3®): the Great Vehicle, a movement that be-
gan to take form within Indian Buddhism sometime toward the end
of the first century B.C. or the beginning of the first century A.D.
Distinguishing itself from the earlier traditions, which it pejoratively
dubbed “Hinayina,” it sought to make the highest goal of Buddha-
hood available to all.

Manas (i &): ego consciousness (mo-na-shib KIFEHY, the seventh
consciousness, which has the ilayavijiiina as both its support and
its object. It is characterized by intellection and is always accompa-



Glossary of Names, Terms, and Texts 219

nied by the four defilements of delusion of a self, belief in a self,
self-conceit, and self-love.

Mencius (Meng-tzu & F, ca. 371-289 B.C.): the Confucian most not-
ed for his theory that moral virtues are inherent in human nature.

Mount Sumeru (bsti-mi-san Z0581L): the axial cosmic mountain
around which Buddhist cosmology is organized.

Nature origination (bsing-ch’i f£#2): the doctrine, particularly asso-
ciated with the Hua-yen tradition, that all phenomena originate
from the nature (i.e., the tathagatagarbha) as the ultimate ground,
as distinguished from conditioned origination, which has to do with
the interrelation among phenomena.

Nikayas: collections of sermons attributed to the Buddha contained
in the Pili Canon; correspond to the Agamas in Chinese.

Nirmanakiya (bua-shen {t.£): one of the three bodies of the Bud-
dha; the manifestion of Buddhas in human form among sentient
beings.

Nirvina (nieb-p'an J28): escape from samsira, the extinction of
the flame of craving that leads to rebirth.

Nirvana Stitra (Nieb-p'an ching JB8#8): a Mahiyina scripture
noted for its assertion that all sentient beings have the Buddha-nature.

Non-ultimate meaning (neyanha; pu-liao-i T 28): a provisional
or expedient teaching; the Sanskrit term literally means “the mean-
ing that is to be led to”; roughly synonymous with conventional
truth.

No-self (anatman; wu-wo fER): the central Buddhist teaching that
there is no perduring entity that can be grasped as the self; the
“self” is merely a conceptual construct for which there is no non-
linguistic referent.

One Vehicle (ekayana; i-sheng —J€): a Mahayana teaching, espe-
cially associated with the Lotus Sitra, that there is ultimately only
one universal vehicle to salvation that subsumes all of the other ex-
pedient vehicles; the one vehicle was often associated with the
tathagatagarbha in other Mahayana texts.

Pao-t’ang ({#F¥): a radical Ch’an tradition that developed in Szech-
wan during the second half of the eighth century; it interpreted
Shen-hui’s teaching of no-thought to entail the rejection of all forms
of traditional Buddhist practice.
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Paramirtha (Chen-ti B, 499-569): an important translator who
played a major role in introducing Yogicara thought to China.

Paramartba: see ultimate truth.
Paratantra: see dependent nature.
Parikalpa: see imaginary nature.
Parinispanna: see perfected nature.

Perfected nature (parinispanna-svabbava; yiian-ch’eng-bsing [Hl
R%HE): according to the Yogacira doctrine of the three natures, the
way in which the interdependent realm of phenomenon is seen in
its true aspect, as empty of any substantial reality.

Perfection of Wisdom (prajiiaparamita; po-jo po-lo-mi-to i3I §&
&4 ): refers both to the sixth and highest of the six perfections cul-
tivated by the bodhisattva and to a body of Mahiyina scriptures
that has the doctrine of emptiness as its central revelation.

Period of increase/decrease (tseng-mieb H¥%): an intermediate kal-
pa, so called because the kalpa of continuation consists of twenty
intermediate kalpas in the course of which human life decreases
from 80,000 to ten years during the first intermediate kalpa, and
both increases from ten to 80,000 years and decreases from 80,000
to ten years during each of the next eighteen intermediate kalpas,
and then increases from ten to 80,000 years during the last inter-
mediate kalpa.

Po Chii-i (H85), 772-846): a noted poet, literatus, and friend of
Tsung-mi’s.

Prajfiaparamita: see Perfection of Wisdom.

Pratyekabuddha (p’i-chib-fo B2 i#; ytian-chiieb #&%t, tu-chiieb 1
%): originally referred to those who attain Buddhahood on their
own and enter into final extinction without teaching others, hence
the term is often translated as “solitary Buddha” (tu-chiieb B%E);
at some point pratyeka became confused with the pratyaya, and
pratyekabuddhas came to be understood to mean those disciples
of the Buddha who attain liberation through insight into condi-
tioned origination (pratityasamutpada; yiian-ch’i %) —hence
the Chinese translation as yiian-chiieb #%¢ (condition enlight-
ened). Pratyekabuddhas came to be paired with Sravakas (those
disciples of the Buddha who attain liberation through insight into
the four noble truths) as one of the two vehicles of Hinayina.
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Ratnagotravibbaga (Pao-bsing lun B 1E#): an Indian Mahayana
treatise important for systematically formulating tathigatagarbha
theory in its classical form.

Realm of desire (kamadbatu; yii-chieb BRIR): the lowest of the
three realms in Buddhist cosmology; it includes all five or six
modes of existence; so called because beings’ rebirth in this realm
is governed by desire.

Realm of form (rapadbatu; se-chieb 8 R): the middle of the three
realms in Buddhist cosmology; it consists of four main heavens,
which are accessible through the mastery of the four stages of med-
itative absorption.

Realm of formlessness (arapadbatu; wu-se-chieb £ R): the high-
est of the three realms in Buddhist cosmology; it is entirely noncor-
poreal and only accessible through the mastery of the four formless
attainments.

Receptacle world (bbajanaloka; ch’i-shib-chien gt R): the phys-
ical world that contains living things.

Sambhogakaya (pao-shen # 5): one of the three bodies of the Bud-
dha; the body of glory in which Buddhas enjoy the fulfillment of
their vows in their pure lands.

Samdbinirmocana-stitra (Chieb shen-mi ching fRERERB): a fourth-
century Indian Mahayana scripture that provided canonical author-
ity for some of the major ideas developed in the Yogicira tradition;
it claimed to supersede the teaching of emptiness as the third turn-
ing of the wheel of the dharma.

Samsara (sheng-ssu 4:3E): the round of rebirth in which beings are
bound; it includes the five or six modes of existence in the three
realms.

Scripture of Perfect Enlightenment (Yiian-chiieb ching [H52%8): an
apocryphal text written in China sometime around the end of the
seventh or beginning of the eighth century; it addresses some of
the questions raised by the Awakening of Faith’s teaching of intrinsic
enlightenment having to do with the nature and necessity of religious
practice. This text precipitated Tsung-mi’s first enlightenment ex-
perience and was the subject of his major exegetical activity. Tsung-
mi found in it justification for his theory of sudden enlightenment
followed by gradual cultivation.
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She-lun tradition (###5%): one of the major traditions of the early
Chinese Yogicira, based on Paramirtha’s translation of Asanga’s
Mabayanasamgraba (She ta-sheng lun B KFEH) and Vasu-
bandhu’s commentary.

