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Today the copying is over.
Why haven't you sent me my fee?

Who is that unreliable man?

4
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I turn,but we do not see each other.
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(Poem scribbled at the end of Peking 99)

When all is done and said,
In the end thus shall ye find:
' He most of all doth bathe in bliss

That hath a quiet mind.

. (Lord Vaux Thomas 1510-1566. Quoted by D.T.Suzuki

in his On Indian Mahayana Buddhism,p.112.)

ADDENDA
A1l references to the official, standard Chinese
histories are to the Chung-hua shu-chu edition published

in Peking.
CTCTL = Ching-te chuan-teng lu.

LCSTC = Leng-chia shih-tzu chi.

Certain commonly recurring Sanskrit words have no
diaeritical marks,e.g., dhyana and samadhi. Cther Sanskrit

words that have appeared in English are not given diacriti-

cals.
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Introduction.

This thesis aims to present a translation of the work that is usually
considered to be the oldest source for Chinese Ch'an. I have titled it the

Long Scroll rather than the Erh-ju ssu-hsing lun or Ta-mo lun because these

latter titles are confusing and ill-defined. Long Scroll is a translation of
the name Suzuki Daisetsu gave it.l This name is the most aépropriate for we
do nbt know what its original title was. Moreover, a complete copy of it has
not been found or identified.

There is a work that is sometimes said to be older than the Long Scroll
as a source of Ch'an. Sekiguchi Shindai has tried to prove ‘that:.the Ta-mo

ch'an-shi lun was a work by Bodhidharma.2 However, Nakagawa Taka has put

forward a more plausible argument that this work was written by Tao-hsin or

a member of his group.3 The Ta-mo ch'an shih lun was probably the first Ch'an

book of precepts or Vinaya, and in my opinion was for beginners, whereas the
i . 4
Long Scroll was for 'qualified Buddhists'.
Other authors have asserted that the 'wall-contemplation' and 'entry via.

Principle' that is unique to the theory attributed to Bodhidharma in the

Long Scroll had its origin in the Chin-kang san-mei ching.5 However, Mizuno

1) I.e., E A %, suzuki 11, p.108.

2) Darumadaishi no kenkya, chapter 2. A copy of this text is dated 681.

3) 'Darumazenijiron no shiso oyobi nendai ni tsuite' in Tohoku Yakka Daigaku

kiy5 VI (Nov.,1959), p.110 f. The original title of the text may have been
. A o -4 b A bey fF S/
P'u-sa hsieh-faz=% Fé ﬁ 7 £, rather thanj—_’%/ ﬁ;'fﬁ ﬁ"ﬁ M

4) Paragraph II. Cf. the Ch'an-shih lun on the Pure Land (Darumadaishi no

kenkyﬁ, p.464) and Tao-hsin's assertion on the same subject (Suzuki II, p.262).

Compare these with XVII.

-~ = F 4
5) E.g., Suzuki II, p.70. Ql.ﬁ%( /-Ljﬁ,ﬁi;_



Kagen has. shown that the sutra is a forgery that was written between 649 and

665A.D.6 The chapter of the Chiﬁ-kang san-mei ching in which 'wall~contempl-

ation' appears also has terms created by Tao-hsin and Hung-jen, so it was
probably written to give a scriptural basis for the theories preached by all
the earlier Ch'an patriarchs.

Therefore it is my opinion that the Long Scroll is definitely the oldest
Ch'an text in existence. It has been long forgotten, and only attracted the-
attention of a modern scholar for the first time in 1935, when D.T.Suzuki
discovered a manuscript of it that had been unearthed at Tun-huang. He found
that the first half of it corresponded to the Erhfju chung. that is in the

Korean collection, the Ch'an-men ts'o-yao. In 1936 he published the first

edition of the Long Scroll. This was accompanied by background information

and some comments on the contents.7 It was revised with the aid of another

manuscript, Stein 2715, and was printed in the Zenshisashi—kenkya II in 1951.8

In 1965 Tanaka Ryasha discovered three fragments of Tun-~huang manuscripts that
corresponded to parts of the Long Scroll that had been identified by Suzuki'.9
The first and only translation to date of the Long Scroll was done into

10

modern Japanese by Yanagida Seizan in 1969. This edition was made from all

of the afore-mentioned texts. This work is invaluable, for Yanagida has

6) ‘Bodaidaruma no Ninyashigyasetsu'to Kongasanmaikya' in KDKK XIITI (March
1955) pp. 40 ff.

Y}‘~ _ L/

. . . . .'_‘})’7\'W = 4 {7,‘75}/} -
7) Shoshitsu isho oyobi (sono) kalsetsufj/ ELiEL€§7/§J4#:;AJ' Ataka Bukkyo

‘Bunko, limited edition.

8) This was revised and reprinted as Suzuki Daisetsu zenshu II (Abbreviated

in the thesis to Suzuki II).

9) I.e., Stein 3375, Pelliot 3018 and 4634. Announced in 'Shigyoronchokenshi
to Bodaidarumaron' in IBK 14-1 (1965).

10) Zen no Goroku I,Daruma no Goroku.




identified many of the quotes from sutras contained in the Long Scroll and
has provided some background information on terms that are difficult to
understand or whose meaning can only be guessed at.

In 1971 Yanagida identified a continuation of the above manuscripts,
Pelliot 2923.ll Since then two other Tun-huang manuscripts, Stein 7519 and
Pelliot 47951h§ve been identified as part of the Long Scroll.

It was not realized for some time that parts of the Long Scroll existed
in Tibetan translations. In 1958 Giuseppe Tucci published a translation of

part of the bKah-thang sde-lnga as source material for a history of the

bSamyas debate, in which Chinese Ch'an was pitted against a branch of the
Indian Madhyamika. Although Tucci realized that it contained translations

from the Chinese, he did not perceive that the Long Scroll was involved.12

In 1968 Ueyama Daishun discovered that there was a Tibetan translation of

the Leng-chia shih-tzu chi which qguotes paragraph II of the Long Scroll.ls

However, it was not until 1974 that Obata Hironobu identified parts of the

. . . 1
bKah-thang sde-lnga and Pelliot tib. 116 as translations of the Long Scroll.4

In 1975 it was found that paragraph II of the Long Scroll existed in the

. . 15 , AN
rNal-hbyor mig-gi bsam-gtan. In March 1976, Okimoto Katsumi discovered that

the bSam-gtan mig-sgron contained much of the Long Scroll, and he published

part of it along with the corresponding Chinese text.16

As a seminal text, the Long Scroll contains quite a number of passages and

11) "Hokushﬁzen no ichi shirya'in IBK, XXXVIII (1971) p.6l6. Cf. Tanaka Ryasha,'

'Shigyaronchakenshi zatsuroku no ichi ihon' in Shﬁgaku kenkyﬁ XIII p.36.

12) In Minor Buddhist Texts, Part II, S.O.R.

13) 'Chibettoyaku Ryogashijiki ni tsuite’ in Bukkyo bunken no kenkyu.

14) 'Chibetto no Zenshu to Rekidaihoboki' in Zenbunkakenkylsho-kiyo VI (1974).

15) This was announced in Okimoto Katsumi's 'bSamyas no shuron {(ichi)-Pelliot

116 ni tsuite' in Report of the Japanese Association for Tibetan Studies XXI

(March 1975). Cf. Obata,'Chibettoden Bodaidarumazenjiko' in IBK, XLVII (Dec.,
1975) ,p.229.

16) 'Chibettoyaku Ninyashigyaron ni tsuite' in IBK,XLVIII, (March 1976).



and terms that are difficult to understand. This difficulty is compounded by
the fact that it was neglected or forgotten in the latter course of Ch'an

history. For a number of these terms dictionaries of Buddhist terminology are
of little use. The value of Yanagida's translation and the rarity of some of

the terms can be seen when one looks at Nakamura Hajime's Bukkyago Daijiten,

where for some terms, especially those that appear in the Long Scroll II and
III, he quotes Yanagida's translation and cites the Long Scroll as the only
. 17

example of their use.

Although the Long Scroll draws on Buddhist canonical works, it often uses
the terms derived from them in a somewhat different sense. For example, the

s . - * . . . " . " 18

termfpizzﬁﬂhlch occurs in many sutras meaning "according to the Dharma

does not seem to mean this in the Long Scroll.However, there is a rare meaning

of it that Seng-chao alludes to in his commentary to the Vimalakirti Satra;

In one meaning the phenomena 'flowers' scattered on the body should fall.

(As they) do not fall they are not the phenomena 'flowers'-.19

Therefore I have translated it as 'phenomena as they are', rather than ‘'in
accordance with the Dharma'. In other cases the Long Scroll plays on the
literal translations and transliterations of Sanskrit into Chinese (X).
Since the Long Scroll is a native Chinese product, one cannot rely on a
Sanskrit original for help, nor can one retranslate Chinese translations of

Sanskrit back into Sanskrit in the way de la Vallée Poussin has done in his

Vijgaptimatrata Siddhi. For example, in LXX,%%E%{_ cannot be rendered by

bhutakoti. It must be rendered as the "limit of reality", for "where the eyes

YA
S b S\ & - Lzl e
1) 5.0 RIE VT o R B

18) Cf.,Ting, p.1092b.

19) T.38,387a.



that is the limit of reality." Although the Tibetan translations are sometimes
helpful, because they were translated in a formative period of the Tibetan
language, the meaning is not always clear.20 Without the benefit of the
Chinese text, even such a great authority on Tibetan as Tucci occasionally
misunderstands the translation.2

Occasionally I have also found it necessary to emend or choose betwéen the
editions, even though I have not had access to copies of the manuscripts.2
For all the ébove reasons the translation has many foétnotes. I have transl-
ated many of Yanagida's footnotes and have added some of my own where I think
they will clarify the meaning of the text.

It is these difficulties that have prompted me.to add the background
chapters. For example, the discussion of the term 'wall-contemplation' and
its Tibetan translation leads into a discussion of what form of Buddhism
influenced the Long Scroll. This takes up much of chapter four. Very little
has been written about the Buddhism of the Long Scroll. Probably the most
extensive comments were those by Yanagida Seizan in the introduction to his.
translation, where in several paragraphs he links it in particular with the
thought of Seng-chao.23 Since this opinion conflicts with that of D.T.Suzuki

and Ui Hakuju, who thought that the Lankavatara Sutra was a major influence

on the Long Scroll, I have discussed these streams of Buddhist thought in

chapters two and four. I tend towards the latter view, although this is

-

20) cf. Ueyama Daishun, 'Chibettoyaku Ryagashijiki ni tsuite', pp.199 ff.

21) For example, the Chinese LXIX has a discussion of the six senses, and

the Tibetan (MBT. II,p.74) has the word tshogs-drug, which Tucci has taken

to mean the "six accumulations" or "niyatipata" , rather than its other
meaning of "six kinds of perception™. Cf. Jaschke,Tibetan English Dictionary,

p.452.

22) E.g., XLVIII. See Appendix III.

23) Goroku I, pp.l2-14.



really only a gquestion of emphasis. I have decided in favour of the Lanka or

Cittamatra proposition mostly because of the way I understand the words/\A ’

7 -
G PA
;23\ and %Y , and because this was a hotly debated topic during the late

~E

Northern Wei period.24

I have added two lengthy chapters on the historical background of Buddhism
in fifth and sixth century China because it is necessary to understand the
environment in which the Long Scroll was written. Moreover, the Buddhism of
the late Nan-pei ch'ao period has been largely neglected by Western scholars,
and the most comprehensive surveys of the period in Asian languages are fair-
ly old.25 The most detailed published survey of the immediate background with
reference to early Ch'an is Yanagida's 'Daruma Zen to sono haikei.'26

Chapter three is an attempt to identify and describe the people connected

with the Long Scroll. I have presented all the relevant biographies from the

Hsu Kao-seng chuan in their entirety because they are very difficult to

‘understand, and have not been fully translated into any modern language.

I have added some appendices on various problems concerning the texts,
and I have attempted to date it and find out who compiled it. I have added
an appendix on the Tibetan translations, the background to them and what
that tells us about the Long Scroll. Finally, I have tried to identify the
origin or nationality of Bodhidharma, a problem that has been obscured by
centuries of legends.

Because of the difficulty and obscurity of the source material, and the

' 24) See chapter two.

25) I.e., T'ang Yung-t'ung, Han Wei Liang-Chin Nan-pei ch'ao Fo-chiao shih

(1939), and Tsukamoto Zenryu, Hokucho Bukkyoshi kenkyu, (1942).

26) This article is in Hokugi Bukkya no kenkyﬁ, ed. Ocho Enichi (1970) pp.
115-117.




complicated nature of the philosophical problems, many of my conclusions

are tentative. However, several things are very clear. The first is that the
Long Scroll was very influential in the development of Ch'an Buddhism, having
many features of the later classical Ch'an. Secondly, the Long Scroll
demonstrates the importance of scriptural knowledge for the philosophy of
Ch'an. Altlough the most distinctive feature of the teachings in the Long
Scroll was its unigue concept of meditation, this does not mean that it
neglected Buddhist philosophy. As Bodhidharma implies in II, one must first
of all believe in the Buddhist principles. This was a cardinal rule of

Buddhism. As Tao-hsuan says in his Essay on the Contemplatives;

/
If one acts, follow the precepts. If one practises meditation;%% ;, one

(must) not forget the preceding wisdom.27
ThereforevCh'an is not merely meditation alone, for it has as its premise a
purely Buddhist philosophy. Hopefully, a complete text of the Long Scroll
will be discovered, and further studies will uncover more of the scripturgl
sources for it, for in my opinion the Long Scroll provides the most useful .

basis for the study of the Ch'an Buddhism that developed from it.

27) T.50,597b.



Notes on the Translation.

Because of the difficulty of some of the terms in the Long Scroll, I have
occasionally translated them in a somewhat arbitrary fashion.

Even standard Buddhist terms are difficult enoggh to translate. For exam-
ple, I have adopted 'phenomena' forj%; or dharmas, for in the philosophy of
perception, with which the Long Scroll is largely concerned, the significance
of sense data Cif%jin the Long Scroll) is in how they are perceived. The

Nirvana Sutra says;

All created phenomena are of two types; material phenomena and immaterial
phenomena. Immaterial phenomena are the mind and the mind discriminated

phenomena. Material phenomena are earth, water, fire aﬁd wind.l
Thus in the Long Scroll phenomena has as its antonwn&bgi ; 'Phenomena as
they (truly) are'. However, in other places the wordzg;is ambiguous.2

Other terms such as,gg have many meanings. It i1s sometimes a translation
of artha or vastu, an object or meaning. Sometimes it means sense datum or
vi§aya,%g is the opposite of.Igi ;, which I have translated as 'Principle';?
;? is an object, an 'event' made up of the changing phenomena.4

In addition there are words whose meanings are unclear.5 There are also
words that appear to have a similar meaning, but may not be exactly the

same.

1) T.12,445c.

.

-+
2) E.qg., XVII/ﬁX ZZ\ can mean either to "rely on the Dharma" or "rely on

N

phenomena."

3) In Essays in Zen Buddhism, First Series, p.180 f., Suzuki translatediﬁi

as "reason".

4) cf. SL p.437.

-

] ; ;
- YLD - % /" .
5) For example, /Ei¥%; é/fﬁﬁz of XXX, or,%iljl:l /f}"out51de the sphere of
conventions" in XX, or}é%/é}b/gﬂ,"the mind conventionally (thought) dull”
in XXTI.

. Ly. @ : .
6). For example in XXIX we haved:t»,"nature",u?%?"substance" or "substratum",
P

!
and¥%@ 4ﬂ "essence".
ER=ond b



In any case, I hope that the following table of antonyms will help. explain

the most common terms in the translation.

, , A,
. : 2 ,\ﬂ’é? /¢~ 2
Primal truth.}?) 3 "‘ﬂ worldly truth. {42 -7
“or ) Lo T
Nirvana - ¢ :,;}‘ birth and death. 4 %k
phenomena as they are.#’f:i;;\( phenomena '22‘
(Buddha phenomena) . [ jf’) 22’
— 17 -
Principle .i,(}_ events or objects. ;}
N
non-appearance EZ" /Tj appearance. /HE .
— L
not resting {;“i/, ,/;/ resting {I\
Mind as it is ,{(‘—m /\j) mind (manas and vijnanas) A (%ﬁ
LA\ . , 2,
/Zn"ﬂ v’ ).
. I .
No-mind f# /[ mentation 75 A5)
o = TN j - N
qulescence ‘1’:2 b’/“é( arisal and cessation ?_ //@'- o
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Chapter 1, The Political and Social Background.

The following is an outline of the history of the period from just before
the arrival of the first patriarch of Ch'an, Bodhidharma, in the 470's until
the times of Hui-k'o and his pupils, the people who probably compiled the
Long Scroll, (i.e.,the period from 580 to 600A.D.).

Part 1, The Asian World.

+The period of the first two patriarchs of Ch'an, Bodhidharma and Hui-k'o,
450A.D. until 600A.D., was a very turbulent one in Asia. A seemingly never-
ending series of civil wars and invasioné however, still could not totally
eclipse brilliant developments in thought and the_arts which left a legacy,

a basis for the cultural and political resurgence of later ages.

‘ The Hsien-pi (Turkish?) Tabghatch (T'o-pa) dynasty of Northern Wei (386~
534) had re-united most of North China by 439, moulding the éarlier barbarian
invaderﬁgnd the native population into a state strong enough to prevent
further invasions from the Mongolian steppes that were threatened by the
Juan-juan.

The T'o-pa persecuted Buddhism between 446 and 452, probably because
Emperor Wu (r.424-452) was persuaded by the Taoists and Confucians that the
religion was undermining his military strength. After Buddhism was restored,
the T'o—pa maintained their relatively peaceful and powerful empire until the
late 520's, when a series of revolts and disturbances led to the division of
North China into two warring states under Hsien-pi barbarian (in both senses
of the word) rulers. This weakness and resultant division was partly due to
the drain on the resources of the State by the great expansion of the Buddhist
Church, and partly also due to the growing weakness of the once war-like

nomadic Tabghatch.l

In 534, after a decade of uprisings and civil wars, the Northern Wei was

1) R.Grousset, The Rise and Splendour of the Chinese Empire, pp.111-114 and

The Empire of the Steppes pp.61-66.
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divided into Eastern Wei (534-550, capital at Yeh), and Western Wei (534-557,
capital at Ch'ang-an). But the emperors, descendants of the Northern Wei
house, were only the puppets of the real rulers, the Kao family in the East
and the Yli-wen family in the West. When the strongmen of these families tired
of their puppets, they established their own dyg%ties, the Northern Ch'i (550-
577) and the Northern Chou (557-581).

The Northern Chou under Emperor Wu, using policies similar to those of the
first unifiers of China, the Ch'in, finally reunited North'China in 577 after
a protracted war. Emperor Wu's policy was to strengthen the army by increasing
the population of the state, and to augment its fipances by. promoting
agriculture. To create such a spartan regime, in 574, he had to proscribe the
Buddhist Church, with all its wealth and presumably celibate monks.2 But with
the death of Emperor Wu in 578, real power fell into the handé of a triumvir-
ate, of which the Chinese Yang Chien was the primus inter pares. In 581,Yang
founded his own dynasty, the Sui, and he completed the reunification of China
in 589.3

During the same period, South China, in contrast, was ruled by a series of

relatively short~lived, weak dynasties, the ruling families of which were

strife ridden and continually engaged in inter-familial murders.4 The reasons
for this instability seems to have been the almost autonomous éower that
regional groups could attain. Since none of these groups could completely
dominate the others, there resulted what could best be described as a series
of civil wars, The only periods of even comparative peace in the South appear
to have been under the Liu Sung Emperor Wen (the Yuan-chia erajijgi_ 424-453)

and under Emperor Wu of Liang (r,502—549).5

2) Ajia p.118, Tsukamoto p.620.

3) L.Hurvitz,'Chih-i' in Melanges Chinois et Bouddhiques (1962),p.127,nb.1;
Tsukamoto,p.644. ) v

4) Grousset,The Rise and Splendour...p.108 f.

5) Chugoku no Rekishi III,p.87.
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With the death of the Buddhist Emperor Wu of Liang in 549 at the hands of
the rebel Hou Ching, this last period of calm ended. In 544, the northern
states attacked and set up puppet states6, and in 577 these puppet states
were overthrown by an ex-Liang general, Ch'en Pa-hsien, who founded the Ch'en
dynasty (557-589).7

The South appears to have been far less dynamic than the North. Social
stratification and conservatism dominated the South. Corruption was wide-
spread.8 The Southern gentry who had fled from the North considered themselves
in exile, and they tried to emphasisé their Chineseness in order to distance
themselves from the 'barbarian' North and the indigéncus Sogtherners. This
conservatism prevailed in their Buddhism, which wés more influenced by Taoism
than in the North. They also kept more to writing commentaries and placed
more emphasis on making their translations and writings conform to a purely
Chinese upper class literary style.9

Meanwhile, Buddhist North China was increasingly cut off from the older
centres of Buddhism in India. Between 439 and ca. 500A.D. we only have records
of two important foreign monks coming to North China.lo Some Indians arrived
in South China, but of them only Bodhidharma seems to have left to come to
the North.

The Iranian empire in the west was no longer a source of Buddhist mission-
aries as it had been under the Arsacids (Parthians). Monks from Iran had
played a very important role in the proselytization of Buddhism in China.

The Sassanians who came to power in 224A.D. were not as sympathetic to

v

foreign religions as the Arsacids had been, for their ancestors had been the

6) A.Dien, Biography of Yen Chih-t'ui p.1l.

7) Cf. Dien,op.cit.,pp.7-12; Chugoku no Rekishi II, pp.87 ff.

8) E.Balazs,Chinese Civilization and Bureaucracy, p.259.

9) Ch'en,Buddhism in China p.122.

10) Chi-chia-yeh (T'ang,Feng supplement, p.37) and Fo-ta (T.50,55la-b).
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guardians of the temple of the fire of Anahita.ll They often persecuted
foreign religions.12 Thus by the-time of Hsuan-tsang who was on his travels
between 629 and 645, there were reportedly only two or three Buddhist temples
in the capital Ctesiphonl3, which was said in the Wei-shu to have had a
population of over 100,000 households.14 The Sassanian Empire was very
powerful, with vast armies, an immensely wealthy court, and a stratified,
caste society.15 However, a new barbarian horde on their eastern marches
became very strong, aiding the Sassanian Emperor Peroz (r.459-484) to take
the throne. However, he soon fell out with the monarch of fhis horde, the
Hephthalites, and war flared.l6 Sapped by successive years of famines and
religious disputes, the countfy was so weakened tﬁat Peroz himself was taken
prisoner.l7 Released, Peroz ill-advisedly attacked the Hephthalites again,
and so lost his life in 484. Now the Hephthalites were masters of Iran,
demanding heavy tribute and even placing their hostage, Peroz's son, Kavad I,
on the throne in 488. It was only sometime between 503 and 513 that Kavad
was able to regain enough power to beat back the Hephthalites.19 Thus the
way was open for a renaissance, a last flourishing of Sassanian power and

. . . 2
civilization under the leadership of Kavad's son, Khusrau I (531-579). 0

11) R.Ghirshman,Iran, pp.290 and 314; Wei-shu, p.2271 ' .
12) Iran,p.315 ff.

13)Ta~-T'ang Hsi~yu chi, (T.51,938a).

14) Wei~-shu, p.2270.
15) Iran,pp.302,309-314.

16) U.Thakur, The Hunas in India,p.29. Hereafter,Hunas.

17) Iran,p.300.

18) Ibid.,p.30l1. Cf. P.Sykes, A History of Persia p.438 f.

19) Sykes,op.cit.,p.443.

20) Also known as Chosroes I (r.531-579). Cf. Iran, p.340.
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The Hephthalites appear to have originated as the western vassals of the
vJuan—juan. They expanded westwards, crossing the Oxus in the 420'521, and
‘occupying Bactria and Transoxiana inkthe 440's, pushing the earlier occupants,
the Kidarites of Little Kushans south towards Gandhara.22 The Hephthalites
then occupied parts of the Sassanian Empire.23 However, the vast Sassanian
Empire was ultimately too strong, and the Hephthalites could only make use
of the opportunities provided by internal strife to attack, and could never
hope to do more than make raids and occupy some of its outposts. So the
Hephthalites turned their cavalry southwards and ousted the Kidarites and
others from the Gandhara-Kapi§a-Taxila region in the late 450’5, and then
continued right on to the plains of India and attécked the Gupta Empire in
the beginning of the reign of Skandhagupta (ca.455-470) who defeated them.24

The second attack-wave against the Guptas was led by Toramaga, the viceroy
of Gandhara.25 The Guptas seem to have been weakened by a partition of their
empire not many years earlier.26 The Hunas, as they were known to the Indians,
soon took much of western India.27 According to Upendra Thakur, Toramana
8

drove his attack as far east as Kadi (Varanasi), where he died in 515;2

His son Mihirakula (ca.515-556) succeeded him. In the 530's Mihirakula

21) Hunas,p.27. Cf. Iran, p.297 which says their appearance in the region

was much earlier.

22) Grousset,Steppes,pp.67 and 69. K.Enoki,'On the Nationality of the
Epthalites' in Toyo Bunko VII, (1935) p.18.

23) Steppes,p.68.

24) Sung Yun who was in Gandhara in 520 says that the Hephthalites had taken
it two generations earlier,ca.460A.D. Grousset (Steppes p.68 f£.) and Thakur
(Hunas pp.31 and 64) say that the invasion of India was before 460A.D.

25) I.e., the 'tegin'. Cf.Fan Hsiang-yung, Lo~yang chia-lan chi chiao-chu,

p.324. Hereafter, Fan.
26) Steppes,p.70.
27) Hunas,p.93.

28) Ibid.,p.1l22.
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persecuted both Buddhists and Jains in his kingdom.29 Accérding to the
Buddhist pilgrim Sung Yun, in thHe 520's he was fighting the ruler of Kashmir.
In the 530's he was finally driven out of India by YaSodharman, a man who
had built a new kingdom out of the western Gupta territories, and was pushed
back to Kashmir, losing those parts of India proper that his father had
gained.30

It seems that the Bactrian Hephthalites were non-Buddhist nomads, for
Sung Yun describes them as "illiterate.... They do not believe in the Buddha-
dharma, serving many foreign gods, and killing (animals) and drinking their
fresh blood.“3l Therefore, Toramana was probably the only Hephthalite ruler
even tolerant of Buddhism, and Mihirakula was more typical of his felléws.
The Hephthalites were thus the main obstacle to the intercourse of North
China with the Buddhist homeland in India, and with the Sassénians.

The defeat by Kavad I in the first decade of the sixth century probably
helped 6pen up the land route to North China. In 546 the T'u-~chueh chief, .
Bumin (T'u-men), allied himself with the Western Wei, and this alliance
smashed the Juan-juan in 552. The T'u-chueh then allied themselves with
Khusrau, and together ouSted the Hephthalites from Bactria ca.565.32

In North India the Guptas arose in 320, and under the reign of Candragupta
IT (ca.376-415), all of North India was unitéd. This reign haé been déscribed
as "the high watermark of ancient Indian culture."33 With the death of the
preserver of the Empire, Skandhagupta (ca.455-470), however, this long era

of relatve peace and security ended, and "to the west of Varanasi the Gupta

29) Ibid.,pp.151 and 156.

30) Ibid.,p.137.

31) LYCLC, (T.51,1019%b-c}.

32) Steppes, pp.80 ff.; Iran p.305.

33) A.Basham,The Wonder that was India,p.66. This Empire and reign was the

one described by the Buddhist pilgrim Fa—h;ien.



16

emperors now exercised little more than titular control."34 The Hephthalites
contributed to the downfall of the empire (ca.550) and North India was not.
reunited until the time of Harsha, the beginning of the seventh century.

The south of India, the Deccan, was divided among a number of kingdoms.
In the north-west the Vakagakas were the main power, but were extinguished
in the 550's by the Hephthalite invaders and divisive local forces. To the
south of the VEkEFakas on the Malabar coast were the Kadambas, and in the
east along the Coromandel coast were the strongest and longest-lived state
in the Deccan, that of the Pallavas.35 The Pallavas were renowned for their
individual style of architecture and their cultural and commercial influence
on South-east Asia. It is from Kagci, their capital and a major centre of
Buddhist studies, that I suggest that Bodhidharma, the founding father of

what was to become Ch'an Buddhism, came to North China.

34) Ibid.,p.68.

35) Ibid., p.76. Cf. the genealogical tables in D.Sircar, The Successors of
the Satavahanas in Lower Deccan,pp.391 ff., and K.Takakuwa, A Study of the

South-eastern Countries of India,pp.404 ff., esp. p.419.
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Part 2, Socio-Economic Aspects of Buddhism, 450-600A.D.

The pefiod between 450 and 600A.D. is one pf the most important in the
history of Chinese Buddhism. This period is really the beginning of the
-Buddhism of the masses and of the state. Although the Sangha was fairly large
(estimated at approximately 50,000)l during the times of Kumarajiva (344-413),
actual knowledge of Bqddhism was restricted to a very small elite.2 It was
in the Northern Wei that Buddhism expanded into a mass religion. There the
clergy had grown to more than two million monks and nuns by around 5253,
whereas in the South the numbers of the clergy remained fairly static from
the time of Kumarajzva until the sponsorship of Emperor Wu of Liang (502-549)
induced a considerable expansion’in numbers.4

This alliance of state power and the Sangha inevitably led to a decline
in the morals of the priesthood, with maﬂy people becoming monks for reasons

other than the religious ones. This of course was no new phenomenon. It was

1) R.Robinson,Early Madhyamika in India and China,p.78; E.Zurcher, The Buddhist

Congquest of China,p.255.

2) Zurcher,op.cit.,p.8 f.
3) Treatise,p.l103 says that many of them "were evading conscripted service."

4) Ch'en,op.cit.,p.136 gives the figures for the dynasties as,Eastern Chin

(317-420},24,066 (Cf. Zurcher,p.255); Liu Sung, 36,000; S.Ch'i, 32,500; Liang,
82,700. There is some difficulty in determining the accuracy of these numbers
because of the lack of reliable population statistics. According to E. Balazs,

Le Traité économique du Souei-chou, p.310, during the Sui the old southern

regions had only 16.8% of the population of the Empire, which had a populatibn
of 8,100,000. Thus during the Liang, if the population was about the same as
during the Sui, the clergy would have only amounted to approx. 1% of the pop-
ulation. It was said that the N.Chou conscripted 2,000,000 monks into the army,
and on taking N.Ch'i laicized 3,000,000 clergy, but I think that this figure
included many lay believers and servants (cf. note 113 in this chapter). Even
so, as the o0ld northern states area in the Suil census of 609 had a population
of 39,000,000, this would have made the percentage of clergy around 5%. Some

estimates of Tibet's percentage of clergy before 1951 have been nearer 10%.
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known and commented on much earlier in both North and the South.? Although
some of these criticisms of the Order were exaggerated because of the Confuc-
ian bias of many of the writerse; they had a basis in fact, for even Buddhist
writers deplored such deviance from Buddhist morality.7

As it is North China that was the home of proto-Ch'an, and of the Buddhist
Church (as a hierarchical organisation rather than an unstructured community),
this account will concentrate on the Northern Wei, with only occasional
comparisons being made with the southern states.

The aftermath of the Northern Wel persecution of Buddhism {446-452) was
probably the most crucial factor in the development of the Buddhist Church
and the style of mass Buddhism.

The T'o-pa royal house wished to placate the Buddhists by trying to make
amends for, and perhaps in the process éven assuage their own feelings of
guilt about, the persecution of Buddhism.8 At first they made rather lame
excuses that decrees of proscription had been misinterpretedg,and soon aftgr
the death of Emperor Wu (d.452), the new Emperor commissioned a statue of
the Buddha that was so cunningly carved that it had pebbles in exactly the
same positions as the moles on his own body. Wei Shou records that,

This year the officials were commanded by Imperial edict to have made

a stone the likeness of the Emperor's person. When it was finished, on
both the face and the soles of the feet were black pebbles, which
mysteriously resembled the moles on the upper and lower parts of the
Emperor's body. Those who discussed this thought that it was in response

to his purity and sincerity.lo

5) Zurcher,op.cit.,pp.256-264.

6) Ccf. Balazs,Chinese Civilization and Bureaucracy,p.256.

7) Tsukmoto,pp.102 and 544 on Tao-hsuan. Cf.Tao-hsuan decrying>the tendency
to belittle Vinaya as only for Hinayana followers (T.40,49b-c).

8) For example, the attempt by the crown prince Huang to ameliorate the pers-
ecution, {(Treatise,p.68 f.).

9) Ch'en,op.cit.,p.151.
10) Treatise,p.71. Cf. Ch'en,p.152.
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This, I suspect, rather than being a co-incidence, was a clever piece of
propaganda designed to remind the populace of what had been said of an
earlier Emperor, T'ai-tsung (r.409-424), by Fa-kuo;

T'ai-tsu is enlightened and loves the Way. He is in his very person the
Thus-Having Come-One (Tathagata)....I am not doing obeisance to the

Emperor, I am merely worshipping the Buddha.ll
Thus "the idea that the reigning Emperor was the vicar of Buddha on earth,
or fhat he was at the very least the patriarch of the Northern Wei clergy"12
became a dominant feature of Northern Wei Buddhism. This idea was prevalent
in the pre 494, P'ing-ch'eng (Yun-kang) period, and faded somewhat in the
" post 494, Lo-yang (Lung-men) period.l3
Further sponsorship and control of the Order was initiated by the creation
in the Sangha of an administrative system roughly parallel tp the lay admin-
istration. This led in time to the Sangha-Househcld and Buddhist-Household
systems.l4
The other effect of the aftermath of the persecution is rather more
indirect and hidden. The deaths of those responsible for the persecution was
seen as the operation of karma. Emperor Wu died in 452 and his heir apparent
Huangégé died in 451 at the age of 24. Of the other instigators,K'ou Ch'ien-
chih died in 448, and Ts'ui Hao and many of his clan, 128 in all, were
executed.15 Ts'ui Hao met with a horrific death in 450.l6 The misfortunes
that struck the persecutors were seen by the populace as signs of karmic

retribution, and the fear of hell-fire and brimstone was strong thereafter

11) Treatise,p.53; Ch'en,p.152.
12} Treatise,note,p.78.

13) Ch'en,p.178.

14) Ibid.,p.1l52.

15) Ibid.,p.150.

16) Treatise,p.67; Tsukamoto,p;70. Ts'ui was placed in a cage, and was urinat-
on by his guards while being sent to the execution ground. He was probably

also tortured,/’riﬁ2¥5 . He was 70 years old.
i .
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. . 17

in Northern Wei Buddhism. People thus felt the need to observe the precepts
and even to serve the Order as members of the Sangha-Households or just as

18 .
servants to the monks. Its effects were so long lasting that even the ex-
Southern intellectual of post Northern Wei times, Yen Chih-t'ui (531-591+),

L . . 19
thought of karma only in terms of retribution.

No doubt both the Buddhist clergy and the State took this opportunity to
make the masses observe the precepts. Circa 460A.D., a certain T'an—chingéﬁ7
) '
jﬂg ; who was in the same circle as T'an-yao (by now the Comptroller of the

C . ching 8 £@ 3t 4| 4T . :
Clergy?), forged a T'i-wei-po-1i chlng}h; ;P]y } 4-1_,possibly with T'an-

yao's connivance. This forgery empé?ised the observance of the precepts and
the horrors of hell if one broke them.

If you do not accept the precepts when you are alive, when you die you

will go to hell....a red cord around my wrists, a black cord around my

. . 20
throat...I am taken off to Tung-t'ai Mountain.

It spoke of the inevitability of one's own sins and good deeds being
faithfully recorded and weighed up by the officials of the Underworld.21
Moreover, it tried to seduce the common people by linking its theories on

the precepts with the five elements theory and other popular native beliefs
on one hand, while threatening them with hellfire on the other. It certainly
was not orthodox Buddhism in Tao-hsuan's eyes, yet he notes that it was
popular in Sui times.23 Whether intentionally written for such an end or not,
forgeries of this nature suited the purposes of both the T'o-pa, state in
creating a more docile and law-abiding populace, and of the Church establish-

ment in attracting more followers.

17) Tsukamoto,pp.70-73.
18) Ibid.,p.130.

19) Teng sSu—yﬁ,Family Instructions for the Yen Clan,p.xxxi.

20) Tsukamoto,p.20l. For T'an-ching, ibid.,p.196.

- VS \R b f 4 5 T :/,Ls\.(;s’?‘;é//,
21) 1bid.,p.207. L.e. SRR 1B 4122 é;ﬁ;’kp}ﬁ 2% L%%‘y
22) Ibid.,p.213.
23) Ibid.,p.195. Cf. Tao-hsuan's comment,HKSC,T.50,428a.
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As mentioned earlier, it was the Buddhist Church's parallel system of
administration throughout the Empire that made it possible for a dynamic
Comptroller of the Clergy,"enjoying the support of the emperor, to utilize
the power of the central government to direct and expand the activities of
the Buddhist Church."24 The opportunity soon presented itself to the guileful
T'an-yao, who in the early 460's had become Comptroller of the Clergy.

Minor gentry were deported to the area of the capital,P'ing-ch'eng, from
the conquered cities of Li-ch'eng[ii&ﬁy and Liang—tsouzgjgf (they had fallen
to the Northern Wei when it took this territory from the Liu Sung in the
period from 467 to 469). These people were made serfsﬂ—ﬁ@\uk in the
district renamed P'ing-Ch'i commandery‘r‘ﬁaja‘ 25 These people were
reduced to starvation by a series of droughts, and were suffering so much
that they were threatening to rebel against the authorities.