Shen-hui (#i§, 684-758): responsible for championing the cause of
Hui-neng as the true Sixth Patriarch and launching an attack on the
Northern line of Ch’an for its gradualist teaching; Tsung-mi claimed
descent through his Ho-tse 7 lineage.

Silabhadra (Chieh-hsien 7&): 2 renowned seventh-century Indian
Yogacara master at Nilanda.

Six destinies (sad-gati; liu-tao 7\, liu-ch’i 75#8): the five desti-
nies plus that of titans (asura; a-bsiu-lo F{EEE), the anti-gods of
Vedic mythology. See five destinies.

Six perfections (sat-paramitd; liu-po-lo-mi-to SR ES; liu-tu 75
BE): giving (ddna; pu-shib Xi#E), morality (sila; ch’ib-chieh FER),
patience (ksanti; jen-ju 58, vigor (virya; ching-chin ¥&it), con-
centration (dhydna; ch’an-ting T8E), and wisdom (prajiia; chib-
hui B#)—main practices cultivated by the bodhisattva in Mahayana
Buddhism.

Skandha: see five aggregates.
Soteriology: the theory and methods of salvation.

Sravaka (sheng-wen; B H]): those disciples of the Buddha who at-
tained liberation through hearing and following the instruction of
the Buddha; later the term became paired with pratyekabuddha as
one of the two vehicles of Hinayina Buddhism, in which case it
came to be understood to mean those disciples who attain libera-
tion through their insight into the four noble truths.

Srimala Satra (Sheng-man ching B 8#%): one of the most impor-
tant scriptural authorities for the tathagatagarbha theory; associates
the tathagatagarbha with the one vehicle; claims that the tathigata-
garbha, in its true form, is empty of all defilements and at the same
time not empty of all the excellent qualities of Buddhahood.

Stanzas on the Middle Way (Madbyamakakarika; Chung-lun ¥
#): Nagarjuna’s most celebrated work and major source of
Madhyamaka philosophy.

Sthiramati (An-hui &&): an important Indian Yogacira thinker,
who wrote a commentary to Vasubandhu’s Thirty Verses (Trimsika);
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in East Asian Buddhism his opinions are often pitted against those
of Dharmapila.

Suchness (tathata; chen-ju EAN): a term for true reality; because
the way things really are is beyond verbalization and conceptual-
ization, they are said to be “such.”

Tao-yiian GE[H]): the ninth-century Ch’an teacher in Szechwan un-
der whom Tsung-mi became a novice; was affiliated with the Ho-
tse lineage of Southern Ch’an descended from Shen-hui.

Tathdgata (ju-lai f%): an epithet for the Buddha; whereas both
Sanskrit and Tibetan can meaning either “thus come” or “thus
gone,” the Chinese translation, ju-/ai, means “thus come.” It desig-
nates someone who has gone to or come to the other shore of lib-
eration in the manner of previous Tathigatas.

Tathagatagarbha (ju-lai-tsang H13K#%): literally, the womb or em-
bryo of the Tathégata; the Buddhadood that exists “embryonically”
as an inherent potential within all sentient beings and the Tathagata
that is “enwombed” within the sentient condition. This Indian
Buddhist doctrine assumed paramount importance in Chinese
Buddhism and was the basis for the development of the idea of
intrinsic enlightenment (pen-chiieb) in the Awakening of Faith; of-
ten used synonymously with Buddha-nature. The content of the
highest teaching, according to Tsung-mi.

Tathagatagarbba Siitra (Ju-lai-tsang ching MAKEEHRL): an impor-
tant early tathagatagarbha scripture noted for its nine metaphors for
the tathagatagarbha.

Ten evil deeds (dasakusala; shib-o +38): killing, stealing, adultery,
lying, slander, harsh speech, frivolous chatter, covetousness, mal-
ice, and false views.

Ten good deeds (dasakusala; shib-shan +3): not to commit the
ten evil deeds.

Thirty Verses (Trimsikd; San-shib sung =-+2): a work by Vasu-
bandhu that served as the basis around which Hstian-tsang present-
ed an array of Indian Buddhist commentarial opinion in the Ch’eng
wei-shib lun.

Three natures (trisvabbava; san-bhsing =f): the key Yogicara
doctrine that describes the three aspects in terms of which reality
is perceived: the imagined (parikalpa; pien-chi iEil), the depen-
dent (paratantra; t'a-i {i{), and the perfected (parinispanna;
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yiian-ch’eng [BAX). The imagined and perfected natures refer to
two different perspectives from which the dependent nature can
be seen. Whereas the imagined nature views the world in terms of
reified concepts of self and objects, the perfected nature sees it as
it truly is, as empty of any substantial reality.

Three Treatises (San-lun =33): the early Madhyamaka tradition in
China, named after three treatises translated by Kumirajiva: the
Treatise on the Middle Way (Chung lun th3g), the Twelve Topics
Treatise (Shib-erb men lun -+ _F9#), and the Hundred Treatise
(Po lun B&).

Three vehicles (triyana; san-sheng =3€): those of the srivakas,
pratyekabuddhas, and bodhisattvas, as distinguished from the one
vehicle.

Ti-lun tradition (13R5%): one of the major traditions of the early
Chinese Yogicira, based on Bodhiruci’s translation of Vasu-
bandhu’s commentary to the Dasabbimika-stitra, the Shib-ti ching
lun +#hEER.

T’i-wei Po-li ching (B2 AD: an apocryphal text composed in
northern China around 460 by T'an-ching #1§. It purports to have
been taught on the seventh day after the Buddha’s enlightenment
to a group of 500 merchants led by Trapusa (Ti-wei $#25§) and Bhal-
lika (Po-li & #1]); it phrases Buddhist moral injunctions within the
framework of Chinese cosmological ideas; it played an important
role in the development of lay Buddhist practice in China and is
the basis for the Teaching of Humans and Gods.

Transformation of the basis (@sraya-paravitti; chuan-i BHf: ac-
cording to Yogicira, the radical transformation of the basis (i.e.,
the dlayavijiana) in terms of which reality is perceived.

Treatise on the Middle Way (Chung lun H13): Kumirajiva’s trans-
lation of Nigirjuna’s Stanzas on the Middle Way (Madbya-
makakarika) with a prose commentary by Pingala.

Two truths (satya-dvaya; erb-ti —3): those of conventional and
ultimate truth.

Two vehicles (erb-sheng —3%%): those of the Sravakas and pratyeka-
buddhas, a term used to refer to Hinayana.
Tz'uv-en: see K'uei-chi.