T'an-yao memorialized the throne suggesting that an equitable solution
would be to place these malcontents, along with other farmers able to give
60" hu (ﬁ?} between 2 and 2% bushels?) of grain to the Church, under the
gentler control of the Buddhist clergy.26 This was probably thought to have
a two-fold benefit. First it would alleviate the sufferings of the malcontents
in particular, and so ameliorate the threat of revolt, while also salving the
consciences of some of the P'ing-~ch'eng nobility and officialé, who, being

devout Buddhists, may have felt remorse about causing others suffering.

24)Ch'en, op.cit.,p.153.

25) Ibid.,p.154. The status of these people is obscure. Cf. TCTC,p.4148 f.,

and Wei-shu, biog. of Kao Yun\')AJ ,P.1089. Quoted in Tsukamoto,p.l103. For

Kao Yun cf. Treatise, note 6,p.63. Kao Yun had been a monk in his youth. He
had many relatives amongst the prisoners, so he promoted them to positions in
that commandery. The common people seem to have been made slaves and the gentry
serfs (Wei-shu,p.1119, the biog. of Mu-jung Pai-yao). There was hunger which
added to the distress of these people, who became rebellious (Wei-shu,p.630).

For a longer account see Tsukamoto,pp.l03-108.

26) Treatise,p.73.
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Hopefully it woula also alleviate the distress of the peasantry in general,
for the proposal was that some of the 60 hu of grain that each household had
to contribute annually should be used as an‘emergency stockpile to be given
to the peasants in famine years. This grain could also be used to finance the
expansion of the Church, especially in its building projects.

This proposal appealed strongly to the holders of the power behind the
throne at the time, the Feng family of the Empress Dowager, and to the other
leading families such as the Kao.27 The patronage of the Feng family was a
crucial factor in pre-Lo-yang Buddhism.28 The memorial was approved and so in
a sense the Church became one wing of the state agricultural enterprise that
was used for the expansion of agriculture in the sﬁill underdeveloped North?9

The proposed system was divided into the Sangha~Households and the Buddha-
Householas. The Sangha-Householders were more or less the serfs of the Church,
and ideally'the basis of a Church welfare agency. Each household had ﬁo pay
the local Church office 60 hu of grain annually, and in return the household
was free from government tax and corvee. This contributed to the spread of
the Sangha-Households, for,"apparently any number of families might band
together to form a Sangha—Household“30 and so gain the protection of the
Church.

The Buddha-Households were made up of criminals pardoned onlthe condition
that they obey the Buddhist precepts and become slaves to work in the monast-
eries and on Church projects.FIt was no doubt hoped that this would be a far
better reformation system than that of the state's prisons. Criminals were

probably numerous because of the strict laws of Northern Wei. Criminals often

27) Tsukamoto,p.l110 f.; Ch'en,p.153 f.
28) Treatise,note,p.8l.
29) Tsukamoto,p.76; Ch'en,p.156.

30) Ch'en,p.157.
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converted to Buddhism and served it in order to escape the death penalty.
Moreover, the need for productive workers was so great that offenders were.
often transferred directly into the Buddha—Households.3l

The development of the Buddha and Sangha-Households resulted in an expans-
ion in the size and wealth of the Church on one hand and concomitant corrup-
tion on the other. In the census of 477 there were 77,258 monks and nuns and
6,478 temples in the country, but by 525 there were 2,000,000 clergy and over
.30,000 temples in Northern Wei.32

The corruption in the Church is mostly related to maladministration by
monk officials. Although the Sangha grain legally belonged to the state (the
Church administration was techniqally under state.control), it was in fact
the Church's, for the clergy used it as if it were the private property of
the Church.33 The grain was supposed to be given as relief, és alms, or at

least as credit, to the peasants when they were starving in famine years. It

could also be lent to the rich during good years and the profits from the

interest charged could be used for the construction of Church property.34 In
fact, however, some of the monk officials used the system for their own
private gain, or lent it to their rich and powerful lay friends. At :the same
time these officials (one probably had to be from the upper class to get such
a post) charged exorbitant interest on the grain supposed to be given as alms

to the peasantry. In 511A.D. an edict concerning the Sangha-grain warned the

31) Tsukamoto,p.132 £. cf. D) 1E B Y JIL A,

32) Ch'en,p.158; Tsukamoto,p.l0l; Treatise,p 103 in which the wrlter laments
the resultant corruptlon i.e., (‘1‘7/1/ 7L\ Ve — Q },\; /L{ 3/'}" V—JH/Z Z ﬁ“" - 73/5\%' ?ﬁ
jb /ﬁ M/ gyk ,d\‘tz Although these numbers appear excessive, both the Wei-
shu and the Buddhist sources seem to be in agreement. Cf. Tao~hsuan's Kuang

Hung-ming chi, (T.52,374c), and Yen K'o-chun, p.3873a. Liu Ch'ou of N.Ch'i -

wrote that,"now monks and nuns are over 2,000,000, and together with lay

women (believers) approach over 4,000,000." Cf. note 4 in this chapter.

33) Ch'en,p.155 f.

A A B pE sk Ak (D
34) Tsukamoto,pp.l00 and 121. I.e., & 7% %X ﬁi&iﬁawﬂﬁﬁg g;“b(_
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monks;

The officials coveting grain,.schemingly took usurious interest, and,
when they came to demand payment, took no heed of flood or drought. At
times the interest would exceed the principal, at times they would alter
the notes. They have ruined poor and humble people without limit, and the
cries and sufferings of the people have increased yearly and monthly....
In future when loans are made, they must first of all be totally for the
destitute....The rich are not allowed instant credit, and if they default
as before, they risk (committing) éxcesses, and they shall be punished

. 3
‘according to the law. >

In 511, another memorial complained about two monks who were violating Buddh-
Ist morality that said a monk should be indifferent to wealth;

Selfish in thought, reckless in feeling, they memorialize for compulsory
services, causing crying anguish to fill the streets. More than fifty
people have abandoned their children and committed suicide by hanging

themselves or drowning.
So corrupt and ineffectual was the administration that one of these two so-
called Sramanas could still become the Comptroller of the Clergy between 512

6 All the controls and checks on clerical power were unenforceable%7

and 515.3
So lucrative had these posts in the Church become that by 528 monks were

actually buying these positions. No wonder Tao-hsuan included virtually none

of these office-bearers in his Hsu Kao-seng chuan, which was meant to record
the lives of 'Exemplary' rather than 'Eminent’ monks.38

Immense quanties of grain must have gone into the Church coffers, for the
state felt the need to attempt land-reforms. Of course, it was not only the

Church that encroached upon the State's sources of income, the landowning

gentry did so too. The land-reform legislation of 485/486A.D. comments that,

35) Treatise,p.87; Tsukamoto,p.l21 f.; Ch'en,p.156. I have changed Hurvitz's

translation somewhat, especially the latter half.

36) Treatise,p.88. Cf. Yen K'o-chun,pp.3548b and 3545 for Imperial sponsor-
ship of Buddhism.

37) Treatise,p.88. This is in a memorial of 517.

38) Tsukamoto,p.544.
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At the beginning of the Wei, most people sought protection. The protected

did not do service (corvée), but the rents exacted by the powereful were

: 3
double the amount of the government tax. °

Moreover, the Sangha-Household system, with all its corruption, was not
sufficient for the needs of the peasantry in bad years, so in 488 the govern-
ment was forced to set up an Agricultural Office, in which 10% of the popula-
4 |
tion of a district were made T'un-min U EK. These peasants had to pay 60 hu
. . . ) .40
of grain annually, but in addition had to perform corvée and other duties.
Since the Sangha-grain probably made up over half of a Sangha-Household's
crop, and since the Church charged exorbitant interest on loans of grain, it
was natural that there were peasant uprisings against both the Church and the
State. Disaffected gentry and monks, together with the oppressed peasantry
and Households, some of whom,it must be remembered, were either Shantung
deportees or criminals, often collaborated in rebellions when they suffered
from the hardships of famine, excessive corvée demands, incompetent officials
and the burden of the extraordinary costs for Buddhist works.41 These revolts
occurred in the worst affected areas, Kansu and Ho-pei, the old strongholds
of Buddhism in the pre Northern Wei North, Yen and Northern Liang.42
The most serious rebellion of all, the 'Mahayana Rebellion' of Fa-ch'ing
7“‘4 E . . . . N N = éﬁ;ﬁ
kﬁﬁgz> in 515, was ironically due partly to an official, Yuan Luan/gjﬂﬁg“who
- N,
was overzealous in his support of Buddhism;

In the reign of Emperor Hsuan-wu (500-516) he was governor of Ting-chou

(modern Ting prefecture,Hopei). Luan loved and rejoiced in Buddhism. He

39) Balazs, Chinese Civilization and Bureaucracy,p.l110. The Church probably

did likewise.

40) Tsukamoto,p.l24. For N.Wei landownership see Balazs,Chinese Civ...,pp.107ff.

41) Tsukamoto,pp.137-8 and 167-8. There were rebellions in 481, 490, 509, 510,
514, 515 and 516-517.

. o .
42) Ibid.,pp.l62-166. I—chou;ﬁf){l (mod. I-hsien) was the most rebellious
district in Hopei. Cf.T'ang,p.488. '
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repaired and erected Buddhist temples. He exhorted and led the people in
great construction labours. The public and private expenditure was burden-

some and caused people harm.

Fa-ch'ing called his rebels the 'Mahayana', and his horde of over 50,000 kill-
ed monks and nuns, burnt sutras and statues, saying, "The new Buddha has appea-
red in the world. Abolish the old devils." In this millenarian movement, to
kill an enemy was to gain the first stage of Bodhisattvahood, to kill ten
enemies was to reach the tenth stage.44 This clearly shows a deep hatred of
Church establishment, being a wilful distortion of the Buddhist dogmas that
had been so shamefully abused by government supported clergy.

In fact, the ruling elites made use of the Vinaya to further their own
ends. In 513 the Empress Dowager Ling forbade the ordination of slavés, (this
being in accord with‘the Vinaya), probably in order to keep the Buddha-House-
holders in their place. In other words, only free men could become monks,
and it is likely that only members of the upper classes could rise to high
positions in the Church. Exceptions may have been made for thaumaturges and
other monks with mass followings.

Although ostensibly to control immorality, another edict (in 472) was
really directed at controlling unregistered monks and mendicants, who were
probably attracting large followings which the church administration found it
impossible to restrain, and who may have been preaching unorthodox brands of
Buddhism.

Monks not living in temple dwellings have been drifting through the villa-
ges and associating with mischievous persons....One may not harbour

unregistered monks.45

Immorality was a charge that could be easily used as an excuse by the

43) Ibid.,p. 129 Pei-shih XVI1L, Wei-shu,p.510," u g ﬂ”% =) ] 33} Q f,ﬂ: Ly
H/"W{%m, i‘ L’ﬂ?)j—. 51]‘, \\ﬁ %}i //(;57 /TZRQ\/\‘/T 5‘,?,,3%/?] //C

Z%/\
44) Tsukamoto,p.l169.

45) Treatise,p.76.
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Administration to 'excommunicate' monks who did not conform to its ways, who
were critics or dissenters.

This impression of the status of the Church officialdom seems to be confi-
rmed by Ho Ping-ti's statement that the temples within the walled city of
Lo-yang were the exclusive reserve of the ruling classes. Since the Church's
central administrative office wasvwithin the city walls, a monk official
would have been of the upper classes, for "the walled city of Lo-yang was
reserved for the use and recreation of the ruling classes.“46

All these privileges gave the Church immense wealth. Besides the profits
and wealth from the Households system, the pious donations of the nobility
and the common people, plus the patronage and projects of the Imperial family,
added to the glory of the Church. The extent of these donations can be seen
iﬁ the insériptions in the Yun-kang and Lung-men cave comple#es. The Yun-kang
project was initiated by the dynasty as a symbol of their contrition for the
persecution, with five statues of the Buddha, one 70 feet high, that were
considered to represent the first five emperors of the dynasty.47 On the other
hand, village Buddhist societies headed by a member of the clergy also had
statues carved there. Both the aristocracy and the commoners had such statues
dedicated to the éakya Buddha or Maitreya for similar reasons: for the
prosperity of the dynasty and the state, for the spiritual welfare of relativ-
es and ancestors, for the salvation of all creatures, and in thanks for wishes
granted.48 There was a change in the main object of devotion at Yun-kang, the

human Buddha reincarnated as the ruling Emperor, to the superhuman saviour-

Buddha at Lung—men.49

46) Ho Ping~-ti,'Lo-yang,A.D.495-534' in Harvard Journal of Oriental Studies,

XXVI, (1966) ,p.83 f. The office was the Chao-hsuan-ts'ao{}ﬂ Z&Ez . See note

79 in this chapter for my reservations on this statement.
47) Ch'en,op.cit.,p.165 f.
48) Ibid.,pp.l68 and 174 ff.

49( Ibid.,p.l178.
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The zenith of the Church's wealth was at Lo-yang in the period between
500 and 530 A.D.50 Its main symbol there was the Yung-ning temple. According
to Hattori Katsuhiko, the Yung-ning temple was the home of the spirit of the
dynasty, the spirit of Heaven who gave the mandate and so controlled the
fortunes of the dynasty.5l This is further supported by the fact that one of
the main temples of P'ing-ch'eng was the Yung—ningsz,that there was a Yung-
ning temple in Lo-yang, and that with the division of the Empire into east
and west there was one built in Ch'ang-an by the Northern Chou in 562+.'53

When the Emperor Hsiao-wen shifted the capital south to Lo-yang in 494, he
planned to limit the number of temples there to two, and of these, only one,
the Yung-ning;was to be within the walls of the city.54 Although Hsiao-wen
"grew up in an entourage of devout Buddhist#"ss, he, in his sinification
campaign, may have wished to limit the Church's influence on the government
by these ordinances (compare this to the reasons for the shift of the Japanese
capital from Nara to Kyoto). Ultimately, however, he had to give in to the
demands of the people for more temples. Tsukamoto suggests that the Northeners
from P'ing-ch'eng wanted their new city to be like the o0ld one. After all,
they had only just completed many of the temples and caves before the shift
was made. The Administration had.to make concessions to entice the Northeners
south.56

However, it is strange that, of the many temples built in this wealthy

50) Ibid.,p-171. Note that at one time there were 1,367 temples in Lo-yang,
(Treatise,p.101).

51) Hattori Katsuhiko, 'Hokugi Rakuya jidai ni miru shinsenshiso' in Dakya no
kenkyu,p.210 f.

52) Tsukamoto,p.ll6;Treatise,p.74; Fan,op.cit.,chuan 1,p.14. This temple was -
later burnt down.

53) Tsukamoto,p.534.

54) Ibid.,p.270; Ho Ping-ti,op.cit.,p.72.

55) Treatise,note,p.8l.

56) Tsukamoto,p.271.
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period in Lo-yang, the Yung-ning was one of the last built. It was only
completed in 516 with the patronage of the Empress Dowager Ling.57 No doubt
the reason was that it had to be the most impressive monument that could be
financed. Despite the immense wealth of the court and the merchant558, the
cost of the construction of the Yung-ning temple virtually "exhausted the
imperial treasury."59 So great were the expenses of this and other Buddhist
works made after 516 that protests were made, but it was only with the threat

of bankruptcy in 520 and 521 that measures were enacted in an attempt to pres-

erve the solvency of the court.60

It is in the Lo-yang chia-lan chi of 547 that we have the best description
of the Yung-ning temple and the first mention of Bodhidharma in history.

The Yung-ning temple was erected in the first year of the Hsi-p'ing era

(516) by the Empress Dowager Ling of the Hu family.... In the centre there
. 6l .

was a nine-story pagoda built of a wooden framework, rising to a height

62 . . 3
of 90 chang. There was a splre6 of a further 10 chang, making a total

57) ch'en,p.l61.
58) Ibid.,p.l61; Tsukamoto,p.284.

59) Ch'en,p.163. I cannot find his source for this statement.

60) Tsukamoto,p.285 f. In 516 Li Ch‘ungf¥3%2 memorialized the throne asking
that the expenditure on Buddhist works, tﬂ; Yung-ning temple and Lung-men
caves in particular, be greatly reduced because it had led to the neglect and
disrepair . of the state ‘university', schools and offices (cf. TCTC,p.4628 £.;
Yen K'o-chun,p.3688). See also the charges made by Li Yang%?}j% in Confucian
terms about the avoidance of corvée etc., (TCTC,p.4629; Yen K'o-chun,p.3677) .

“See also the complaints about Buddhist construction-costs in 519, (TCTC,p.4647) .
61) Fan,chuan 1,p.14,nb. ll.f?ﬁ@a = stupa.

62) Ibid.,chuan 1,p.l. All the editions agree, but see p.1l4,nb. 13. The Wel-
shu has "over 40 chang", and the Shui-ching chu has 49 chang. These heights

are probably all exaggerations, for a chang is 10 N.Wei feet, and according

to Ho Ping-ti,op.cit.,p.68, a post 495 N.Wei foot equalled 29.6 cm.

Y s X . R
63);Lq i.e;%(ﬁf . Fan, note 19 to the preface to the LYCLC,p.8. This 1s a

ksetra or a ksama, which is a flagpole.
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height from the ground of 1,000 feet. If one is 100 li64 from the capital

one can still see it in the d;stance. When they first dug the foundations
down to the Underworld they found 30 (or 3,000) gold statues, which the
Empress Dowager regarded as a verification of her belief in the Dharma, so
the building exceeded (in height the previous) level.65 At the top of the
spire there was a gold Jewel vase of 25 shih]ﬁ 66, below which was a 30
layered gold plate dew catcher,67 all around which were hanging golden
bells. Also there were four iron chains, which drew the spire down towards
the pagoda. At the top of the chains at the four corners there were also
golden bells.... The pagoda had nine levels, each level having gold bellé
hanging from it, in all 120 bells. The pagoda had four faces, each with
three doors and six windows. The doors were all lacquered vermilion, and
the top of their wings were studded with five rows of gold nails. (These
twelve doors and their 24 wings had)68 in all 5,400 naiis. On each door
were gold rings....To the north of the pagoda was a Buddha hall... in which
there was an 18 foot gold statue and 10 gold statues of medium height....
There were over 1,000 monk's célls and residences, with carved beams and

whitewashed)JT walls, and the green jadelike stone sills were beautiful

‘beyond description.69...

All the gifts of sutras and statues from foreign lands are in this
temple. All the walls of the temple are (topped) with short rafters cover-
ed with tiles....(the doors in the walls) are shaped like those of the
southern gate of the palace7o, with cloud designs and paintings of immort-~
als....There are four guardian (statues) and four lions at ﬁhe gates, and

they are ornamented with gold and silver, and complemented with pearls....

When the ornamentation was finally completed, Emperor Ming and the

64)

65)

A lifﬁz is 1,800 feet or approx. 432 metres, so 30 1li is approx. 13 km.