Ultimate meaning (nitartha; liao-i T 3): roughly synonymous with
ultimate truth; the Sanskrit term literally means “the meaning that
has been led to.”
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Ultimate truth (paramartba; chen-ti B3#): as distinguished from
conventional or provisional truth; because it is beyond words and
concepts (which belong to the realm of convention), it is often held
to be ineffable. Within the tathigatagarbha tradition, however, it is
given positive expression as the various excellent qualities associ-
ated with the absolute.

Vasubandhu (Shih-ch’in #$, fourth or fifth century): reputedly the
younger brother of Asanga; supposedly wrote the Abbidharma-
kosabbasya in his youth; later converted to the Yogacara teachings
of his brother; author of a number of important Yogicira treatises
and commentaries, including the Twenty Verses (Vimsatika) and
the Thirty Verses (Trimsika), the latter of which forms the core of
the Ch’eng wei-shib lun.

Yen-i ch’ao (FRZEEY): full title, Ta-fang-kuang fo bua-yen ching sui-
shu yen-i ch’ao K717 hIERBFEERIE 2, Ch'eng-kuan’s sub-

commentary to his commentary to the Hua-yen Stitra.

Yogicira (Yii-ch’ieb-bsing-p'ai BAFTIR): one of the major scho-
lastic traditions of Mahayana Buddhism, Yogicira emphasizes the
constructive role of consciousness in beings’ experience of the phe-
nomenal world, and its central tenet is thus often characterized as
“consciousness-only” (vijfiaptimatrata; wei-shib EF). It posits the
ilayavijiidna as the underlying support on which this process of
mental construction is based. It is also noted for its doctrine of the
three natures.
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CHINESE HISTORICAL BACKGROUND

For a good introduction to the general background for the T'ang
dynasty, see Denis Twitchett and Arthur F. Wright's Introduction to
their jointly edited book, Perspectives on the T’ang. For a discussion
of the intellectual background for the Confucian revival during the
later T'ang, see Edwin Pulleyblank, “Neo-Confucianism and Neo-
Legalism in T'ang Intellectual Life, 755-805,” in Arthur F. Wright,
ed., The Confucian Persuasion, pp. 77-114. For a lively and read-
able discussion of the intellectual climate during the period in
which Tsung-mi lived, see Arthur Waley, The Life and Times of Po
Chii-i, 772-846 A.D. For more recent treatments of the life and
thought of some of the major intellectual figures during this period,
see Timothy H. Barrett, Li Ao: Buddbhist, Taoist, or Neo-Confucian?:
Jo-shui Chen, Liu Tsung-yiian and Intellectual Change in T'ang
China, 773-819; and Charles Hartman, Han Y and the T'ang
Search for Unity. See also David McMullen, State and Scholars in
T'ang China, for the institutional context of Confucianism. Unfor-
tunately, there is no comparable treatment of Taoism during the
T'ang, although Timothy Barrett's chapter on “Taoism under the
T'ang” for the second volume on the T'ang for The Cambridge His-
tory of China should go a long way toward filling this gap when-
ever it is eventually published.

BUDDHIST BACKGROUND

Luis O. Gémez's entry on “Buddhism in India” in the Encyclopedia
of Religion presents the best, and most well-balanced, brief intro-
duction to Indian Buddhism; it also contains an extensive annotat-
ed bibliography. Paul Williams' Mabdayana Buddbism: The
Doctrinal Foundations provides an excellent discussion of the
Mahayina traditions and their place within the history of Indian
Buddhism. Arthur Wright's Buddbism in Chinese History still offers
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the most readable general overview of the historical context in
which Buddhism developed in China. A good brief introduction to
Chinese Buddhism can be found in Erik Ziirher's “Beyond the Jade
Gate” in The World of Buddbism, edited by Heinz Bechert and Richard
Gombrich. For background on T'ang Buddhism, see Stanley Wein-
stein’s classic article, “Imperial Patronage in the Formation of T'ang
Buddhism,” which illustrates the ways in which T’ang Buddhism
differed from the style of Chinese Buddhism characteristic of the
fifth and sixth centuries by discussing the systems of doctrinal clas-
sification (p’an-chiao) developed within some of the major T'ang
traditions. The best study of Chinese Buddhism during the sixth and
seventh centuries remains Robert Gimello's 1976 dissertation,
“Chih-yen (602-668) and the Foundations of Hua-yen Buddhism.”
For a useful, if somewhat polemical, introduction to the hermeneu-
tical problem to which doctrinal classification can be seen as a re-
sponse, see Robert Thurman, “Buddhist Hermeneutics,” Journal of
the American Academy of Religion, and my response in a later issue
of the same journal, “Chinese Buddhist Hermeneutics: The Case of
Hua-yen.” For a sympathetic and accessible introduction to the
Hua-yen thought of Fa-tsang, see Frank Cook’s Hua-yen Bud-
dbism: The Jewel Net of Indra. My own book on Tsung-mi tries to
use an examination of his life and thought as a means for providing
an intellectual history of Buddhism during the T’ang, see Tsung-mi
and the Sinfication of Buddbism. For a briefer discussion of Tsung-
mi’s life and his understanding of Ch’an (Zen), see Jan Yiin-hua's
“Tsung-mi: His Analysis of Ch’an Buddhism.” For a discussion of
how Tsung-mi’s system of doctrinal classification is related to his
critique of the different Ch'an traditions in the late T’ang, see chap-
ter 9 of my Tsung-mi and the Sinification of Buddbism.

CONFUCIANISM AND TAOISM

Two excellent, but very different, general treatments of Confucian-
ism and Taoism within the context of early Chinese thought can be
found in Benjamin Schwartz's The World of Thought in Ancient Chi-
na and A. C. Graham’s Disputers of the Tao.

Lau’s translations of, and introductions to, the Analects and the
Mencius provide a good introduction to the basic Confucian teach-
ings. An excellent discussion of the mandate of heaven appears in
chapter 5 of Herrlee Creel’s The Origins of Statecraft in China, vol.
1, The Western Chou. A. C. Graham’s “The Background of the Men-
cian Theory of Human Nature” is especially valuable for laying the
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ground for understanding the problematic in terms of which the
Indian Buddhist notion of tathdgatagarbha later became adapted
within Chinese Buddhism.

One of the best general introductions to Taoism can be found
in the three entries on Taoism, its history, and its literature by Anna
Seidel and Michel Strickmann in the 15th edition of the Encyclope-
dia Britannica (1973). There are far too many translations of the
Lao-tzu (or Tao te ching) in English, and there will probably never
be one that wins general acceptance, but my own preference is D.
C. Lau’s, available in paperback from Penguin books, which also
contains a good introduction that brings out the political dimension
of the work. Even if not always accurate in detail, Burton Watson’s
translation of the Chuang-tzu generally succeeds in capturing the
spirit of the text in lively, colloquial prose (his translation of select-
ed chapters is available in paperback as Chuang Tzu: Basic Writ-
ings and his translation of the entire text is available in hardcover
as The Complete Works of Chuang Tzu). For a more accurate and
nuanced, but less fluid, translation, see A. C. Graham’s Chuang-tzu:
The Inner Chapters.

For an excellent discussion of Chinese cosmogonic thought
during the T'ang, see chapter 3 of Edward H. Schafer's Pacing the
Void: T'ang Approaches to the Stars. For an interesting but some-
what controversial discussion of the Taoist background, see Norman
J. Girardot, Myth and Meaning in Early Taoism, especially chapter
2; see also Norman J. Girardot, “The Problem of Creation Mythol-
ogy in the Study of Chinese Religion,” in History of Religion 15
(1976): 289-318.

THE TEACHING OF HUMANS AND GODS

Discussions of karma can be found in almost every introductory
book on Buddhism. For an excellent, concise summary, see James
P. McDermott, “Karma and Rebirth in Early Buddhism,” in Wendy
Doniger O’Flaherty, ed., Karma and Rebirth in Classical Indian
Traditions. For discussions of karma theory as a resolution to the
problem of theodicy, see Max Weber, “Theodicy, Salvation, and Re-
birth,” in The Sociology of Religion; and Gananath Obeyesekere,
“Theodicy, Sin and Salvation in a Sociology of Buddhism,” in Edmund
Leach, ed., Dialectic in Practical Religion.

For more on the Teaching of Humans and Gods, see my “The
Teaching of Men and Gods: The Doctrinal and Social Basis of Lay
Buddhist Practice in the Hua-yen Tradition,” in Robert M. Gimello
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and Peter N. Gregory, eds., Studies in Ch’an and Hua-yen. For an
interesting discussion of the Ti-wei Po-li ching, the text on which
the Teaching of Humans and Gods is based, see Whalen Lai, “The
Earliest Folk Buddhist Religion in China: T"-wet Po-li ching and Its
Historical Significance,” in David W. Chappell, ed., Buddhist and
Taoist Practice in Medieval Chinese Society. The most thorough
study of the T’i-wei Po-li ching can be found in Kyoko Tokuno’s
dissertation, “Byways in Chinese Buddhism: The Book of Trapusa
and Indigenous Scriptures.”

There are scores of academic and popular books on Buddhist
meditation. For an excellent, but technical, presentation of tradi-
tional meditation theory and practice according to the Pili Canon
and the Theravida tradition, see Paravahera Vajrafidana Mahathera,
Buddbist Meditation in Theory and Practice; for a more accessible
treatment of the same material, see Winston L. King, Theravada
Meditation: The Buddbist Transformation of Yoga. The classical
manual of meditation theory and practice for the Theravida tradi-
tion is the Visuddbimagga, which is available in English translation
by Bhikkhu Nanamoli as The Path of Purification. For a general
treatment that raises some interesting interpretative problems, see
Robert Gimello, “Mysticism and Meditation,” in Steven T. Katz, ed.,
Mysticism and Philosophical Analysis. For a discussion of the two
poles of Buddhist meditation, see Paul Griffiths, “Concentration or
Insight: The Problematic of Theravada Buddhist Meditation-Theory,”
in the Journal of the American Academy of Religion. For an insight-
ful discussion of the meaning of Buddhist meditation terms, see Alan
Sponberg, “Meditation in Fa-hsiang Buddism,” in Peter N. Gregory,
ed., Traditions of Meditation in Chinese Buddbism.

A dated, but still useful, summary of Buddhist cosmology can
be found in Louis de la Vallée Poussin’s article, “Cosmogony and
Cosmology (Buddhist),” in James Hastings, ed., Encyclopedia of Re-
ligion and Ethics.

THE TEACHING OF THE LESSER VEHICLE

André Bareau’s entry on “Hinayana Buddhism” in The Encyclopedia
of Religion contains a useful survey of the development of the dif-
ferent sectarian traditions and their points of difference. For a basic
introduction to Theravida Buddhism, see the first four chapters of
Peter Harvey’s An Introduction to Buddhism: Teachings, History
and Practices. For a more detailed discussion of the Abhidharma
disputes, see part 2 of Edward Conze’s Buddbist Thought in India.
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The Abbidbarmakosabbasya, the text on which Tsung-mi bases his
account of the Teaching of the Lesser Vehicle, is available in the
French translation by La Vallée Poussin; Leo Pruden’s English trans-
lation of La Vallée Poussin’s French translation contains so many
errors that it should only be used with extreme caution.

THE TEACHING OF THE PHENOMENAL APPEARANCES
OF THE DHARMAS

Gimello’s dissertation provides an illuminating discussion of the re-
lationship among the Madhyamaka, Yogacira, and tathagatagarbha
legacy of Indian Buddhism and the early Chinese appropriation of
tathdgatagarbha theory, and it thus affords the most helpful back-
ground for understanding the next three teachings in Tsung-mi's
essay: those of the Phenemonal Appearances of the Dharmas, the
Refutation of Phenomenal Appearances, and the Revelation of the
Nature (see “Chih-yen,” pp. 212-337).

For a good general account of some fundamental Yogicira
ideas, see the articles by Nagao Gadjin collected and edited by Leslie
Kawamura in Madhyamika and Yogacara, especially “The Buddhist
World View as Elucidated in the Three-nature Theory and its Sim-
iles,” “Connotations of the Word Asraya (Basis) in the Mahayana-
Sttralamkara,” “Usages and Meanings of Parinamana,” and “Logic
of Convertibility.” See also Alan Sponberg, “The Trisvabbdva Doc-
trine in India and China;” Ueda Yoshifumi, “Two Main Streams of
Thought in Yogicara Thought;” Stanley Weinstein, “The Concept
of Alaya-vijfidna in Pre-T"ang Buddhism;” chapter 4 of Paul Williams’
Mabayana Buddhbism, and Hattori Masaaki, “Realism and the Phi-
losophy of Consciousness-Only.” For a study of the origins and early
development of the alayavijiidna, see Lambert Schmithausen,
Alayavijfiana: On the Origin and the Early Development of a Central
Concept of Yogacara Philosophy. Weinstein’s “Imperial Patronage”
article contains a good, brief account of Hsiian-tsang and the Fa-
hsiang School (pp. 291-297). The Ch’eng wei-shib lun, the author-
itative text for the Fa-hsiang tradition, is available in English trans-
lation by Wei Tat (which is based on La Vallée Poussin’s French
translation). See also the entries on Asanga and Yogaicara by Hattori
Masaaki, on Vasubandhu by Nagao Gadjin, and on Hsuian-tsang by
Alan Sponberg in The Encyclopedia of Religion, and the entries on
Alaya-vijfidna by Seibun Fukaura and Asanga by Walpola Rahula in
Encyclopaedia of Buddbism.
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THE TEACHING THAT REFUTES
PHENOMENAL APPEARANCES