Fan,chuan 1,p.14,nb. 13. The comparison is with the Yung-ning temple in

F'ing-ch'eng that had 7 stories and was over 300 N.Wei feet high.

66)
of

67)
68)
69)

70)

A kundlka, a vessel for the worship of the Buddha. Cf. the HKSC summary

this passage +'1i }' . Cf. also Ch'en,p.162.

See Hattori Katsuhiko,op.cit., p.210 f. for this term.
Fan, chuan 1,p.2 adds this phrase.
Ibid.,p.15,nb.18.

e
Loc.cit.,nb.23. I.e., the Tuan gatefﬁﬁﬂ’ ).
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Empress Dowager climbed it together.7l They could see into the palace as
if it Were in the palm of their hands, and they could loock down on to the
city as if it were their home. Because they could see into the palace,'it
was forbidden for anyone to climb it. I, Hsuan-chih and the Prefect of the
Metropolitan Ho-nan Prefecture72, Hu Hsiao—shihéﬂiéilg— climbed it togeth-
er and looked down over the clouds and rain. I believe it wasn't in vain!

At the time there was a $ramana of the Western Regions, Bodhidharma,
who was a barbarian of the count;y of Po-ssu (Persia). Originating in the
furthest wilds, he came to China, and seeing that the light of the golden
circlets (on the spire) shining in the sun, was reflecting onto the surface
of the clouds, ( and hearing the sound of) the large bells moving in the
wind echoing beyond the heavens, he praised and lauded the temple as being
really a superhuman achievement. He said,”I am one hundred and fifty years
old,and have travelled through many countries. I have béen everywhere, yet
nowhere else in Jamudvipa (the world) does the exquisite beauty of this
temple exist. Even in the highest realms of matter there is nothing like
this." He chanted "Namas"( an expression of praise) and made prayerful
gestures of obeisance for several days.

In the second year of the Hsiao-ch'ang era (526), a great wind lifted
off the roofs and uprooted trees. The Jewel vase on the top of the spire
was blown down by the wind and plunged over ten feet jt;into the ground....

In the second month of the third year of the Yung-hsi era (534)73 the
pagoda was burnt down.... The fire began in the middle of the eighth tier
and was calm, but then flared greatly. At the time there was thunder and
rain (clouds) which darkened the sky, and scatteringly sent down sleet.

The peoplezﬁ%%ﬁi,lay and clergy alike, all came to watch the conflagration.
The sound of lamenting moved the capital. At the time three bhiksus (monks)

rushed into the fire to their deaths. Fire entered the ground following

71) According to Fan,p.19,nb.43, quoting the Wei-shu biog. of Ts'ui-kuang

( LXVII,%i>{j )}, this was in 517, but Yen K'o?chun,p.3682 says it was 518.
Yen quotes Ts'ui's admonition of the Dowager for climbing the pagoda which

he said is a violation of the Confucian rule of conduct that states one should

not go to high places.
72) Ho Ping-ti,op.cit.,p.74 f. Perhaps the cloudy weather permitted the climb.

‘ e
73) . F 7’ C£.TCTC,p.4837.
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the pillars down. There was smoke for the rest of the year.
In the fifth month of this year a man came from Hsiang Commandery74
saying,"The pagoda has been seen in the sea. It was bright and sparkling

just as new. The people on the sea all saw it. Suddenly a fog arose and

the pagoda disappeared."75

As Hattori and Fan indicate, this last event was an omen that heralded the
downfall of the Northern Wei. In fact, the Empire split into two in this very
same ‘year.

A man saw the pagoda fly into the Eastern Sea. The Yung-ning temple is the
home of the divine image. As the Will of Heaven says,"The Yung-ning is
burnt, (so) Wei will not be at peace." Po-hai was the original feifdom of

King Hsien-wu of Ch'i. The return of the divine presence to the ocean is

proof of the future rise of Ch'i.76

There were other vast temples besides the Yung-ning, such as the Kao-yang
Wang temple to the south of the city wall, whose compound—walis were about 2%
1i long on each side.77 Within the city wall the old residence of the eunuch
official Liu T'eng was converted into the Chien—chung'temp{§§§k+:§?in 531, and
"its covered corridors and stately rooms fill much of a ward",78 a ward being
a square li.

It is strange that Bodhidharma could have entered the walled city and the
temple, for Ho Ping-ti claims that "the walled city of Lo-yang was reserved
'exclusively for the use and recreation of the ruling classes“,-and that the

"monasteries and nunneries (therein) actually served as places of relaxation

74hﬁ-ﬁ§‘5 .Fan,chuan 1,p.12, amends this to Tung—laiﬁi?#i mod . I—hsien;ﬁt@jJJdﬁ\

75) LYCLC, T.51,999¢l002b. Cf. Ch'en,p.162 for the part_of this passage that
he summarises

76) Hattori Katsuhlko op.cit.,p.212; Fan,chuan 1,p. 168 Wel shu,CXX, biog. of

Ling Cheng- Chlhg//“'é\/& /’)\A@/ég !;,-"77/(%?{1 ,& /_\j. % 2 \2(}3 el

.z@ % %i (note the pun on the name) * 2h 3 }@' ' iyzéiﬁ
Z_j;LTL) ?#7 #:7 fz‘Ti Z@ ”;l' ﬁfxby]éfﬁ Z .E),/:A ’tb) Althoughfthe’ &31 shu

was written under the N.Ch'i, there are similar accounts in the LYCLC,the Pel—
Ch'i shu and the Pei-shu,but the latter two may be quotes from the Wei- -shu.

77) T.51,1013. Ho Ping-ti,op.cit.,p.99 and map.
78) T.51,1002b-c. Ho Ping-ti,op.cit.,pp.73 and 68 for the size of a ward.
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' ‘o .. 7
and recreation for the members of the nobility and officialdom.” 9 The

atmosphere of these temples can best be seen in the description of the pleas-

,,o;.
41—

~

ures of Ching-lo temple in the LYCLC. It always had "troupes of female
musicians, a zoo with rare birds and beasts, and a team of jugglers and
magicians."80 Bodhidharma probably gained entry because he was a foreign monk.
This wealth and extravagance was not restricted to the Church. Bodhidharma
had come to one of the richest cities in the world. During the prosperity of
Lo-yang, with the treasury so overflowing that the Empress Dowager Ling
opened it to some officials, the nobility led lives of idleness and luxury.
To the west of the city were wards; the Great Market. There were two wards
for commerce (many butchers also lived here), two for music and entertainment,
two for brewing and drinking, two for funerary supplies and two for money-

lending and merchant's houses.

There were rich men there. In all these ten wards there were many artisans
and traders who had profited. Each home was worth 1,000 gold (pieces). The
storied pavilions faced each other.... even the slaves wore brocades of

gold and silk.
In 517-18 the government passed a sumptuary law against the use of such
brocades by the merchants, but could not enforce it.81 At this time the
relatives of the Emperor had managed to amass unbelievable wealth.

They fought to build gardens and mansions in vain competition....Connected

mansions and linked dwellings, lofty residences sprang up like the wind,

79) Ho Ping-ti,op.cit.,p.84. However, I have doubts about Ho's statement, for
in T.51,1003b it is said that "it was made into a nunnery, and the great men
‘?ﬁjé;could not enter. Those who could go and see it considered that they
had reached Heaven. When Prince Wen-hsien died, the temple relaxed the prohi-
bitions slightly, and the peopleiﬁf&éicame in and out without further
restrictions." Note that the people also came to see Yung-ning burn.For

Chien- chung k+> and Ching- lofléﬁ‘ see T.51,1002-3.

80) Ho Plng—tl,op.c1t.,p.88 and LYCLC,T.51,1016a.

8l) Ho Ping-ti,p.88.
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storied pavilions rose like the mist, high terraces were built by every
family. Each garden had flowers, trees and curving ponds....Yuan Ch' en/g_>
izﬁ~ the Prince of Ho-chien was the wealthlest and was forever contendlng
with the (Prince) of Kao-yang (Yung 3# ) to be the foremost. He built
Wen-po Hall x\jﬁ 2. ...and set (in its grounds) a jade well with a gold

well-pitcher, and he had the rope plaited from gold of five colours.82
Lo-yang was a cosmopolitan city, there being four wards for foreigners to
the south of the city. There were Juan-juan and Southerners (Liang), and
"western barbarians ...from the west of the Pamirs, even from as far as
Syria.83 There were none from the many countries and myriad cities who did
not-rejoice in being there....Those that resided there were innumerable. Over
o . 84
10,000 families were naturalized."

There were many alien monks and missionaries as well.

At that time the Buddha's teaching, sutras and statues proliferated in Lo-
yang, and Sramanas of foreign lands all came to this hub, carrying their
staffs and sutras....Shih-tsung (Emperor Hsuan-wu) therefore built this
temple (Yung—mingj(fﬂi ) for their comfort....There were over 3,000

Sramanas from 100 countries, from as far in the west as Syria.85

During this period the Church naturally expanded, but this expansion was
given even greater impetus after 510, when the military and labour corvéev
became so severe that many more éommon people entered the Church.86 By 517
a memorial claimed that " the temples rob the people of their dwelling in

87

nearly one case out of three." The number of temples rose even further

after Erh-chu Jung's rebellion in 528, which came after a series of troubles.

82) T.51,10l6a~b; Tsukamoto,p.302; Fan,p.205 f. Cf.TCTC,p.4646 (519 A.D.).

Yuan Ch'en even had silver troughs for his horses.

83)7E\z§E’,Wei-shu,p.2275,}i'%?:tfp%fﬁg &6115 this Antioch?
84) T.51,1012b; Fan,p.16l; Ho Ping-ti,p.86.

85) T.51,1017b-c.

86_ Ch'en,p.158.

87) Treatise,p.94.
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In this year his troops killed the Empress Dowager Ling, the infant Emperor,
1,300 members of the nobility and 2,000 of the commoners.88 The aristocracy
was decimated and "from then on there was no peace at the Northern Wei

. «89 , " v. . .
capital. Wei Shou says that of the cogylers who died, many of the famil-
ies donated their homes to the monks and nuns, and most of the mansions of

' . 90
the Capital became temples."”

With all its wealth and vast numbers the Church was bound to contain
corrupt members. In 486, the government forced 1,327 monks guilty of ill-
conduct to return to the laity, and in 509 the Comptroller of the Clergy
warned that monks would be forcibly laicized if they did not obey the Vinaya.
He complained of violations of the Vinaya such as the lending of private
property;91 Criticisms of the corrupting power of wealth came from both the
Buddhist and Confucian officials. A forgery (?) attributed to Kumgrajzva, the

Jen-wang Pan-jo ching’t:'ﬂz .Q;ﬁ'ﬁﬁi, which probably dates from the Northern

Wei, says,"If any of my pupils, monks or nuns, take the status of officials,
they are not my pupils."92 Later, Tao-hsuan seems to criticise the Buddha and

Sangha-Households by omitting passages concerning them in the Treatise on

Buddhism and Taosim by Wei Shou that he includes in his Kuang Hung-ming chi.93

Official criticisms are harsher and direct. That of the elder statesman,
Prince Ch'eng, in a memorial of 517 complaining of the violation of the
regulation that there be only one temple within the city walls, is the most

revealing:

88) Tsukamoto,p.289.
89) Treatise,note,p.99.
90) Treatise,p.99.

91) Ibid.,p.85.

92) Tsukamoto,p.i37.

93) Ibid.,p.l02.



36

But as for the monasteries of today, there is no place that does not have
them. Either side by side they £fill the interior of the walled cities, or
one upon the other they overflow into the butcheries and wineries....
Statues and reliquaries are wrapped in the stench of rotting meat, the

spiritual is submerged in 1ust.94

Prince Ch'eng was probably himself a believer in Buddhism, which may explain
why he seems to have found the rejection of the o0ld mores of Buddhism horrific:

Of old the Tathagata, when he revealed his Doctrine, mostly resided amongst
the mountains and in the forests. Now these monks passionately cling to the
cities and towns. Are narrow ways fitting for religious practice? Are
frivolity and turmoil really the abodes of contemplation? It must be becau-~
se gain wins their hearts. The dwellers have already lost the truth, and
the builders may injure their own merit. These ‘are the éhaff of the éakya

clan, the altar rats of the Law.95

This malaise of the Church was found in the South also, especially during
the reign of Emperor Wu of Liang. He erected many temples and three times
gave himself over to the Order, so that his court were obliged to ransom him,
at public expense; thereby raising funds for the Budahist Order. He set up’

Inexhaustible Treasuries, the profit of which went to the Church. Emperor

926

’

Wu's infatuation with Buddhism led to a neglect of the affairs of state

and to many insincere protestations of Buddhist faith, especially by sycophan-
0 r . ‘
tic cogplers.
. . . +
Earlier, one of Emperor Wu's acquaintances, the 'materialist' Fan Chen ﬂ:

éﬁi ; scathingly analysed the reasons for the spread of Buddhism in his tract,

oS L . .
the Extinction of the Soul;#%azﬁ& 5ﬁ@ . He attacked Buddhism on its own grounds.

Now why do people donate all their wealth to monasteries and become monks,

or ruin themselves in worshipping the Buddha, without pity for the poor

94) Treatise,p.94 f.

95) Ibid., p.96.

96) Ch'en,pp.125 ff.

97) Teng, op.cit.,p.XXX,nb.4. He gave himself to the Order in 528,546 and 547.

Cf. Ch'en,p.125,
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and needy? It is because they are full of feelings of self-regard and
lacking in concern for others. Thus a stingy look passes over the face

of someone who gives a trifle‘to a poverty-stricken friend, whereas his
whole countenance lights up with joy when he contributes a thousand
bushels of grain to a rich monk. Surely this is a case of great expectat-
ions when the monk is given a large amount of grain, and no hope of reward
when the friend is given a mere handful....Furthermore, (it is) because
they have been deceived by vague, dark sayings that threaten them with the
torments of everlasting hell, or enticed by meaningless, extravagant

statements that promise them the delights of the highest heaven...98

As we shall see, the early Ch'an monks held a similar view of the reasons
for the popularity of Buddhism, and castigated .these reasons accordingly as
being non-Mahayana.

Another reason for the popularity of Buddhism in the North, was Qf course,
magic. In this respect the Northern Wei was heir to the tradition of Fo-t'u-
Teng. Even the most erudite Indian translators appear as thaumaturges. For
example, when Bodhiruci, the great translator who lived at Yung-ning temple,
was alone and had no-one to draw water from the well for him;

he grasped a willow twig and merely waved it over the well. He secretly
chanted an incantation several times. The spring water bubbled up level
with the well's side....Nearby monks saw this and couldn't fathom his
genius#xﬁ. All praised him as a great saint. In reply he said,"Do not
mistakenly praise me. This magic is commonly practised in the Western
Regions, but here it isn't studied and so it is regarded as (the ability

of a) saint." After this he would not demonstrate his ability.99

There were magicians in the South as well, as can be seen in the biography

1
of Pao-chih in the HKSC. 00

98) Balazs,Chinese Civilization and Bureaucracy,p.275. This tract spawned a
large number of replies and few defences. There were famous defenders of
Buddhism such as Liu Hs1eh,ﬁ é%,(who wrote the Wen-hsin tiao-lung) whose
tract, the Mieh-huo lun was a reply to a Taoist attack. Cf. Ch'en,p.142;

Yen K'o~-chun's Ch'uan Llang wen for many of these tracts; T,ang,pp.470-484.

99) T.50,428c—-429a; Hokugi,p.120 £f.
100) KSC, T.50,394a-395a. Cf. Makita Teirya ' Chﬁgoku kinsei Bukkyashi kenkya

p-31 ff. He was later made into a Ch'an 'saint'.
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After the fall of Northern Wei, most of the monks of Lo-yang followed the

Kao family and the Emperor Hsiao-wu east to Yeh. This exodus was due in part
L ' 101 .
to the respect that Kao Huan %) 4z/\ had for the clergy. The translation-
team that had been installed in Yung-ning temple fled to Yeh where they
. . 102 .
received Imperial patronage. The new centre for translation and scholar-
ship appears to have been either the T'ien-p'ing Temple}i_dF;g?or the Chin-
hua .Temple_{j?; ?% where we find mention of a T'an—lin\‘% ;f,,,f\acting as an
. 103 . o . .
amanuensis for the translators. Yeh is where Hui~k'o, the pupil of Bodhi-
dharma, also fled after 534, and where he later met T'an-lin. Yeh was also
/
the centre of the new Ti—lun:fﬁl%ﬁ%studies. Temples soon sprang up here too,
the aristocrats appropriating the mansions of the older residents, often then
. . 104
converting them into temples.
bt 2 , | _

Yi-wen T'ai' g X 7& , the strongman of Western Wei, was also a firm

. . 1 .
believer in Buddhism 05, and even the first three emperors of Northern Chou

' . 106 . . . .
were Buddhists. Buddhism thus prospered in Ch'ang-an in the early years
of N.Chou. It was also the state policy of both N.Ch'i and N.Chou to try and
. . . . 107
pacify the Juan-juan and T'u-chueh through Buddhism.

However, problems with Buddhism arose in Western Wei. The cost of constr-

ucting both Imperial palaces and temples at Ch'ang-an proved to be extraord-

101) Tsukamoto,p.514 f.
102 S LI e
) sKsc, T.50,428c. /_;@( ‘/'uifl X /)&/»T:. .
103) For T'ien-p'ing temple,see Treatise,p.l00. Cf. Yen K'o-chun,p.3818 f,

for T'an-lin at Chin-hua in 539. For Hui-k'o, see T.50,553a. For T'an-1lin as

amanuensis, T.55,269c.
104) Treatise,p.l00 f.
105) Tsukamoto,p.515.

106) Ibid.,p.533 f. Hurvitz,'Chih-i',p.11l9 says that early in his reign Wu-ti
was pious and built three monasteries, including a Yung-ning temple, and
ordained 1,800 monks and nuns (cf. T.52,508b). In 563 he decreed the compil-
ation of the Tripitaka (T.49,358).

107) See Tsukamoto,pp.519 ff., and Yen K'o-chun,p.3916 for the T'u-chueh
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. . . . . . . 108
—ordinarily expensive, and it seems to have caused some economic disruption.

This of course provided the Confucian officials, who were more influential
than in the Eastern Wei, with ammunition for criticism. However , many of
them were still believers in Buddhism.109

Another problem was that the concentration of wealth in Ch'ang-an made
the clergy in the provinces jealous, and this may have been one of the
factors that led to the Northern Chou persecution of Buddhism.llo

Despite the role played by, and attributed to Wei Yuan-sung in the perse-
cution of Buddhism under Emperor Wu of N.Chou (r.561-578), I feel that the
real cause was political. Wei Yuan-sung's ideas and memorials provided only
a useful justification. Emperor Wu was mostly conéerned with defeating the
Northern Ch'i and, to do this, he needed all the resources he could muster.
The large numbers of men and the great quantities of material tied up in the
Church had to be used for his army and for increased agricultural production.
Moreover, Emperor Wu could draw on earlier slanderous memorials written by_
Confucian officials, especially those ironically written in N.Ch'i, to prove

the evils of the Church.