For a discussion of the development of the Prajfidparamita litera-
ture and an anthology of its teachings, see the introduction and
translations in Edward Conze’s Selected Sayings from the Perfection
of Wisdom. Chapters 2 and 3 of Paul Williams' Mabayana Bud-
dhism contain excellent discussions of the Perfection of Wisdom
literature within the context of the development of Mahayana and
the more philosophical critique articulated within Madhyamaka.
Frederick Streng’s Emptiness: A Study in Religious Meaning offers a
standard discussion of emptiness and contains, as an appendix, a
translation of Nagarjuna's Madhyamakarika; see also Kenneth In-
ada, Nagarjuna: A Translation of bis Mitlamadbyamakakarika
with an Introductory Essay. For a provocative recent interpretation
of early Indian Madhyamaka, see C. W. Huntington, Jr.’s The Emp-
tiness of Emptiness, the review by José Cabezén in the journal of
the International Association of Buddbist Studies (1990), and the
subsequent exchange with the author in a later issue of that journal
(1992). For a discussion of the question of how the Indian tradition
was adapted in Chinese Buddhism, see Richard Robinson, Early
Madbyamika in India and China. Douglas Daye's chapter, “Major
Schools of the Mahdyina: Madhyamaka,” in Buddhism: A Modern
Perspective, edited by Charles Prebish, can serve as a brief summa-
ry of Madhyamaka teachings. See also the entry on “Madhyamika”
by Kajiyama and the entries on “Nigarjuna” and “Stnyam and
Stnyatd” by Streng in The Encyclopedia of Religion. For more on
the tathagatagarbha qualification of the teaching of emptiness, see
chapter 8 of my Tsung-mi and the Sinification of Buddbism.

THE TEACHING THAT REVEALS THE NATURE

The major scriptural source for the tathagatagarbha doctrine is the
Srimala Siitra, which is available in English translation by Alex and
Hideko Wayman, The Lion’s Roar of Queen Srimala. Takasaki
Jikido discusses the development of the tathigatagarbha theory in
his introduction to his translation of the Ratnagotravibbaga, the
treatise in which the tathigatagarbha theory was formulated in its
definitive form. For a study of the doctrine in its Indo-Tibetan con-
text, see David Seyfort Ruegg’s monumental study, La Théorie du
Tathagatagarbba et du Gotra. An important source for the tradition
in China was the Fo-bsing lun (Treatise on Buddha-nature), which
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was closely modeled after the Ratnagotravibbaga; for a discussion
of this text, see Sallie King, Buddha Nature. For Tsung-mi, the de-
finitive exposition of tathagatagarbha theory was found in the
Awakening of Faith in Mabayana, which is available in English
translation of Yoshito Hakeda. See also Paul Williams, Mabayana
Buddbism, chapter 5.

For a more detailed discussion of the sudden and the gradual
teachings, which Tsung-mi raises at the end of his discussion of this
teaching, see chapter 5 of my Tsung-mi and the Sinification of Bud-
dbism. For a broader discussion of the meaning of sudden and
gradual and their importance in Chinese Buddhism and intellectual
history, see the various papers collected in Sudden and Gradual:
Approaches to Enlightenment in Chinese Thought, edited by Peter
N. Gregory.

RECONCILING ROOT AND BRANCH

Jan Yiin-hua discusses Tsung-mi’s final reincorporation of the var-
ious Buddhist teachings that he had critiqued in the earlier parts of
his Inquiry into the Origin of Humanity in his “Conflict and Har-
mony in Ch'an and Buddhism.” For a discussion of the problem of
theodicy latent in Tsung-mi’s system, see my “The Problem of
Theodicy in the Awakening of Faith.”
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ghee, metaphor of, 81-82

ghosts, 99-101. See also spirits of the
dead (kuei-shen)

Gimello, Robert, 26 n.3, 171n. 27

Girardot, Norman J., 15

giving rise to karma (ch’i-yeb), 191,
200

glossary, xi, 207-25

gradual cultivation (chien-bsiu), 184

gradual teaching(s) (chien-chiao),
112, 185-88

Graham, A. C,, 70

great antecedence (#'ai-ch'u), 84-
85n. 17, 85

Great Dbarma Drum Sttra (Maba-
bberibaraka-sitra; Fa-ku ch-
ing), 168n. 21, 174

great initiation (¢'ai-shib), 84-85n.
17, 85

great interchangeability (¢+'ai-7), 84-
85n. 17, 85

great kalpa (mabdkalpa; ta-chieb),
134

Great Perfection of Wisdom Stitra,
175

Great Perfection of Wisdom Treatise
(Ta-chib-tu lun), 162-63, 167-68

great simplicity (¢'ai-su), 84-85n. 17,
85

great ultimate (¢'ai-chi), 84, 85

Great Vehicle. See Mahdyina

greed, 9n. 9, 133, 199

Haas, Hans, 39

Hakeda, Yoshito S., 39

Han K’ang-po (332-380), 84

Han Yu (768-824), 35-36, 68

heaven (svarga), 112n. 5

heaven (t'ien), 102. See also man-
date of heaven

heavens: in the realm of desire, 117-
18n. 19, 127; in the realm of form,
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120n. 25, 127; in the realm of
formlessness, 121, 127

hermeneutics: definition of, 5n. 2;
and doctrinal classification, 5-6

hidden intent (mi-1), 108, 177

Hinayana, 128-29. See also Teaching
of the Lesser Vehicle

Ho-tse lineage, 25

Ho-tse Shen-hui (684-758), 29, 33,
185

Hsiao ching. See Classic of Filiality
(Hsiao ching)

bsien-shib (“directly reveals”), 108,
177

bsin (heart/mind), 11

Hsil tsang ching, 38

Hsii-tsang (600-664), 23

Hstian (duke), 98-99n. 51

Hsiian-tsang (600-664), 129, 135n.
14, 150-51, 156

Hsiian-tsung (r. 713-756), 20

Hua-yen: development of, 25, 26,
27-28; doctrinal classification of,
31; Hua-yen(Avatamsaka) Stitra
as basis of, 28; Tsung-mi’s inter-
est in, 33; and Yogacara, 150

Hua-yen ching shu, 142n. 26

Hua-yen (Avatamsaka) Siitra: as
basis for Hua-yen tradition, 28,
31, 150n. 3; and Buddha's en-
lightenment, 182-83; Ch’eng-
kuan’s commentary and subcom-
mentary to, 28, 29; and degrees
of good and evil, 115-16n. 13;
doctrine of dharmadhatu in, 12-
13n. 17; and samadhi of oceanic
reflection, 32; and sudden teach-
ing, 185, 187n. 28; and sttra roll
analogy, 182; and Teaching That
Reveals the Nature, 179, 180n. 11,
181-83; Tsung-mi’s study of, 29,
31, 33

Hua-yen yiian jen lun chieb, 38, 39

Hua-yen ytian jen lun fa-wei lu, 38

Huai-nan-tzu, 96
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Hui-neng (638-713), 29

Hui-yilan. See Ching-ying Hui-yilan
(523-592)

human beings, creation of, 138-39

bun-tun. See chaos (bun-tun)

Hundred Treatise (Po lun), 162

Hung-chou, 32-33

i-ch’i. See primal pneuma (yiian-
ch")

I Ching. See Classic of Change (I
ching or Chou )

I kou-ming chiieb, 84

icchantika (i-ch'an-t’), 151, 157n.
21

imaginary nature (parikalpa-sva-
bbava; pien-chi), 148

impulse (samskara; bsing), 17, 132,
143

incipient potentialities (ssu-tuan),
11

infinite consciousness (vijignan-
tyayatana; shib-wu-pien-ch’u),
121, 127

infinite space (gkasanantyayaya-
na; k'ung-wu-pien-ch’v), 121,
127

inner (nef) teachings, 68, 81

Inquiry into the Origin of Humanity
(Ytian jen lun): annotated trans-
lation of, 65-206; commentaries
on, 38-39; dating of, 34-35; frame
for (doctrinal classification), 4-8;
and Han Yii, 35-36; as introduc-
tory text to Chinese Buddhism,
ix-x, 3-4; landscape for (the
teachings), 19-24; meaning of the
title, 21, 35; point of view of (in-
trinsic enlightenment), 8-19; pre-
vious translations of, 38, 39;
running translation of, 43-62

insight (vipasyana; kuan), 119

intelligent spirit (bun-ch i), 86

intermediate existence (antarabba-
va; chung-yu or chung-yin), 201
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intermediate kalpa(s) (antarakalpa;
chung-chieb), 134, 137

intrinsic enlightenment (pen-
chiieb): contrasted to experien-
tial enlightenment, 179, 196; def-
inition of, 13; developed in
Awakening of Faith, 8, 13, 19,
178-79, 196; and Teaching That
Reveals the Nature, 23, 79, 178-
79, 193

Jan Ch'iu, 89

Jhdnaprabha, 168-69, 170, 173

Jrieyavarana (so-chib chang), 72-
73n. 19

Kachi genninron kogi (Kishigami,
1891), 38

kalpa (chieb): of continuation, 137,
141; of destruction, 137, 138, 141-
42; of emptiness, 134, 137, 138,
141, 142; of formation, 134-37;
great kalpa (mabakalpa; ta-
chieb), 134; intermediate kalpas
(antarakalpa; chung-chieb),
134, 137

kamadhatu. See realm of desire (ka-
madbatu; yii-chieb)

Kamata Shigeo, 38

Kanwataishé genninron shinshaku
(Yusugi, 1935), 38, 39

Kao-seng chuan, 98-99n. 51

karma (yeb): and delusion, 72; di-
rective and particularizing, 203;
generation of, 200; and rebirth,
71,86,87,101,111-12, 202-3; and
Teaching of Humans and Gods,
22, 86; and Teaching of the Lesser
Vehicle, 22, 86, 132; and theod-
icy, 100; three modes of, 71, 133

karmic retribution, 22, 95, 101, 110,
111, 114, 115, 122

Katd Kumaichird, 38

Kimura Yoshiyuki, 38

Kindpred Sayings (Samyutta-ni-
kaya), 125

Kishigami Kairyo, 38
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klesa. See defilements (klesa; fan-
nao)

klesavarana (fan-nao chang), 72-
73n. 19

Kuan Fu, 99-100

K'uei-chi (Tz'u-en, 632-682), 94-
95n. 46, 150, 153, 154, 159n. 30

Kuei-feng Tsung-mi. See Tsung-mi
(780-841)

Kumirajiva, 26, 161, 163

K'ung Ying-ta (574-648), 84

Larnkavatara-siatra, 157, 195

Lao-tzu, 20, 33; and provisional
teachings, 75

Lao-tzu (Tao te ching), 20, 65, 66-
67, 70, 84, 89, 92; and gradual
cultivation, 184

learning, and need for a constant
teacher, 68

Lesser Vehicle. See Hinayina;
Teaching of the Lesser Vehicle

Li Ao (772-836), 36

Li chi. See Book of Rites (Li chi)

Li Han, 98-99n. 51

Lieh-i chiian, 98-99n. 51

Lieb-tzu, 20, 84-85, 89

light-sound heaven (gbbasvara;
kuang-yin), 135-36, 138

lineages (tsung), 27, 78n. 31

Liu Ch'iu (438-495), 112

Liu Ts'ung, 98-99n. 51

Liu Yi-hsi (772-842), 35

Lotus Sutra: principle of expedient
means in, 5n. 3; and teaching of
the one vehicle, 77, 178; and
Teaching That Reveals the Na-
ture, 183, 188; as universal teach-
ing, 77

loyalty, 87

Lun-beng, 99-100, 101

Lun-yii. See Analects of Confucius
(Lun-yi))

Ma-tsu Tao-i (709-788), 32

Madhyamaka: and emptiness, 108,
130, 149; and Teaching That Re-
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futes Phenomenal Appearances,
23, 130, 161-63; and two truths,
149-50; and Yogacara, 170-71

Madbyamakarika. See Stanzas on
the Middle Way (Madhbyama-
karika)

Mababberibaraka-sitra. See Great
Dbarma Drum Siitra (Maha-
bberiharaka-siitra)

Mabakammayibbanga-sutta. See
Discourseon the Greater Analysis
of Deeds (Mabakammauyi-
bbanga-sutta)

Mabavastu, 139n. 20

Mahayina: and Hinayana, 128, 129-
30; history of, 128; principle of
expedient means in, 5n. 3; and
tathagatagarbha, 8

Mabayanasamgraba (She ta-sheng
lun), 150

Mahes$vara, 94-95n. 46

Majjbima-nikaya, 112n.5,117-18n.
19

manas (mo-na-shib): as ego con-
sciousness, 155; as seventh con-
sciousness, 147

mandate of heaven (¢'ien-ming), 82,
86, 102-4, 203-

Maiijusri, 180

mano-vijriana (i-shib; mental dis-
crimination), 146n. 33, 147, 155

Mao shib. See Classic of Poetry (Shib
ching or Mao shib)

marga (spiritual path), 22

Masson-Oursel, Paul, 39

material soul (p'0), 86

meditative absorption, 118, 119-21

Meiji period (1868-1912), popularity
of the Inquiry during, 38

Memorial on the Buddhba'’s Bone, 36

Mencius, 11

Meng-ch’iu, 98-99n. 51

mental discrimination (mano-vijfia-
na; i-shib), 146n. 33, 147, 155
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of Human and Gods, 22. See also
karma (yeb)

receptacle world (bbajanaloka;
ch’i-chieb), 134, 135, 137, 156,
204

Record Inquiring into the Profundi-
tyof the Hua-yen Stitra (Hua-yen
ching t'an-bsiian chi), 169n. 22