Nuns and female lay believers (upasikg)in fact are the wives and concubines
of the monks. It is difficult to even speak of the numbers of children

aborted. Now monks and nuns number over two million....This proves that

. 1
the Buddha is the demon of abortlon.ll

temple and the translation of the Nirvana Sutra into T'u-chueh.

108) Tsukamoto,p.521 f.
109) 1Ibid.,p.525.
110) 1Ibid.,pp-496 and 545.

. . NLNTS: s .
111) This is a memorial by Liu Cheu %Vj;i of N.Chi'i. This man must have been
>
rabidly anti-Buddhist, for hgﬁriticises Yang Hsuan-chih's critical memorial
as not being in accordance with Confucian values. Yang's memorial in part is;

Buddhism is a lie. Its works are a waste of money. They do not take up
arms to protect the country, they leave their parents hungry and cold,
dodge corvée to become servants and slaves (of Buddhism). They avoid hard-

ship and stick to ease, and they do not practise the Way....I request thqt
monks pay their respects to the secular (authorities) just as the -
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Emperor Wu was a man of a temperament not favourable to Buddhism. He loved
the hunt and was so violent that he often whipped his own son, Yli-wen Pin.
In 574 Emperor Wu proscribed both Buddhism and Taoism.ll2

Emperor Wu's policies were effective. He conquered Northern Ch'i in 577.
He proscribed Buddhism there too, reportedly making 40,000 or more temples
into royal property, and conscripting three million monks into the army. This

is most likely an exaggeration, but the numbers might have been large.113 Wu's

death immediately after his conquest in 578114, probably re-inforced the old
karma-retribution idea in people's minds. The Ti-lun master, Hui—yuan?g{éa;
<]
(532-592) criticised Emperor Wu at Yeh, saying that he would end up in the
Avici hell. The Emperor replied that he would willingly go to hell in order
to benefit th le b ishi i 115 i i
€ people by abolishing Buddhism. . No doubt this story provided

L
the source for the tale of Tu Ch‘i,&f.ﬁﬁ and others like it, tales that were

probably spread amongst the people.

Confucians and Taoists do....Hereafter, so that those teachers and pupils

who follow the Buddha teaching will be without excess ( in numbers or in

morality?), the draft-dodgers should be returned to their original service

, and the nation will prosper and the soldiers will be many. (T.52,128b
and Yen K'o-chun,p.3855).

Cf. the memorials of Liu Ch'ou in Yen K'o-chun,p.3873. Note also that Yen
. . N —, ’7/’/ ..

says that the memorial of Chang-ch'iu Tzu—sh1h—§14gt—j-hﬁzwas originally

10 pages long (now only a few lines), and angered the Emperor (post 570 N.

Ch'i?) so much that the author was confined for a year.
112) Tsukamoto,p.645.

113) ajia,p.l188. Tsukamoto,p.469, has figures from the Li-tai san-pao chi,

and on p.578, from the HKSC (T.50,485b),"over 2,000,000". T.52,374c (Kuang

Hung-ming chi), says that "the five assemblies of Buddhism who were laicized

were 3,000,000." The remarks of Ch'en,p.192, are probably overcautious, for,
as the above shows, the figures cover not only monks and nuns, but also
laywomen who kept the 6 precepts, sik§am5?5 ;t\§a/? j?r ( 18 to twenty year
old novices in training), and male and female lay people who kept the 10

precepts ( Sramanera and éramanerikg). Note that all the sources are Buddhist.
114) Tsukamoto,p.644.

115) Ajia,p.188; T.50,490a-b; T.52,374c. Cf. 'Chih-i‘,p.121 f.
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In the eighth year of the K'ai-huang era (588) of Sui, Tu Ch'i of the
capital died and three days later revived. He said that he had seen King
Yama (King of the dead), who asked,"Sir, what official post did you hold?"
"I was a chief officer in the Department of Army Affairsiﬁf%Q’f:'it' N
The king said,"So, you followed a mistaken course. I can send you off
immediately. But, did you know Emperor Wu of Chou or not?" I replied,"I
served as Left Imperial Bodyguard in Charge of Disciplinezzjﬁ/ﬁééig jg\ '
and so I always knew His Majesty very well." The king said,"You may go and
see your Emperor Wu."

An officer led me to the place. The doors, rafters and tiles were all
made of iron. Through the iron window I saw a man with an extremely
emaciated body the colour of iron wearing an iron cangue. I cried saying,
"Lord;t\i%L , why are you suffering like this?" He said,"I have met with
suffering the like of which you have never seen; Now that I have come to
this I am happy." I said,"What crime did you commit to undergo such
suffering?" He replied,"Don't you know? Because I believed Wei Yuan-sung's

words and proscribed Buddhism I undergo this suffering."116

After Emperor Wu had died, his maniac son Yi-wen Pin took the thfone, and
began to restore Buddhism in a way that allowed him to laugh at both his
father and the Church. He put statues of the Buddha and of Heaven, which his’
father had venerated (he even called his whip the ‘whip of Heaven'), up
togetherll7, and yet would hot allow the monks to shave their pates.118 The
sight of long-haired monks in robes doubtless amused him.

However,one of the three ministers ruling for Pin, Yang Chien, revived
Buddhism before he even took the throne, knowing that this would give him the
support of the people. All the while, however, he did not forget that Emperor

. . . ' L . 11
Wu's draconian Confucian policies were useful for re-uniting all of China. 9

116) T.50,657c-658a. Cf. Ch'en,p.193 f. The offering of one cash that every-
one was supposed to have donated during the reign of Emperor Wen of Sui may
be related to Hui-yuan's retort to Emperor Wu,"these are the seeds of hard-

ship. Both the people and you will go to hell." (T.52,374c).
117) Tsukamoto,p.646.
118) Ibid.,p.649.

119) .Hurvitz,'Chih-i',p.127 and Tsukamoto,p.653 f.
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The year 580 marks the death of one era of Buddhism and the birth of
another. Yﬁ—wen Pin died in 580, .the same year in which Yeh, after having
suffered from the ravages of Emperor Wu, was razed by Yang Chien after a
revolt was launched against him there. The destruction of Lo-yang in the 530's

and of Yeh fifty years later marked the end of the glorious days of late

Northern Buddhism.120

The faults of the Buddhism of the above period are all epitomised in the
24 %
cautionary tale of Hui-ning of Ch'ung-chen Temple»f’jggﬁ a tale which tries
to direct the reader's mind back to the basics of Buddhism, meditation and
the memorization of the scriptures. Even the exposition of the sutras is
condemned, probably because it took the form of a scholastic competition

(in the capital at least), surrounded by ceremonial, and was more of a festival

than a lecture on Buddhist dogma.121

The bhiksu Hui—ning%%;;%%_diedland seventeen days later he came back to
life. He.had been tried at King Yama's court, and had been acquitted
because he had used a false name. Hui-ning related everything that had
happened. Five bhiksus were tried with him. One bhiksu said,"I am Chih-
sheng%%’%%; of Péo—ming Temple%gx%ﬂgg." He got Héaven because he had
practiseci meditation;f'i; /%ff’ and auéfi;-erity;‘i% f‘j .

The next bhiksu said,"I am Tao—p‘inzﬁ_/za of Prajia Templeﬁ'g': %2}{2 L

He also got Heaven for he had memorized the forty-chapter Nirvana Sutra.

The next bhik§u said,"I am T'an—mo—tsui%§73§:(orﬁ% )%%i;of'Yung-chueh
. I have expounded the Nirvana and Avatamsaka sutras

"éuided a congregation{%{ of one thousand members."122 King
Yama said,"Expounders of sutras harbour ideas of self and other’b‘f%?fﬁ /:
in order to arrogantly shame people%é};é:ﬁﬂﬁ,which is the coarsest/Eonduct
for a bhiksu. I shall now test onl§ for meditation and the memorization

of sutras."”

120) Tsukamoto,p.665.

121) Cf. 2SS,p.437; Hokugi,p.44. Ratnamati, on being ordered to preach to the
Emperor said,"But a Buddhist service needs aids. I cannot set it up alone. So
all the lectors, incense attendants, deacons and hymnodists followed him."
(T.50,429a) |

122) Cf. Yang's attitude to him,T.51,1017b;"The saint of the East.”
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At this T'an-mo-tsui said,"Ever since I started on the path of poverty
I have loved only the exposition of the sutras and really have not
. T P . .
committed them to memory (ﬁ%rzkﬁ or: read in silence?)."”
%

King Yama ordered him to be handed over to the officers. Ten black-
coated123 men appeared and escorted T'an-mo-tsul to the north-west gate,
where all the buildings were black. It looked like an unpleasant place.

R . " -~ 94 7 I 124 ' . iﬂ”’
The next bhiksu said,"I am Tao—hungéééqﬁ\ of Ch'an-1lin Temple%zF;Ff

.

%?: ." He said of himself,"I have taught and converted the four categories

of Buddhists125 and donors, and have made copies of all the sutras and

have made ten statues of the World Honoured One.126"
King Yama said,"The fundamental requirement for being a éramapa is that
one must control his mind and observe the Way, and channel his entire
energyjfb into meditation and memorization. He does not concern himself
with worldly events, nor does he create the artificial.l27 Although the
creation of sutras and statues is correct, (in doing so) one covets the
property of others, and once one has it, a greedy mind results. Once one
harbours greed the three poisons128 result, and so one will not remove
the frustrations (klega) completely." He also was handed to the officers

and so went through the same black gate as T'an-mo-tsui had.

.,L = A
The next bhiksu said, "I am Pao—ming%§1V1 of Ling-chueh Temple%%f%?
ﬁ‘ - ">~, I3l _/\

=~ ." He said of himself,"Before I became a monk, when I was governory&;,
\ff'of Lung—hsi129 I built Ling-chueh Temple, and when it was completed I

left officialdom and started on the Way. Although I have not practised

"

;=
meditation and memorization, I was not lacking in worship (#ﬁg j;% ).

King Yama said,"In the days when you were Governor you bent the
Principles UE? of Buddhism or of the law?) and oppressed the Dharma. You
robbed the people of their property, and borrowed (1{( pretended that

you had made?) it to make that temple. It was not a result of your effort!

& A )
123)?5/04 is the clothing of low ranking enforcement officers.

124 2/\or /\ . The Sung Kao-seng chuan also hasJﬂé.

125) I.e.,monks, nuns, male and female believers.

126) \L’ . I suspect that(ﬁ is missing. I.e., the Buddha.
<y

127) f ﬁ’ /7 73}% f‘av (to do karmic deeds. fﬁ also means 'the created'

128) I.e.,greed, hate, stupidity.

A -
129)Pﬁgﬁﬁi.e.,Kansu, a source of many revolts.
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How can you bother me by telling me this r’\\L E%J Jkk’ ?" He was also
turned over to the officers and the black-shirts escorted him through the
black gate. .

The Empress Dowager heard this story and so sent the Chamberlain of the
Inner Court, Hs\ Ko130 to investigate. Following up Hui-ning's story, he
visited Pao-ming Temple to the east of the city, PrajﬁE Temple in the city,
and Jung-chueh, Ch'an-lin and Ling-chueh Temples to the west of the city.
He asked after Chih-sheng, Tao-p'in, T'an-mo-tsui, Tao-hung and Pao-ming
and found that they had all in fact lived there. It was deliberated that,
"When a man dies, he receives punishment or reward}ﬁ?%ﬁé ." So the (Empress
Dowager) invited a hundred contemplative monks to constantly perform
services for them/c& Ziln the court/&' ‘ﬁ). They did not obey the
Imperial summons. They held up sutras and statues and proceeded along the
streets, begging.l3l They allowed anyone who had privatevproperty of
sutras and statues to do as he wished.-132 Ning entered Mt. Pai—lufé 31‘14
and there cultivated the Way in seclusion. After this all the bhiksus of
the capital practised meditation and memorization, and no longer e;pounded

sutras.133

130)1f P f%-fﬁ is a court official who was at times a censor. One of his'.
functlons was to escort the ruler to his throne. Cf. Dien,op.cit.,p.120,nb.4i;
Teng,op.cit.,p.XXII nb.2. Hsu KOfT attalned this position in 525. He contr-
olled the Central Secretariat, a secret service and defence department. He

fled south when Erh-chu Jung massacred the Dowager and the nobility in 528.
- - AL 4 5
131)%J ?:. Cf.%)%tﬁﬁ, beggar.

R N P U R A ESe

held by monks?

W

Q%

>, . Does this 'private means' indicate that

’

133) LYCLC, (T.51,1005b-c) and SKSC,(T.51,88%a-b). Note Ts'an-ning's comments
about T'an-mo-tsui's faults. Fan,p.85 f.,nb.1ll, quotes the Ch'ing scholar
YU Cheng-hsieh's Kuei-ssu ts'un-kao ﬁﬁ-Eixfi,jgz that says that although

AN ' 3

T'an-mo-tsuli was a meditator and was intelligent,"he loocked upon eating meat,
drinking wine, brawling, arguing and obscenity as saintly, the tenth stage of
Bodhisattvahood," to try and show that this incident and story is a reflection
of a dispute between factions of meditators. Note that T'ang (p.778) says that
this story also shows the neglect of sutra-study in the North among meditators.
In fact, in later times Yang Chien complained that meditation practice had

been lacking since the death of Seng-ch'ou in 560 (T.50,573c).
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Chapter 2, Intellectual Background; The Themes of Scholastic Debate from the

Time of Kumarajiva till the Rise.of the Sui.

This chapter is concerned with the issues of scholastic dispute debated
amongst the Buddhist intelligentsia in the period which has been characteris-
ed by Yuki Reimon as the 'Research Period'féﬁ '/;\?J B# /(’t\ (400-600A.D.). We
are not here concerned with developments in devotional and popular Buddhism,
for the audience of the Long Scroll was an intellectual elite within Buddhism.
The popularity of individual sutras was however influential in dogmatic
developments. Some were popular because of their intellectual content,and
others because of their literary qualities, their.appeal to the educated
laity, or because of their brevity.

The story of this period should begin with the great translator Kumarajiva
(344-413) énd his pupils. Kumgrajiva arrived in Ch'ang-an in'401 and there
began the translation of works that were to be influential throughout the
remainder of Chinese Buddhist history. Although he translated some sutras
that had already been rendered into Chinesel, his versions were those which -’
became most popular. His main contribution to Buddhism in China was the
introduction of Mgdhyamika texts2 and the compilation (?) Of the Ta chih-tu
lgg,3 He provided more accurate translations of the Prajgaparamita texts,

including the Vajracchedikd, and translated sutras important to several

schools of Mahayana. (For example, Vimalakirti, Dadabhumika, Videsacinta-

brahma~pariprcch5 and éﬁraﬁgama—samgdhi.)

In contrast to the above, his translations and compositions specifically

1) Particularly those by his contemporary Dharmaksema (or Dharmaraksa) which

are listed in R.Robinson,Early Madhyamika in Indla and China,p.74 f£.

- - ey L . - A - - -

2) I.e., Madhyamikakarikav%’gﬁ% , Sata-gastra é “h ;Dvadaga-nikaya-éastra
j el ey

+ P9 =& -

*‘/
3)7t_\3 /% & f .Cf. Robinson,op.cit.,pp.34-39 and K.V.Ramanan,NagErjuna's

Philosophy,passim. It contains diverse ideas.
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dealing with meditation are all Theravadin4 with the exception of the

o

Surangama-samadhi-sutra, which concerns a Mahayana meditation, a samadhi of

emptiness pertaining only to the Bodhisattva of the tenth stage in which
"the Six Perfections in every mode of physical, vocal and mental behaviour"5
are realized.

T'ang Yung-t'ung lists Kumarajzva's main contributions to Chinese Buddhism
as being the introduction of the Madhyamika teachings, the complete denial
(for the first time in China) that a soul (atman) exists, and the fact that

Y2

"he was the first...to make it absolutely clear that éﬁnyata /r. signifies not
. . . _ . {— "
the Taoist idea of nothingness, but a total lack of attrlbuteSﬁﬂ,iﬂ .
Ty o~
His pupils and associates continued to promote the development of Buddhist
doctrine. Hui-yuan of Mt. Lu (344-416) fostered the devotional side of the
teaching, whereas Seng-chao (374-414) tried to give an explanation of Sunya
n—
and prajna * in a Chinese fashion. Abstract and mystical,7 "Seng-chao's
writings provide a philosophy of mysticism, but not a psychology."8 However,
his Buddhism is still very Neo-Taoist in tone, for he talks of the Sage, Tao,
L. 9
Nature and Spirit.
I think that Seng-chao's influence on early Ch'an was minimal for there is
no hint in his works "that he considered the phenomena of daily life as merely

mental."lo However, his introduction of the Taoist concepts of t'i (substance/

substratum) and yung ()f} function) into Buddhism probably influenced the

4) W.Liebenthal,Chao Lun,p.5; For the translations see Robinson,op.cit.,p.74f.

and N.Donner, 'The Mahayanization of Chinese Dhyana',in Eastern Buddhist (New

Series) X, (Oct. 1977),p.58.

5) Donner,op.cit.,p.57; T'ang,p.769 f.

6) As summarized by Hurvitz in 'Cﬁih-i',p.7l.

7) Robinson's opinion,p.135. For Hui-yuan see Ch'en,pp.l03 ff.
8) Robinson,op.cit.,p.155.

9) Liebenthal,Chao Lun,p.1l5

10) Ibid.,p.35.
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Ti-lun Sects and Ch'an.ll Another factor that militates against his influence
on Ch'an is the fact that he was.not "noted for attainments in the practice
of dhygna.“lz As Liebenthal admits, the monks of the Ch'an School "were
mainly interested in their own liberation, while Seng-chac was immersed in
ontological problems."l3

I think rather that Tao-shengtié/ﬁg\ (ca.360-434), of all the students of
Kumarajival4, was to determine the course of later Nan-pei-ch'ao Buddhist
scholastic debates. Moreover, I would also like to examine the possibility
of Tao-sheng's influence on the compilers of the Long Scroll, for Tao-sheng
taught doctrines that were relevant to proto-Ch'an, in fact early Ch'an
thought may be the only true successor to his thoﬁght and déctrines.

Tao-sheng's most outstanding contribution to Buddhist theory in China was
the thesis fhat all creatures without exception are endowed with a Buddhé—
nature 1}% 4{2.. After leaving his teacher in Ch'ang-an he went south (in 408)

and there he concentrated on studying the Nirvana Sutra. When he read the

- - - ’ -2 - —
Mahaparinirvapna Sutra f:ﬁ?;z/z Zﬁi,éjﬁ‘ in six chuan that had been jointly

translated between 417 and 418 by the pilgrim Fa-hsien and Hui-yuan's Mt. Lu
associate, Buddhabhadrals, Tao-sheng opposed its statement that;

All creatures have a Buddha-nature within themselves. After the innumerable
frustrations (kle$as) have been eliminated,one will clearly see the Buddha.