Religion of the Samuras: A Study of
Zen Philosophy and Discipline in
China and Japan (Nukariya), 39

residual conditioning, 96

Reynolds, Frank, 15

righteousness (#), 75, 87, 92, 97, 114

root (pen): and branches (mo), 13,
22,67,153,190; and essence (¢,
67n. 5; and nature (bsing), 67; re-
turn to, 189

ripadbatu. See realm of form
(rapadhbatu; se-chieb)

samidhi of oceanic reflection (bai-
in san-mei), 32

Samatha. See calming (Samatha;
chib)

sambhogakiya (pao-shen), 206

Samdbinirmocana-sittra (Chieb
shen-miching),148,151n.5,153,
170

samjfra-vedayita-nirodba-sama-
Dpatti. See cessation of conceptu-
alization and sensation (samyjfid-
vedayita-nirodba-samapatti)

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

Samyutta-nikaya, 126n. 35

San-kuo chib, 98-99n. 51

San-lun tradition. See Three Treatis-
es (San-lun) tradition

Scripture of Perfect Enlightenment
(Ytian-chiieb ching): and Teach-
ing That Reveals the Nature, 21n.
32, 183, 190; and Tsung-mi's en-
lightenment experience, 29
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seeds (bija; chung-tzw), 72, 156-57,
158

Sekba-sutta, 118n. 20

sensation (vedana; show), 132, 143

Shang shu. See Classic of History
(Shu ching or Shang shuw)

She-lun tradition, 150, 165, 171

Shen-hsiu, 185

Shen-hui. See Ho-tse Shen-hui (684-
758)

sheng (“to give birth to”), 11

Shib ching. See Classic of Poetry
(Shib ching or Mao shib)

Shib-erb men lun. See Twelve Topics
Treatise (Shib-erb men lun)

Shu Ch’i, 89

Shu ching. See Classic of History
(Shu ching or Shang shu)

Silabhadra, 168-70

sinification, stages of, 26

six arts, 97

six coarse phenomenal appearanc-
es, 198

six destinies, 21, 100-101. See also
five destinies

six perfections, 117

Sixth Patriarch (Hui-neng), 29

skandha. See five aggregates (pati-
ca-skandha; wu-yin)

social differentiation, 139

spirits of the dead (kuei-shen), 95,
98-101

spontaneity (tzu-jan), 82, 90-94,
184n. 22, 203

Spring and Autumn Annals (Ch’un-
ch’iv), 19

§ravaka, 77, 168, 178

Srimala Sttra (Sheng-man ching),
163-64, 165, 178, 183

Ssu-ma Ch'ien, 89-90n. 29

Stanzas on the Middle Way
(Madbyamakarika), 162

Sthiramati, 154n. 13, 155, 158

Subcommentary to the Scripture of
Perfect Enlightenment (Yiian-
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chiieb ching ta-shu-ch’'ao), 34,
82, 83n. 7, 84, 86, 89, 91, 93, 9%4-
95n. 46, 95, 98, 99, 101, 106, 190

sublation (aufbeben), 6

suchness (tathata; chen-ju), 9, 152,
164-65

sudden enlightenment (¢tun-wu),
184

Sudden Teaching (tun chiao): ex-
pounded to beings of superior
capacity, 186-87; and Hua-yen
Satra, 185; and Liu Ch'iu, 112;
omission by Tsung-mi, 31, 185;
Tsung-mi’s description of, 185-88

suffering of karmic bondage (yeb-
bsi-ku), 200

Sui dynasty (581-617), 26

Sun Ch’o, 75-76

Sung dynasty (960-1279), develop-
ment of Neo-Confucianism dur-
ing, 37

§anyata. See emptiness (Siinyata;
k'ung)

Sarangama, 183

sutra roll analogy, 182

Suzuki, D. T., 158

Svatantrika, 162

Sweet Dew Incident (835), 30

Ta-chib-tu lun. See Great Perfection
of Wisdom Treatise (Ta-chib-tu
lun)

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

Tai-p'ing yii-lan, 85n. 18

Taisho shinshii daizokyo, 38, 40

Takasaki Jikido, 181

Tambiah, Stanley, 139

T'an-ching, 113

T'an-bstian chi. See Record Inquir-
ing into the Profundity of the
Hua-yen Sutra (Hua-yen ching
t'an-bsiian chi)

T’ang dynasty (618-907), develop-
ment of Buddhism during, 25
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tao (Way), 67, 70, 82, 84, 86

Tao-su ch’ou-ta wen-chi. See Col-
lected Correspondence (Tao-su
ch’ou-ta wen-ch?)

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

Tao-yiian, 28, 29

Taoism: expedient means in, 75, 81;
as outer (wai) teaching, 68-69,
81; role in Tsung-mi’s thought,
X, 4,7, 19, 20, 65; and Teaching
of Human and Gods, 22; and
Teaching of the Lesser Vehicle,
139-41; Tsung-mi's critique of,
15, 80-104; Tsung-mi’s study of,
28

Taoist Canon (Tao tsang), 20

tathdgata (ju-laf), 9

tathigatagarbha (ju-lai-tsang): and
ilayavijfidna, 9n. 10, 152, 175,
195; and Awakening of Faith, 8-
9, 18, 31, 152, 163, 164-65, 171,
175, 195, 196; and Buddha-na-
ture, 10-14, 79, 168; and Chinese
thought, 10, 150, 151, 163; defi-
nition of, 9-10, 150, 193; and
emptiness, 163-65, 167; and in-
trinsic enlightenment, 8, 79; as
ontological ground, 195; and
Teaching That Reveals the Na-
ture, 24,79, 151, 178, 181-83; and
universal salvation, 27, 178

Tathagatagarbba Sttra (Ju-lai-
tsang ching), 181, 183, 193

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

Teaching of Hidden Intent That Re-
futes Phenomenal Appearances
in Order to Reveal the Nature
(mi-i p'o-bsiang bsien-bsing
chiao), 107-8

Teaching of Humans and Gods (jen-
t'ien chiao): description of, 22,
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110-27, 199-206; and five pre-
cepts, 110, 111, 112, 113-14, 116,
117; and karmic retribution, 22,
95, 101, 110, 111, 114, 115, 122;
and lay Buddhism, 110-11n. 2,
111-12, 114; and theodicy, 110;
and Ti-wei Po-li ching, 21n. 32,
112-13, 114, 117; Tsung-mi’s cri-
tique of, 123-26

Teaching of the Causes and Effects
of [being born as) Humans and
Gods (jen-t’ien yin-kuo chiao),
107