. . . . 16
The icchantikas are an exception to this.

Tao-sheng boldly stated that "on the contrary, even the icchantikas have a

11) Ibid.,pp.l7 and 27. This was a popular theme throughout this period (cf.
T'ang,p.333).

12) Robinson,op.cit.,p.155. Contrast this with Chao Lun,p.40 f.
13) Chao Lun,p.23.

14) Robinson,op.cit.,p.169. Tao-sheng studied with Kumgrajzva,406 to 408.

15) T'ang,p.604.
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Buddha-nature and can become Buddha."17 He said,

Icchantikas are included in the category of creatures. Why should they

alone lack a Buddha nature?
This incited such fanatical opposition that he was expelled as a heretic in
428 from the Southern capital, Chien-yeh. He went into retreat on Mt. Lu.19
Given that the Taoist and Confucian-influenced Southern literati had not yet
accepted Kumgrajiva's pronouncement that there is no soul, they considered
that "to say that all creatures share the Buddha-nature, implied that they
possess immortal souls and thus will be ancestors in the end." Many of the
literati just could not accept that the masses had souls or could become
Buddhas just as they themselves could.20 |

However, in 430, Dharmak§ema's translation of the latter part of the

Nirvana Sutra (éompleted 421) arrived at Chien-yeh (k'ang) from the North,
21

and Tao-sheng found that his theory was vindicated by it. The corresponding

passages in the Dharmaksema Nirvana Sutra did not make an exception of the

icchantikas, it simply said that;

Although these icchantikas have the Buddha-nature, they are bound by the

contamination of innumerable sins, and so they cannot get away (from

them).".22

16) Ibid.,p.648. An icchantika has no faith, lacks the nature to become Buddha.

17) The source for his statement is unknown. Perhaps he was told by Dharmak§e—
ma or Fa-hsien via Hsieh Ling-yun (Cf. W.Liebenthal, 'A Biography of Tao-sheng'

in Monumenta Nipponica,XI, (1955)p.305 f., and 'The World Conception of Chu

Tao-sheng' in Monumenta Nipponica XIT, (l956),pp.92 and 96) or deduced from
AL '
the Vkn ('Chu Tao-sheng...',p.84. Cf. KSC,T.50,367a-"E9 ;g;_2§\ﬂ% %% %ﬁ:

18) T'ang,p.649.
19) 'Tao-sheng' (MN,XI),p.308.
20) '...Chu Tao-sheng',p.93; Ajia ,p.l1l72.

21) '...Tao-sheng',p.309. For Dharmaksema see Ch'en,p.ll6.

22) T'ang,p.648. An icchantika here is one who breaks the precepts but never

repents. Cf. Daizakyakkgza V,p.99.
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Thus the idea that all beings have a Buddha-nature was accepted as the
truth, however reluctantly. But despite the assertions by Kumarajiva and
. { \
Tao-sheng that the Buddha-nature is not a soulﬁwfﬁﬁ , nor a self or egoj& R

this idea remained as endemic as ever. Passages in the Srimala and Nirvana

" sutras contributed greatly to this misunderstanding, and even Emperor Wu of
Liang still obstinately clung to the notion that the spirit does not perish.23
Even Tao-sheng's own statements are ambiguous enough to allow of such a

misapprehension.

The (Buddhist) Principles have it that emptiness_éi doeé not come from the
eggj&\, so how can there be an ego that can govern it? So there is no ego.
Non—egoé@;it\ basically (means) that there is no ego in that which is

born and dies. It does not (mean) that there is no Buddha-nature Ego.24

He asked,"How can there exist an ego apart from non—ego?“25

Because it is eternal it is self existent. This is the meaning of Ego. It
responds to the impressions made unceasingly by beings. Its self-existence

comes from that ({ﬁi the Nirvana aspect of existence), it does not

23) T'ang,p.711l. Compare this with the opposition Fan Chen faced. Statement;
such as the following produced this sort of misunderstanding;"Ego means the

Tathagatagarbha. All creatures have the Buddha-nature, which is the meaning

ot coot AA M Rk KA S - R s AR AME W R4 Y  (irvens

a2

Sutra, in Daizakya kaza,p.83); “"Eternal, delightful, ego, purity; these names
. 1" % - f;ﬁ;« ﬁ :75“' {2 o ( Lo 4 . .
mean the truth of reality. f,'j '_%, 7;3 -4 f/;] . 7/:9 ‘/i rﬁﬁ///{;é; %i 3%2__}} (Nirv.

, Daizokyo koza V,p.119. Cf. also '...Chu Tao-sheng',p.95 and T.12,407b);

"Because the Dharmakaya of the Tathagata has the perfection of pleasure, of

self, of permanence and of purity,"(in the Srimala, A.Wayman,The Lion's Roar

of Queen Srimala,p.lOZ). This confusion of the Buddha-nature of the Nirvana

with an eternal soul was made to preserve the traditional Chinese idea of the
spirit. Cf. Ueda Yoshifumi,'The Status of the Individual in Mahayana Buddhist

Philosophy' in The Japanese Mind.
24) *...Chu Tao-shens' p.252. S SRR AN 508 Y WA A Ay 28 BB 44
GHAEEREY AT 14 4G '
. iy, . -
25) Loc.c1t.,§l&‘g{(ﬂ§;& ﬁ’"fl%}ﬁf
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o;iginate from (my)_ego.26
Opponents of Tao-sheng grasped this Ego which is but a description of the
state of Nirvana, and made a soul out of it. Emperor Wu of Liang could still,
even after Tao-sheng's denunciation of it, assert the view that the Buddha-
nature is an undying soul%ﬁj%%i[?¢‘ui. Emperor Wu's contemporary, Seng-yu,

attributes a Li shen-ming ch'eng Fo-hsing i—chi"fl_"/f,\;f' ’ﬂ)‘? E}L\’(’[g ’l‘ii é&) {To

establish that the soul forms the Buddha-nature) to him. T'ang Yung-t'ung
concludes that the significance of Emperor Wu's Buddha-nature was no more than
what most people called the soul or spirit.27 Others also asserted this view
. [

of the soul. Seng-tsung %55?‘ (422-481), a pupil of one of Iao—sheng's
antagonists, Fa-yao (400-475) seems to have assertéd that "the spirit is the
direct cause of Buddhahood."28

This idea of the soul was not restricted to the South. Tsukamoto, commenting
on the use of the word 'spirit-soul' says,"it would seem possible to sum up
the views of both the lay thinkers and the Buddhists of Northern Ch'i on this
subject in fhese words:' The wondrous incomprehensible spirit is immanent in .
all men. A human being, by refining this spirit and bringing out his own true
nature in its pristine beauty, can become a genie, a Sage, or a Buddha.'"29
This notion of a soul was repudiated by the followers of Bodhidharma.

Tao-sheng's assertions about Buddha-nature had other implicafions. Hurvitz
summarises T'ang's conclusions as follows. "The presence of Buddhahood in all

living beings leads logically to the identification of everyone with Buddha.

The problem is now to be stated not in terms of who is enlightened and who is

. \L,7 PR i M iy =1 / 4 £ L | )
26) Loc.cit., ‘\‘f" \J;/( )Lilﬁ. E_’é& %, @/;‘\15‘/2\ \‘E ;’\?)I/)a J‘tb Z'Q(—‘:\, {{b—@?\ﬁn&/’i‘
5”5;&[ {ﬁj - All these quotations are from Tao-sheng's commentary on the

Nirvana Sutra.

27) T'ang,pp.706 and 709.
28) Ibid.,p.688. Cf. also pp.640 ff.

29) Treatise,note,p.34 f.
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not, but rather who is aware and who is not....Anyone who holds this view
must of necessity believe that enlightenment is instantaneous, and that liter-
. W30

ally anyone... can become a Buddha— rather, is one already.

Involved in this problem is the argument as to whether one has always been

. £ 2

endowed with the Buddha—nature}d;\{ﬂ and will see its realization\%)za , Or
whether it only comes into being because of practicefﬁé]ﬁ . Tao-sheng stated;

Creatures originally have a share in the Buddha's cognitive vision...which

is realized through the present teaching....(The Buddha-nature) originally
,

exists, and this seedﬁgi\grows. This does not mean it rises and ceases,

for it is eternal,bliss, uncreate.31
He totally opposed the idea that a Buddha-nature could come into existence.

Returning to the ultimate*é} is to attain the origin, but it seems as if

it has arisen for the first time. If it begins it must end, and then the
eternal is obscuredFL‘i'bL_Bﬁg_ . If one investigates this tendency, then;f
is I, egojy‘ who first understands it. It does not reflect that it now

(for the first time) ex1sts.32

Fa—yaoi%Ei%;(400—475) was the principal antagonist of Tao-sheng and Tao-
sheng's pupil, Tao—yu.33 Fa-yao stated that the Principle was the Buddha-
nature and that "the Principle of the Buddha-nature is ultimately a function
of the mind.“34 This seems to be in partial agreement with Tao-sheng's idea

n
that "the True Pr%piple is Nature" and is the Body of Phenomena (Dharmakaya??

and that since all the Buddhas have ‘'embodied phenomena' and are merged with

30) Hurvitz, ‘Chih~i',p.196.

31)'...Chu Tao-sheng',p.251. ’f}ﬁ?ﬁ’ﬂ%’fﬂ/\)ﬁ l}j/f%ﬁfm@\
A AR S At R 2 4 ';w‘f? Wiy

32) T ang,p.639. Cf. Long Scroll II,"share a single nature, but it is obscured

by adventitious contamination and so cannot shine forth....reject the false

and return to the true.”
33) T'ang,p.685.. .
3a) 5 £ 2% "éfé) A Ml (1bid. ,p.687) .

-¥ 4
35)°'... Chu Tao-sheng',p.244 for J’i j:? (ﬂ 4[7 , and p.245 for }Z/%

v?
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Nature,"phenomenaiéi are therefore the Buddha--na.ture."36 So according to

Tao-sheng, "One becomes Buddha by.conforming with the Principle."37

T'ang deduces from the statements of Fa-yao's pupilg , pupilg such as the

afore~mentioned Seng-tsung, that their master kept to the idea of the spirit
and gave Principle an overriding importance. One of his pupils, Ling—kenggg

S

Xﬁ: , thought that since creatures were not already Buddha, there was a

nature and a Buddha-nature.

The Bodhisattva Simhangda asked, 'If all creatures already have the Buddha-
nature, what use is there in cultivating the Way?' The Buddha replied,

'Although the Buddha and the Buddha-nature are undifferentiated, creatures
are still unfulfillediﬂ_ﬁé/ , for they truly themselves have the nature

but lack the Buddha. Therefore they are said to be not yet fulfilled.38

This, despite being considered as an 'always endowedbil]ﬁ idea, also
contains an element of the 'initiatedu{éjﬁi idea. Chi—tsangﬁgﬂ%y\(549—623),
comments rather unfavourably on Ling-ken's overemphasis on Principle;

(Ling-ken says of Principle that) 'its significance is of the highest,
even if one lacks the transmission from a teacher.' The substance%%% of'
learning is that one must rely on a teacher to receive the practicés. Now
I ask those who contend that the attainment of the Buddha principles is
the direct cause that is the Buddha-nature (Ling-ken), what sutra says
this, and who is it that receives the practice? His teacher (Fa-yao) had
taken the mind to be the direct cause that is the Buddha-nature, and yet
the pupil considers that the attainment of the Buddha principles is the
direct cause that is the Buddha-nature. Has he not turned his back on his

teacher and made his own speculations? Therefore (this idea) cannot be

utilised.39

36) Ibid.,p.241.
\ LA o ip

37 Ry WAL 22 (roc.cit.)

38) T'ang,p.389.

39) Ibid.,p.689 f£. 'The direct cause that is the Buddha—nature']E~Eﬂ‘ﬁ%/k&i
is taught in the Nirvana Sutra. The Truly Sogi{%g that is apart from all

evils, which can be relied on to perfect the merits and fruits of the Dharma-

kaya, is compared to the gold in the earth that is constant and untarnished.

(Cf£. Ting,p.297).
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Tao-sheng also differed with Fa-yao and others over the question as to
whether Awakening is InstantaneouéeE! or Graduall?ﬁ . This was the other
major debate in the Nan-pei-ch'ao and early T'ang Buddhist circles. In fact
there were three schools of thought on Awakening during the early Nan-pei-
ch'ao; the Major Instantaneous Awakening of Tao-sheng,the Lesser Instantane-

7 .
ous' Awakening of Chih Tao—linji;)ﬁ 1%;'and Tao-an, and the Gradual Awakening
24 «*
f Fa- i-k Z 7k
o} a-yao and Hu uan;%g‘ﬂkﬂj
Tao-sheng’'s thesis%;xéa 4%% is based on his idea that the Principlejﬂﬁ is
~ ——
indivisible and that consequently the awakening must be both instantaneous
and complete. Therefore he said it must occur in the final, the stage of the

. [
Bodhisattva,i.e. the tenth. Hui-ta's Chao Lun-shué%i%%ﬁ ﬁbsummarises his

views as follows;

Chu Tao-sheng's Major Instantaneous Awakening holds that 'Instantaneous'
is to clarify that the Principle is indivisible, and 'Awakening' is to
name the Ultimate Illuminationi%{ﬂ% . It (means)that Awakening is non-
dual, and tallieszy' with the undivided Principle....To understand through
seeing is called Awakening, to understand through hearing is called faith
4%; ....Understanding through faith is not the Truth, for when Awakening
happens, faith departs....Awakening does not arise of itself, it necessar-

ily depends on the gradual (buildup) of faith.40
Thus Tao-sheng believed that the word 'Gradual' applied only to the prepara-
tory stages and that 'Instantaneous' applied to Awakening, which is a sudden
. . 41
leap, like an awakening from a dream.
His difference with the Lesser Instantaneous Awakening theory concerns the
stage of Bodhisattvahood in which Awakening occurs. The Lesser School said

that it happened at the seventh stage,42 but this left the problem of what

40) T'ang,p.658.

41) Ibid.,p.657. Tao-sheng may not have been the first to propound the idea,

for a preface to a commentary on the éﬁraﬁgama Sutra mentions the idea.

42) Ibid.,p.658.
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the final three stages were for. The arguments centred on Principle, the ten
stages and the Three Vehicles. Tao-lin had said that one is awakened at the
seventh stage to the Unborn‘ﬁ#;ét » and that the latter three stages are a
manifestation of the Vajra (Diamond)-mind, a realization that one will become
- Buddha. In later times these three stages were called the Lesser Awakening.43
The three vehicles of Arhat, Pratyeka Buddha and Bodhisattva were equated
with stages seven, eight and nine of the Bodhisattva career.

Tao-sheng attacked this theory, saying that the three vehicles were just
an expedient45 and that only the tenth stage was significant. Chi-tsang (549-
623) says of the two opinions;

Thus a sutra says,"The first stage does not know of the world of the second
stage, nor does even the tenth stage know of the Tathagata's raising and

lowering of his feét." Also, the Major Instantaneous Awakening School says,
"When one reaches the tenth stage, one sees the Unborn for the first time."
The Lesser Instantaneous Awakening School says,"When one reaches the seven-

th stage one sees the Unborn for the first time."46

Tao-sheng ridiculed the idea of the Vajra-mind, saying:

Life and death is the realm of a great dream. All is a dream from life and
death to the Vajra-mind, The mind after the Vajra (stage)éggrl4%LAJ7is

suddenly awakened and then there is nothing more to see.
However, in Tao-sheng's theory one still has to go through a long, gradual
preparation to reach the stage where the sudden qualitative leap is made.

The simile of cutting wood (says) that while the wood still remains one
can gradually (remove it) by feet and inches. The realization of the Unborn

. . . . . , . 4
is when birth is exhausted. So the illumination must be instantaneous.

43) Ibid.,p.690.

44) '...Chu Tao-sheng',pp.256 and 259 for the translations.

45) Ibid.,pp.261 ff. aﬁd p.88. Cf. Chao Lun,p.119.

46) T'ang,p.662. .

47) Loc.cit. The Vajra-mind is the mind's ultimate development.

48) Ibid.,p.660. According to '...Chu Tao-sheng',pp.90 and 257, in this image’

the last scrap of wood is cut away in an instant.
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Tao-sheng's opponents were a fellow student and companion, Hui~-kuan, and

. 7
the monk Fa-yao. Hui-kuan wrote a Chien-wu lun 5‘] 4%;3%(Treatise on Gradual

Awakening) in which he based his gradualist theory on the three vehicles. In.
reply to Tao-sheng's (?) question,"Since the real appearance is only emptiness
,why should there be Three(Vehicles)?", Hui-kuan replied,

As for real appearances, there is not even one to be attained, and yet
there are three grades of maturity. Practitioners awake to emptiness in

varying depths, so therefore there are three types of practitiéner.49
kNote too that the meditation Hui-kuan and Buddhabhadra adopted was the
'contemplation of purity', a technique that fits the gradualist theory50, SO
Tao-sheng probably opposed this meditation technique also.'Despite'some

contradictory evidence, T'ang concludes that Fa-yao also preached the Gradual

Awakening and engaged in debates on the question with Tao-sheng's pupil Tao-

A =t LN Sz .
yuigd, @t .51 The Fa-hua wen-chi chi ;23;)’[( "':J Z(J by Chan—jan}g/!//t\ (716~
\ o
782) has an interesting passage on Fa-yao?
Yao adopted Vasubandhu's ideas.52

Given that Fa-yao studied much the same sutras as Tao-sheng had, that is the

oo .
Nirvana, Lotus, the Prajna P and the Vkn, this last concern with Vasubandhu,

if it is not an anachronism, must have contributed to the difference between

them. The Dadabhumikasutra, on which Vasubandhu wrote a commentary, emphasises

the importance of the seventh and eighth stage553, and the early Yoggcara

49) T'ang,p.671. Cf. '...Chu Tao-sheng',p.259. The first work to attack the
Instantaneous Awakening theory and uphold the Gradualist theory was the Nieh-

p'an wu-ming lun which is usually ascribed to Seng-chao. As T'ang has shown,

this is not really possible, and it may be in fact Hui-kuan or one of his

associates who wrote it (T'ang,p.670. Cf. Chao-lun,pp.l118-123,para.8-13).
50) Donner,op.cit.,p.55.
51) T'ang,p.690 f.

52)5{%\ B{/K?ﬁq %\ - Ibid.,p.682.

53) D.T.Suzuki, On Indian Mahayana Buddhism,p.l1l3
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teachers probably therefore taught a gradualism.

One can readily glean some of.Tao-sheng's other ideas from the titles of

- ,.—
works attributed to him, works such as the Fa-shen wu-se lun ;Zé}jl’ﬂ; é -:/Cﬁ;
v

]
(The Body of Phenomena is Immaterial), the Fo wu ching-t'u lun/ﬁ%f? z%—f fé%

(Treatise on the Buddha having no Pure Land), the Shan pu-shou-pao 11%;77

'/&\j; (The Meaning of 'Goodness does not accept a Reward') and the Treatise

f /
on the Two Truths = %1 Zﬁﬁ >4 The doctrines in these works show an affinity

of sorts with the secular ideology of Fan Chen and with the religious ideals

of proto-Ch'an.

Based on the Vkn, Aksobhya Buddha chapter's contention that "seeing reality

in one's body is how to see the Buddha"55 and "the Tathagata is seen neither

in material nor in the extinction of material nor in the essence of material "

56

’

Tao-sheng. said that:

The human Buddha is naught but the concatenation of the five aggregates
(skandhas)....When there is nothing to be seen, that is seeing reality.
Take reality and see that it is the Buddha. Seeing reality therefore is

seeing the Buddha.57

Consequently, Tao-sheng took the Vimalakirti's line,”The Body of the Buddha
is called the Body of Phenomena (Dharmakaya)"58 to mean that;

| L
The Body of Phenomena is real, the (Buddha)'s human framegt:/\ is a
simulation made in response (to the needs of creatures)....(All his forms)
are shadows (made) for contact with creatures, and are not the real Buddha.

If creatures are not receptive, then he will not manifest himself... So

54) T'ang,p.623.

55) C.Luk, The Vimalakirti Nirdesa Sutra,p.l120. This line is quoted in the

Long Scroll.
56) Loc.cit.

57) Cf., T'ang,p.643 and T.38,410b. Tao-sheng continues,"If he exists, mater-
ial must be the Buddha. If material is not the Buddha, then there must be a

Buddha outside of material."

58) Luk, Vkn,p.l8.
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the Buddhas are the Buddhas (reflected) in the waters of our minds (lit.

% i /@ /J(\ VF {‘g @ ). The Buddha is always formless.59
Compare the above with the passage from the Long Scroll (VI) below;

Because the body of phencmena (Dharmakaya) is formless,one sees it by not

seeing.
Furthermore,Tao-sheng took ideas such as,"Creatures are the Bodhisattva's

6 . ‘ .
Pure Land," 1 from the vkn and "wrote a Treatise on the Dharmakaya having no

Pure Land".62 Compare Tao-sheng's line, "As form conditions its shadow, so
each being creates himself his Heaven or his Hell“63 with the following lines

from the Long Scroll:

I really thought that Heaven was another country. (III)
The category of creatures is the Land of the Bodhisattvas and Buddhas?%LXXX)

Tao-sheng wrote a The Meaning of Goodness does not Accept a Reward, whose

main theme could be summarised as follows

He who conjures up creatures and relinquishesj%i his hate or love for them
is not really relinguishing. If he can do it without hope of a reward for

. . . . . .y 6

it, meritorious (conduct) has reached the ultimate relinguishing. >

This idea is echoed in Bodhidharma's rejection of the concepts of sin, merit
and rewardgﬁ,#@ , and in Fan Chen's criticism of the motives of certain so-

called Buddhists. What all these people share is the warning that,.

59) '...Chu Tao-sheng',p.85 f.; T.38,343a.

60) The Hua-yen ching, T,9,599b contains a similar idea. Cf. LXII where the

mind constructs a Buddha from a stone, i.e., all is imagination.
61) T.38,334b.; Luk,Vkn,p.8. Note.that LXXX quotes this line.

62) T'ang,p.644 says to change1%£ Uaiz;?' , for in Chi-tsang's Sheng-man Pao-

ATV TS S T Y-S

k'u (HEw 5 7
v e i
63) '...Tao-sheng' (MN,XI),p.75

1% 2%

64) Cf. the Ta-mo Ch'an-shih luni% ﬁ??ﬁ? éﬁiif: ,'"Because one has such a
pure mind, one's own mind is said to be the Pure Land." (Darumadaishi no kenkya

p.464) .

65) Cf. '...Chu Tao-sheng',p.265.
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You must not let yourself be lured into the world by the prospect of

pleasure in Heaven.66

Tao-sheng and the Long Scroll both refer to the Tathagatagarbha. Tao-sheng
said that "the garbha (store?womb) is the Principle which is eternal bliss,
is hidden and has not yet come to light."67 The Long Scroll opens its theoret-
ical discourse with the following:

Entrance via Principle....ordinary (people) and saints share an identical

true nature, but due to adventitious contamination it is covered in falsity

and cannot shine forth.(II)68

It would be a logical extrapolation from Tao-sheng's statements that "all
. . . . 69
creatures are the Buddha without exception, and are all in Nirvana" ~, and
that the "Buddhas ...are the Buddhas in the waters of our minds", to say that
our mind is the Buddha and that only we ourselves can ultimately save ourselv-
es. This is a central theme in the Long Scroll and later Ch'an.

The mind is the Way. (XVIII)
When one understands, the mind is the Buddha. (LXXXV)

Since it is illogical to pray to oneself, Tao-sheng could say;

The Principle does not allow of supplication. (The Buddha) is always

present within reality, so what else is there to be prayed to?70
The Long Scroll comes to a similar conclusion:

"How does the Buddha liberate creatures?" Answer,”"When the images in a

mirror liberate creatures, the Buddha will liberate creatures." (LX)
Thus the idea of control and suppression of the mind is anathema to both Tao-

sheng and the Long Scroll's authors, for. the awakening is sudden and final,

66) Ibid.,p.81. This is Tao-sheng's comment.
67) Ibid.,p.253,

/1 YL’ /‘L:- / ?k \;3 S

68) AZNF& --- A& A~ Ats. 4/Dja7 a’*f G RS RS

69) '...Chu Tao-sheng',p.251.

70) 2% o R \z/ ‘J\]@:\%@ Z{’i % ,{EF (Ibid.,p.248 f.) Cf. Luk,Vkn,p.
120, "Seelng reality in oneself is how to see the Buddha" ,<ﬁ2fi QBLJ éy%? ELJ
_‘f@ s~ [f, (which I would rather translate as,"If one sees oneself as real,

see the Buddha likewise."
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an unforced change in the state of the mind. So Tao-sheng warns:

To (try and) contemplate the Principle by suppressingfz; the mind is the
Za .
partialityﬂﬁ%ffﬁishared by the Three Vehicles. One is thus bound....Those

who seek the fruits by practising virtues are bound. They receive the

rewards of the three worlds and so are bound to birth.71

The Long Scroll likewise condemns mind-control as misleading.

"What is the demon mind?" Answer: "Shutting one's eyes and entering
samadhi." "What if I control my mind in dhyana and it,does not move?"

Answer:"This is to be bound by samadhi. It is useless." (LVI)
Bodhidharma (?) quoted a sutra as proof of this theory.

Seeking is hardship, non-seeking is pleasure. (II)
The reason for this is that there is no need to seek what is already present
within oneself.

People of dqull faculties seek everywhere for the Way, but do not know where

the Way is....i.e. the mind. (XVIII)
The Awakening has to be sudden and natural. Tao~sheng says that;

From life and death up till the Vajra-mind (that of the tenth stage of the
Bodhisattva) is a dream. The mind after the Vajra (stage) is awakened
fully, and there is nothing more to be seen.

Up until the Vajra all is a big dream. After the Vajra (stage), one is

7
fully aware.
The Long Scroll condemns the Vajra (Diamond)-mind as a disturbed mind. (XLVII).

The objectifications out:.of one's own mind are all a dream. When one is

Aware there is no dream. (XIII)
There are many opinions on whether or not Tao-sheng's Instantaneous

Awakening is a precursor of the Southern School of Ch'an's Instantaneous

(or sudden) Awakening. Liebenthal suggests that there is a considerable

71) '...Chu Tao-sheng',p.247.
72) T'ang,p.662.

73)4 Bl VZE:;;%E, A LA AL 2 t%@ (*...Chu Tao-sheng',p.
247.). g '
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difference between the two,74 for he thinks that Tao-sheng taught a gradual
buildup te the highest stage, the point of takeoff, whereas Southern Ch'an,
especially Shen-hui, meant by Instantaneous Awakening that a quick-witted
person needs no preparation. However, Liebenthal does say that "under the
influence of Ch'an Buddhism the interest in Tao-sheng revived."75
Hu Shih thinks Tao-sheng's Instantaneous Awakening was a revolution in
Chinese thought which was preached in opposition to Indian gradualism and
was thus a basis of the Ch'an School. He thinks that it did not appear in
early Ch'an because the complex philosophies of T'ien-t'ai's chih-kuan
and the rankings inherent in the chiao-p'an%&i¥1 system popular in the Sui
and early T'ang demanded a gradualisﬁ in Awakeniné. Note that He Shih has
alluded to Tao-sheng's other ideas as being influences on Ch'an.76

T'ang Yung-t'ung claims that Tao-sheng's philosophy is based on a synthes-

[s VI - - -
is of Prajnaparamita ideas on Sunyata (emptiness) and Nirvana Sutra ideas on

the Buddha-nature, and that the neglect of the Prajgg side led later Nirvana
Sutra students into the pitfall of-claiming the existence of a soul. In his .
opinion it was the Ch'an School that avoided this mistake. It took over the
theory of seeing the Buddha~nature in an instantaneous awakening.77

Japanese scholars tend to stress the difference between Tao-sheng and the

Ch'an School. D.T.Suzuki, quoting a passage in the Ching-te chuan-teng lu

(T.51,444b) in which a pupil of Ma-tsu states that Seng-chao and Tao-sheng's

teachings are too academic to be of use in Ch'an practice, says there was

. . 78 . .
no mention made by Ch'an monks of a connection with Tao-sheng. Ui Hakuju

74) '...Chu Tao-sheng',p.90.
75) "...Tao-sheng', (MN,XI) ,p.309.

76) Kamata Shigeo,ChGgoku Kegon shisoshi no kenkya I (hereafter Kamata I),p.

411 f., summarises these arguments. Cf. Hu Shih,Shen-hui Ho-shang i-chi,pp.

39-41.

77) T'ang,p.633; Ch'en,p.1l1l6 f.

78) Suzuki II,p.40.
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says there is no connection between the two advocates of Instantaneous
L , . 79 , .
Awakening, for Tao-sheng's was a, purely academic theory. Kamata thinks like~
wise, but does at least mention that Seng-chao was often quoted by the Ch'an
8
monks. 0
Ocho Enichi, on the other hand, thinks that there was a connection and
. . . . . 81
that Tao-sheng was influential in Ch'an circles.
In any case it would appear that although Tao-sheng's theories about
meditation were more theoretical than practical, it is probable that his ideas
were still circulating in Buddhist circles during the lifetimes of Bodhidharma
and Hui-k'o, and that these two may have adopted Tao-sheng's theories to
explain their own methods of practice. There is not enough evidence on the
theories of Tao-sheng or Bodhidharma for us to say there is no connection.
Nor do I think that we can even truly distinguish between the hints of Instan-
taneous Awakening in the Long Scroll and the theory found in the works of

Shen-hui and the Southern School.

Tao-sheng's doctrines were propogated by his pupil Tao-yu and by Fa-yuan

Ly b
iZ\ifi‘

era), but they do not seem to have been particularly important in Buddhist

{(d.490), and also by Emperor Wen of Sung (r. 424-454A.D., the Yung-chia

circles. No school was founded. It was unfortunate for Tao-sheng that he did
not live to see the translations of Gunabhadra which introduced a new type of
Buddhism whose doctrines may have vindicated Tao-sheng in more of his ideas.
His pupil Tao-yu lamented that Taé—sheng did not see the S$rimala Sutra which

was translated by Gunabhadra in 436A.D.82

My late teacher's ideas were in unpremediated agreement with those of this

sutra. But time waits for no man. It is a pity that the sutra's ideas came

79) Ui I,p.20.
80) Kamata I,p.413.

8l) In an address in Zen no sekai , titled 'Jiku Dosho no dongo setsu'.

82) Wayman, The Lion's Roar...,p.9..
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later.83

Tao-yu therefore made a commentary on the Srimala himself.

Although there were a number of translators in the South before the fall
of the Southern Sung in 479,84 Gu?abhadra (394-468) was the most important of
them. He afrived in Kuang-chou in 435 and immediately begaﬁ translating. The

breadth of his translations is considerable, ranging from the Hinayana. Agamas

- - -y, -
and Sarvastivadin Abhidharma to the Vijnanavadin Hsiang-hsu chieh-t'o ching

cn AE A — :
jQﬂ‘%Eij%?ﬁL%)%;i\(the last two chapters of the Samdhinirmocana)85and

Tathagatagarbha works.86 Of his translations, the most important for future

developments were the Srimala and Lahkavatara sutras. Although both of these

had alread? been translated by Dharmaksema in Northern Lian987, it appears
that they were lost or neglected in later times. Perhaps the texts were rare,
for after Dharmak§ema's assaé&nation in 433, Northern Liang wés»conquered in
439 and all the monks were brought east, and this was followed by the Northern
Weu persecution (466). So the books may not have escaped these dangers as his

translation of the Nirvana Sutra did.88

Today it is the Gunabhadra translation of the Srimala, done in 436 with

L S H T4

L L B4 A AN SRR TEE @
p.673)

84) E.g., Buddhabhadra (d.429); Fa-hsien, and Gunavarman (367-431) . Gunavarman

translated the Lotus, DaSabhumika and he transmitted the Bodhisattva precepts

to the South for the first time, and also the Theravadin meditation. (Cf.

T'anr%’pp.396—4‘00) .

Yo - . .
85) T'ang,p.400. This is the first pure Vijnanavada work transmitted to China.
However, Weinstein,'The Concept of Alayavijriidna in Pre T'ang China', in Yuki

Fest,p.33 says it attracted no attention.
86) T'ang,p.400.

87) Weinstein,op.cit.,p.48,note 1, doubts this claim that appears in T.48,84b,

for it is not in the earlier cataloqgue of Seng-yu, the Ch'u San-tsang chi chi.

However,Seng-yu was in the South. It was lost by 730. (Cf.T.55,520a).

88) T'ang,p.402.
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ra’ -
the help of the translator Pao—yun%g i%: (d.449) and amanuensis Hui-kuan

(a disciple of Kumarajiva,d.443); which has the earliest known commentariessg,
and is presumably the version that T'an-lin annotated.

According to Tao-hsuan, it is the four-chuan Lankavatara Sutra (jﬁa4h”‘ﬁd

ﬂf\ \y>;ég 4@ that Bodhidharma gave to his pupil Hui-k'o. In later times
BN A AR ? Pup
the Gunabhadra translation of this sutra was very popular amongst the early

Ch'an monks, who often commented upon it.90 The Leng-chia shih~tzu ch# iﬁg{%ﬂ

gf’ég'éfJ even makes Gu?abhadra the first patriarch of the Ch'an School.
Despite the difficulty of the language in the Gunabhadra translationgl, nearly
all the commentaries on the Lanka are based on this translationﬂ One of the
two Tibetan translations is in fact a translation of Gunabhadra's Chinese.92
The reason for its transmission and popularity in Tibet seems to have been

its popularity amongst the early Ch'an followers, the so—calléd Lanka School.
The Gupnabhadra translation is the shortest version, fofNit does not include
the irrelevant and repetitious 'Ravana' and 'Dhgragi' chapters, nor the.
'Saggthakam' chapter.93

Gupnabhadra was also a scholar of the Avatamsaka Sutra. From the works he

seems to have favoured most, we can conjecture that his personal belief was

. .= - - -
a mixture of the Tathagatagarbha theory and the new Vijnanavadin or Yogacara

e

89) wWayman, The Lion's Roar...,p.9 f.

90) sL,p.52 f. Cf. T.50,666b, Fa~ch'ung biog.
91) sL,p.9.
92) Ibid.,pp.1l1l and 13.

93) Ibid.,p.16 and table ff. The 'Ravana' describes a mythical setting for the
sutra's preaching and summarises ideas from the later chapters. The '‘Dharani’
is only a collection of transcriptions of magical sounds, and the 'Sagathakam'
is a collection of verses, some of which appear in the older text. The 'Saga-
thakam' was probably written in the fifth century, for it seems to mention

the Hephthalite invasion and the fall of the Guptas. Cf. LS,p.289,v.786, 'the

Mlecchas'. Bodhiruci's translation (T.16,548a) has,"The Guptas and then the
: 1" /I S [/' \_\'/ _ 1
~ Wayless king )%i/%‘//\jél?g;ﬂﬁ4ji . Cf. also Hsuan-tsang's trsl.,T.16,638b.
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philosophy.

Despite the growing popularity of the Nirvana Sutra's ideas and the growth

of the Satyasiddhi doctrines in the South, the followers of Kumarajiva who
maintained the Madhyamika (San-lun) ideals .preserved a rather tenuous lineage,
and interest in their ideas only revived with the encouragement of Emperor Wu
of Liang.94 Although many scholars have linked the early Ch'an teachers with
this She~shan San-lun SChoolgs, there appear to be several reasons to doubt
this.

Although Tao-sheng had already reached a synthesis of the Nirvana Sutra

o _ .
and the Prajnaparamita, a number of 'key links' in the San-lun genealogy

rejected the Nirvana Sutra. We have already seen how members of one line,

i
. h v . . .
Hui-kuan and Seng-tsmng %?,1_ , did not understand the Nirvana Sutra doctrines.

fn :
Seng—sung%éJgg at first rejected the Nirvana Sutra, but returned to it later

in life. Many of the subsequent members of this lineage96 opposed the follow-

ers of the Nirvana Sutra, thinking that its ideas on nirvana contradicted the

San-lun theory of emptinessg7, yet many of them could not even distinguish
the Satyasiddhi doctrine from that of their own profession. Seng-sung's pupil,
Seng-yuan, was known for his Satyasiddhi studies, not for any connection with
San-lun studies. In fact the San-lun lineage, if there ever was one, seems to
. 98
have stopped with Seng-yuan.
(¢ - -

Seng-lang ‘?Ld (d.515) revived knowledge of the San-lun in the South by

travelling North to Ch'ang-an to study, and on his return he received Emperor

7
Wu's patronage. He attacked Satyasiddhi ideas. Seng-ch'uan V% Z§~(d'528+)’

94) Hurvitz, 'Chih-i',p.77; T'ang,p.730 £.; Ch'en,p.131.

95) T'ang,p.789 f.; Bukkya no shiso VII, (Chﬁgoku Zen) ,pp.77 and 89; ZSS,pp.

440-445; Hirai Shunei, 'Shoki Zenshu shiso no keisei to Sanronshu' in Komazawa

Daigaku, Shagaku kenkya V,pp.75-79.

96) Robinson,op.cit.,p.163.

97) Ajia,p.169.