Teaching of the Lesser Vehicle
(bsiao-sheng chiao): and condi-
tioned origination, 15, 72, 131;
and cosmic cycles, 87; and cos-
mogony, 134-39; description of,
22-23, 128-47, 198-99; and dhar-
mas, 22-23, 152; as first period of
Buddha's teachings, 170; and no-
self, 22, 123, 152; Tsung-mi’s cri-
tique of, 145-47

Teaching of the Phenomenal Ap-
pearances of the Dharmas (fa-
bsiang chiao): and ilayavijiidna,
23,72, 130, 147, 148, 155-58; and
Ch’eng wei-shib lun, 146; de-
scription of, 23, 148-60, 197-98;
and Hsiian-tsang, 150-51; Tsung-
mi's critique of, 171-73; and Yo-
gicira, 23, 148-51

Teaching That Directly Reveals That
the True Mind Is the Nature
(bsien-shib chen-bsin chi bsing
chiao), 108, 177

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

Teaching That Refutes Phenomenal
Appearances (p'o-bsiang chiao):
and Ching-ying Hui-yiian, 165-
66; description of, 23, 161-75,
193-96; and emptiness, 23, 73,
107, 108, 161, 163-65; and
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Madhyamaka, 23, 130, 161-63;
Tsung-mi’s critique of, 173-75;
and unenlightenment, 23

Teaching That Reveals the Nature
(bsten-bsing chiao): and Ad-
vanced Teaching, 32; and
ilayavijiiana, 23; in Awakening of
Faith, 21n. 32, 183; canonical ba-
sis of, 181-83; description of, 23-
24, 177-88, 192-93; and intrinsic
enlightenment, 24, 79, 178-79,
193; and nature (bsing), 12; and
one vehicle, 178; in Scripture of
Perfect Enlightenment, 21n. 32,
183; and sudden and gradual
teachings, 184, 185-88; and tatha-
gatagarbha, 24,79, 168, 177, 178,
181-83; as ultimate teaching, 189

teachings (chiao), 19-24

Teachings of Hidden Intent That Set
Forth the Phenomenal Appear-
ances That Are Based on the Na-
ture (mi-i i-bsing shuo-bsiang
chiao), 107

ten evil deeds (dasakusala), 111n.
3,115

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

theodicy, 19, 86, 88, 102, 110, 196

Theravida, 119n. 21, 128

Thinty Verses (Trimsika; San-shib
sung), 153

three absences of own-being, 170

three natures (¢risvabbava; san-
bsing), 148, 151n. 5, 170

three poisons, 9n. 9, 133, 199

three powers (san-ts'ai), 66, 68, 140,
206

three subtle phenomenal appear-
ances, 197-98

Three Treatises (San-lun) tradition,
161

three vehicles, 77, 168, 178

three woeful destinies, 115-16, 123

threefold body of the Buddha, 206
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Ti-lun tradition, 150, 165, 171

T"i-wei Po-li ching (The Scripture of
Trapusa and Bhallika), 21n. 32,
112-13, 114, 117

T'ien Fen, 99-100

t'ien-ming. See mandate of heaven
(t'ien-ming)

T’ien-t'ai tradition, 26

titans (asura; a-bsiu-lo), 21n. 33,
101n. 58, 123n. 31

Tou Ying, 99-100

tranquility (chi), 167

transformation of the basis (asraya-
Daravrtti; chuan-i), 149, 155

transformed consciousness
(pravrtti-vifiana; chuan-shib),
156, 157

Trapusa (T"i-wei), 113

Treatise on the Middle Way (Chung
lun), 161, 162, 172

Trimsika. See Thirty Verses
(Trimsika; San-shib sung)

true mind (chien-shib bsin), 124n.
33

trustworthiness (bsin), 97, 114

Tso-chtian, 98-99n. 51

Tso Commentary (Tso chuan), 19

Tsung-mi (780-841): biography of,
25, 28-30; intellectual develop-
ment of, 3, 28, 30-34

Tsung-mi and the Sinification of
Buddhbism (Gregory), x

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

Twelve Topics Treatise (Shib-erb
men lun), 161, 162

two teachings, 80. See also Confu-
cianism; Taoism

two truths, 149-50

two vehicles, 168

Tz'u-en. See K'uei-chi (Tz'u-en, 632-
682)

zu-jan. See spontaneity (tzu-jan)
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ultimate meaning (nitartha; liao-i),
73, 108, 164, 177

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

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

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

universal teaching (¢'ung-kuei
chiao), 77

upaya. See expedient means (up-
aya; fang-pien)

vasana (bstin-bsi), 158

Vasubandhu, 129, 148, 150, 153

Vinaya, 129

vipasyana. See insight (vipasyana;
kuan)

Visuddbimagga, 121-22n. 27, 139n.
20

vital force. See ch’i (vital force or
pneuma)

Wada Ryuz6, 38

Wang Ch'ung, 99-100

water/wave metaphor, 157, 174,
175, 187

Way (ta0), 67, 70, 82, 84, 86

Weber, Max, 110n. 1

Williams, Paul, 129n. 1, 130n. 3,
161n. 1

wisdom: of all Buddhas, 180; as
chib, 97, 114, 179-80; of consum-
mated enlightenment (cheng-wu
chib chib), 180; as prajria, 117n.
18; two types of, 168

Wu (king), 89

yang. See yin-yang polarity

Yen Hui, 89

Yen-i ch’ao, 84, 142n. 25, 169n. 24

yin-yang polarity, 70

Yogacira: and Ching-ying Hui-
ylan, 165; and Madhyamaka,
170-71; and Teaching of the Phe-
nomenal Appearances of the
Dharmas, 23, 130, 148-51; theo-
ries of the mind in, 26, 97, 130
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Yogacarabbumi-sastra, 153, 170

ytian (“round”), 7

yiian-ch’i. See primal pneuma
(ytian-ch’d)

Yiian-chiieh, commentaries on the
Inquiry by, 38, 39, 67,75, 83n. 7,
115n. 13, 157, 176

Yiian-chiieb ching. See Scripture of
Perfect Enlightenment (Yiian-
chiieb ching)

Yiian-chiieb ching liieh-shu ch’ao,
34

Yiian-chiieb ching ta-shu. See Com-
mentarytotheScripture of Perfect
Enlightenment (Yiian-chiieb ch-
ing ta-shu)

Yiian-chiieb ching ta-shu-ch'ao.See
Subcommentary to the Scripture
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of Perfect Enlightenment (Yiian-
chiieb ching ta-shu-ch’ao)

Yian bsing (On the Origin of Hu-
man Nature), 36

Ytian bui(Onthe Origin of Slander),
36n. 14

Yiian jen (On the Origin of Human-
ity), 36

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

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

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

Yusugi Ryoei, 38

Zurcher, Erik, 76
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