98)Robinson,p.164; T'ang,p.502. Both of these men lived in the Noxrth.
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ordered by Emperor Wu to study San-lun, was famed for his expertise in this

and in the Avatamsaka St—itra.99 One of Seng-ch'uan's pupils, Hui—puj%iz% (518-
587) came to see Hui—k'o.loo We know very little about the teachings of these
monks, but Seng-ch'uan's pietistic and academic tendencieslOl seem to separate
him from the early Ch'an groups. One thing we know for certain is that this
She-shan San-lun clique and their lay friends such as Chou Yunglﬂﬁaﬁ (n.d.,
died ca. 500A.D.+, a student of the Chao Lun) taught and discussed doctrines
in the ch'ing-t'an manner and concentrated on the analysis of the two truth%?2
Chou Yung said that the Prajgé P taught that "empirical names are empty"1gi
ﬁg Zé » and he attacked the Satyasiddhi by saying that it contained the
mutually contradictory theses, "the non-emptiness of empirical names"]z'é{?gya
and "emptiness is an empirical name"Zéﬁ%z_fé .103 In other words their ideas
were predominantly ontological and epistemological, unlike Ch'an's emphasis
on the psychological.

Emperor Wu of Liang, who misunderétood the cardinal Buddhist principles -of
non~ego and nirvana, could still regard the Prajgg P in particular, and the
Nirvana Sutra, as the peaks of Buddhist wisdom. He encouraged the study of

both.lO4 Monks in his circle seem to have often discussed Buddha—nature.105

A
Pao—liang%? ij (d.509) misinterpreted the Nirvana Sutra and denounced the
7~ .

idea of non-ego as Hinayana doctrine. He posited the existence of an eternal

"divine substratum of the spirit/soul", 'Uj#-\?ﬁﬁ , which he equated with the
Rz

99) cf. Kamata I,p.325; Robinson,op.cit.,p.165 for Seng-lang.
100) T.50,480c.

101) ﬁobinson,op.cit.,p.l66.

102) T'ang,p.732.

103) Ibid.,p.741; Nan Ch'i shu,p.731.

104) T'ang,pp.703, 721, 734.

105) Cf. Ch'en,p.128 f.
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Nirvana Sutra'’'s Buddha-nature and which he supposed was realized at the

Diamond-mind stage. This soul was supposedly beyond both the worldly truth of
106

impermanence and suffering and thus equal to the real truth of emptiness.
We do nét know whether or not he, like Emperor Wu, also divided the mind into
the soul or Buddha-nature element ( the substratumgﬁgﬁ) and the normal mind
that ié the former's function Hﬂ . Emperor Wu's concept of the mind was
primitive. He thought that just because we have a mind, unlike insentient
things, we can become Buddhas.107 His method of realizing this potential of

the mind was a negative, defensive one:

Therefore practitioners (should) always unify the mind and not allow it to
be disturbed, i.e.... to be self-aware, inspecting and guarding the senses

to prevent them being tainted.108

As Tao-hsuan says, these debates were little more than games:

By the time of Emperor Wu of Liang, the meditation school had developed
extensively. He searched out and appointed the scholars of the mind in the
Empire and gathered them together at the Yang capital (Chien-k'ang). They
compared (each other's) depth, and formed classes among themselves....
Although the Buddhist persuasion flourished at this time, they mostly
played at skill in debate. Their barbed comments seethed with insults.

Ultimately they lacked the reality of a straightforward mind.109

All this, of course, was anathema to the early Ch'an Buddhists.
In the North, from the death of Dharmaksema till the beginning of the sixth
century, academic theorizing of any sort, or even translation seems to have
110

been very rare. The vicissitudes of war had taken a heavy toll. Ch'ang-an,

the capital of the Later Ch'in, whose rulers had sponsored Kumarajiva, was

106) Cf. T'ang,p.693 f., and Ch'en,p.129.
107) T'ang,p.711l.

108) 1bid.,p.708.

109) T.50,596a.

110) T'ang,p.487. For Dharmaksema's translations see Treatise,note,p.58.
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taken by the Southern Sung in 417. By this time most of Kumarajzva's
followers had gone south or had already died. In 418 the Hsiung-nu Ho-lien
Po-po, the founder of the Hsia dynasty, attacked Ch'ang-an when Liu Yu's son
I-chen had left, and killed all the soldiers in the city, as well as burying
many of the clergy and laity alive.lll The Ho-lien family persecuted Buddhism
112and so the Buddhism of Ch'ang-an virtually disappeared, and the only
surviving Buddhist centres in North China were the Feng Pa state of Northern
Yenjbi?}, centred in Liao-hsi (capital Lung—ch'engéﬁé}j%\ ) in the north-east,
ana the Northern Liang in Kansu.ll33Northern Wei continued to expand, taking
Lo-yang in 423, and in 427 they took Ch'ang-an from the Hsia, who were
eliminated by 431. In 436 the Northern Wei captured Lung-ch'eng. Many of the
monks from the Northern Yen appear to have made their way south before thisll4,'
and the rest probably fled to Koguryo, which had expanded inﬁo the Liao-tung
Peninsula. |

Meanwhile, in the Northern Liang (397-439), an old Buddhist stronghold,
Buddhism prospered under the patronage of the Chu-chi family.llsln 439 the
Northern Wei attacked and captured the Northern Liang capital, with a
devastating effect on the Buddhism thefe. Tao-hsuan records the experiences

of a certain Seng-lang;

Seng-lang was a native of Liang-chou. The Wei attacked Liang. The laymen

in the city were few, so monksJiﬂL\ were compelled to fill up the ranks

[ - - - 0 - -
S e 3

iil) Treatise,p.62.

112) "When Ho-lien Ch'ang took Ch'ang-an, he did not believe in Buddhism, and
punished and harmed monks and nuns." (Treatise ,note 2,p.62).Ch'ang was the
third son of the founder of the dynasty,Po-po. He succeeded his father to the
throne in 425.

113) T'ang,p.488.

. . 2 L .
114) Loc.cit. For example Dharmav1krama6§?fﬁd fiﬁs a Chinese ,took 25 comrades
AT (&2

to India in 420A.D., and he returned to South China (Cf. Feng's suppl. to

T'ang,p.32 f.).

115) Treatise,pp.57 f.,and 61.
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of the army. When the battering rams had determined (the outcome) the
whole city fell. They collected the three thousand monks who were in the
army on the walls %fjf}> and took them to the Wei ruler, who said, "Men

of the Way should‘meditate and practise the Way. Now that you have become
bandits you must be publiciy executed. You will be executed tommorrow."
When the time came in the early morning, a red cloud several ten's of feet
high crossed the sun's path. Kou Chien-chih, who was trusted by the Emperor
, said,"Heaven Above is disagreeing. They really are monks and it was not
their intention,i»AJq(to do this). It desires that you not kill them.*....
The Emperor stopped (the execution) and had the captives divided up to
perform penal servitude. Only (Seng)-lang and several other monks were
separated off and attached to soldiers. When the Wei army was returning

east, (Seng)-lang and fellow students deserted on the road...and escaped%16

It is said that over thirty thousand people were moved east after the congue-

st.ll7 Some of these people from Liang-chou returned to the clergy and became

118 Two notable examples are T'an-yao

influential in Northern Wei Buddhism.
and Hsuan-kao.

This series of disasters was followed by the Northern Wei persecution (446-
452). So calamitous were these events in fact, that we have only hints of
what happened in the North from the 430's until the later years of Emperor
Hsiao-wen (r.47l—499).119 Most of what we do know concerns the official-monks
such as the Comptroller of the Clergy, monks such as Fa~-kuo, the Indian Shih-

hsifnlgﬁ%g 120 and his successor T'an-yao, and is found in Wei Shou's

Treatise on Buddhism and Taoism.

Dharmaksema's style of Buddhism seems to have detérmined the nature and

course of Buddhism in Northern Wei until the sixth century. His translation

116) T.50,646¢c ; T'ang,p.489 f.
117) T'ang,p.489.

118) Treatise,note,p.6l.

119) T'ang,pp.402 and 488.

120) Treatise,p.71.
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of the Nirvana Sutra was important in the North, not for the discussion of

the Buddha-nature (the icchantika question was not disputed), but for its
promotion of a Mahayana vinaya (discipline or precepts). Many of his other

translations were concerned with precepts (e.g. the Yogacara Bodhisattvabhumi

% ?éi@ j;?//‘!&: ’ Bodhisattvapra—ltimok§a%’%__ﬁ \/j}\ ,Upasakaéila//fjiig %‘—’ﬂ\é_@ .
He made his pupils undergo confession and advocated a strict observance of
precepts. His Buddhism was practical, with an emphasis on discipline, the
Bodhisattvas and magical powers, and so it spread among the lower classes.
For the literati his translations of the Nirvana and kindred sutras offered
some addition to the intellectual stimulus provided earlier by gumarajzva's
translations.

Some of Dharmak§ema's pupils wrote commentaries. Tao-lang wrote a comment-
ary on the Nirvana Sutra, in which he "correctly took the Midale Path to be

the Buddha—nature."121 The only other important scholar-monk we know of who

was associated with Dharmak§ema was Chih (Hui)—sunglzz, but he starved to.
death while escaping from the doomed sta£e of Northern Liang. For reasons
such as these, Buddhist scholasticism in North China seems to have virtually
died out in the fifth century.

The other major element in Northern Wei Buddhism was meditation. The North
is usually characterised as the stronghold of meditation in China.123 The most
influential teacher of meditation in the North was Hsuan—kao'é;\éb (402-444).
Unfortunately we do not know for certain who taught Hsuan-kao, nor exactly

what sort of mediation he practised. He is said to have studied under a

Buddhabhadra124 and to have served a foreign meditator, T'an—wu—pi%%»ﬁ}ga for
Z.

121) Tk VA t]bﬁ?%/rﬁ} M. . 1ang,p.395 £.; Treatise,note,p.58 f.

4 '
122)%5 (;%ﬁ L%E; - T'ang,p.396; Treatise,p.60.

et/

123) Cf. Hokugi,pp.128-130.

- at 2,
124)Z€%éﬁk bg&ffiy,probably not the Mt.Lu Buddhabhadra who had been translating

in the North, as T'ang,p.491,shows. The opposite view is taken in Hokugi,p.42f.
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. . . . 12 . .

a time. We know nothing certain about either of them. > Judging from Hui-

chiao's comments his meditation seems to have been based on the counting of
the breath and the resultant return to purity. This was aimed at attaining

. 126 . . . . . .
magical powers. This meditation was probably done in six stages; counting
the breathfb&\ being conscious of the breath?i{ , the halting of the mind's

. - -+ .
movement (samatha)lt\,the analysis of the mind (v1pasyana)25%), reflection
AR - et . Lo 127
uponi the mlndu@s , and the purification of the m1nd]e7 .

After wandering across North China, Kao-hsuan returned to Northern Liang.
When it fell he was invited by Tu Ch'ao128 to the Northern Wel capital,P'ing-
ch'eng, where he became the religious instructor of the crown prince, T'o-pa

2 . . . .
Huang%%) . Here he was in great danger, for in 438 the first severe restrict-
/
ions on Buddhism began.129 In 444 he and another eminent monk were executed
by Emperor Wu of Wei on the instigation of Kou Chien-chih and Ts'ui Hao, who
alleged that Huang was using Hsuan-kao's magical powers to assist in a plot

; 130 . . .
against the throne. 3 "This was apparently an act designed to clear influen-
tial clerics out of the entourage of the nobility and bureaucracy"131 and was
soon followed by the full-blooded persecution.

One can see the magical powers attainable by meditation that were admired

by people in the life of Hui (or T'an) shlh:gqéﬁv)Qé . Although he had studied

under Kumarajiva, he concentrated on medltatlon.132 The meditation techniques

125) T'ang,p.492 f.; T.50,397a-398b.

126) T.50,397b.

. b
127) T.50,400c¢,ths

—

equal the 'f"\ 4[7 [5’%

) = A . ,/\7 /l:) RN _.\/:
ﬂ/,/\ P(l L@\/\)%. 1%”1%;’(?@/&{\, \/ﬁé i/?f)\y Z# .Does this

128) Tu Ch'ao was a relative by marriage of the royal house (Treatise,note,

p.-61l.).
129) lLoc.cit.
130) T.50,397¢, T'ang,pp.492 and 774.

131) Treatise,note,p.66.

132) Ibid.,p.62 f.; P.Lee, Lives of Eminent Korean Monks,pp.40-44.
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of these Northerners consisted of breath control, the contemplation of impure

. . 133
things and mindfulness of the Buddha.

Official patronage encouraged this emphasis on meditation. After the
persecution, T'an-yao had many caves carved out for meditators in the vicinity

of P'ing-ch'eng, and one cluster of these even accg%odated up to three

134 3 . [
thousand monks. In this period, Mt. Sunggy‘L/
X2 ‘

ing a centre of meditation and austerity.135 with the move to Lo-yang (494),

near Lo-yang also was becom-

the Emperor Hsiao-wen built Shao-lin Temple in 496 for the Indian meditation
/i B : . . .

master Fo—ta.p@‘ jwho had previously been living near P'ing-ch'eng in a temple

especially set aside for him.

At the time Emperor Hsiao-wen (of Weli) respected and exalted him (Fo-ta)
so sincerely that he established a special monastery*ﬁgjd;for him, and had
the stone cut intd a niche (for statues?) to bind his followers by fixing
their thoughts on it (?). The national wealth was contributed to make up
the difference....In the city of Heng-an (P'ing-ch'eng) lived the K'eng
family who were millionaires and who deeply revered Buddhism. They built

. 1
a separate 0101ster§§%) for Fo-ta. 36

The patronage of this line of meditators was continued when Emperor Wen-hsuan
. A1) 137
of Northern Ch'i gave the temple to Seng—ch'ou{%é7h%.

The popularity of meditation in the North is in total contrast to the South.

From the start of Liang rule on, the Kao-seng chuan records no Southern

meditators in the relevant section, and in the Hsu Kao-seng chuan there are

only six recorded, three of whom came either from the North (e.g.,Seng-fu or

Hui-ch'u) or from the southernmost outposts of the Empire (e.g.,Hui-sheng at

133) T'ang,p.774 f.

A | ,jﬁ{‘n,/ o 2 /n
134) Ibid.,p.775; Cf. Kao Yun's Lu-Y fu ([F ¢ “3{/ AN “F '
) Ibid.,p ao Yun's Lu-Yuan fu (IW 7CJ A )&]b)&L/\‘\;r
cf. T.52,33%9b.

135) T'ang,p.775.
136) T.50,55la-b; Ajia,p.156; T'ang,p.776; Treatise,p.82.

137) Ajia,p.157.
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I
Chiao-chin/g k). 13®
In the reign of Emperor Hsiao-wen (r.471-499) scholastic activity revived
in the North. This revival centred mainly on the pupils of Seng-yuan ({7}
(414-482), who in turn was a pupil of Seng-sung. Although Wei Shou says that

- + { ! o - -
Seng-sung received the Satyasiddhi Sastra.ﬁ&lg %ﬁ@ from Kumarajival39,Hui_
L

chiao does not make this connection and seems to have rejected Seng-sung's
D . 140 .
teachings as heretical. When Seng-yuan was young, he went to Pai-ta Temple
G jﬂé:ﬁ? at Hsu-chou (i.e. P'eng-ch'eng) and there studied the Satyasiddhi
. . 141
and Abhidharma doctrines under Seng-sung.
Three of Seng-yuan's pupils were highly respected by the T'o-pa Emperor
Hsiao-wen. They provided the philosophical basis for his faith. In 495 the
Emperor visited Sennguan's residence, Pai-ta Temple.l42 One of these three
7 L
pupils there, T‘an—tuﬁgl%L (d.489) was probably the most versed in the Satya-

siddhi. T'an-tu had come to Hsu-chou from Chien-k'ang, where he had studied

L= . :
the Nirvana, Lotus, Vkn and Prajna P.sutras. He was requested by Hsiao-wen to

come to P'ing-ch'eng, where he stayed preaching to his thousand students till
his death.l43

Tao-tengiéj%i_was also very influential with Hsiao-wen. He had studied the

Nirvana, Lotus and Srimala sutras at Hsu-chou,where also he later studied the

Satyasiddhi with Seng-yuan. He accompanied the Emperor on his campaign against

the Southern Ch‘il44, and the Emperor was grief-stricken when he died in 496.

While he was in Lo-yang he was respected by high officials and clergy alike.l45

138) T'ang,p.79%4.
139) Treatise,p.80.
140) T.50,373a; Robinson,op.cit.,p.l64.

141) T.50,375a.

142) Treatise,p.80. The Emperor is said to have linked Seng-sung with Kumara-
jiva.

143) 7T.50,375b; Treatise,note,p.81.

144) Treatise,p;82 and hote,p.81.; Nan Ch'i shu,p.794. (145 on next page).
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The third pupil, Hui-chi (594 E,orzan was also favoured by this
14 . . . - s
Emperor. 6 Besides the Satyasiddhi, he was also an expert on the Sarvasti-
‘vadin treatises.

Another monk who was very influential with Hsiao-wen was a certain Tao-

Ny
plenﬂif%mf (n.d.) who hailed from the north-east. His teacher is not named.

Tao—pien was a commentator and scholar. He first lived in P'ing-ch'eng and

sutra

%—
then Lo-yang. He detected that a popular, the Ta fa-tsun wang ch;;g)L LL,%l
"

Py

Srlmala, Vajracchedika and Prajna P sutras, and wrote two compendia on the

149

AL“ , was a forgery, and had it burnt. He wrote commentaries on the Vkn,

.- 148 . . .
Hinayana and Mahayana. His pupils, however, seem to have been hermits.

We have lists of other important monks of this period in the Treatise on

Buddhism and Taoism, but we know virtually nothing about them.150

The revival of translation projects began only after Hsiao-wen's death.
We hear of only one translator in the North after Dharmaksema and before

500A.D., a mysterious Chi-chia-yeh p. ,ﬂ&_ who is supposed to have translated

the Fu-fa tsang yin-yuan chuan/{;f 52,@\(@ 151%74{&?‘/ and Ching-t'u ching i‘?’ j_, ég_f

. 151
together with T'an-yao. liowever,the next phase of translation activity

145) T.50,471lc. He died between 500 and 504 ( T.50,472a).
146) Treatise,nbte,p.Bl.

147) T.50,375b. Cf. Ch'en,p.131.

148) T.50,47lq; Treatise,note,p.84.

149) T.50,471c.

150) Treatise,p.84; Robinson,op.cit.,p.l164; T'ang,p.502 f.

151) T'ang, Feng suppl.,p.37. T.50,428a mentions a nameless Indian who trans-
A . -

lated these works. Could he be Ch'ang—na—yeh-she*é?ﬂf‘{54g_ ,*Jganayaéas,
3 TIEA

who is supposed to have helped T'an-yao translate 14 scriptures. For this man

see Treatlse,p 73, T'ang,p.499 £. Seng-yu lists his works as, Tsa Pao-tsang

ching" }1L ;) iL 1_, Fu fa-tsang yin-yuan chlng(q-zﬁﬁﬂ; ?} i U‘ ,_Fang-pien
hsin lun H»ﬁ{ \j\ {p(T 55,13b). Tao-hsuan adds the Ta-fang- kuang p'u-sa-ti

A
h % T £ 472 T.55,268c).
c1ng7"/3/w%lé @z'.f;\ o ( c)




74

does not begin until the first decade of the sixth century when the Northern
Wei capital of Lo-yang attracted large numbers of foreign monks, amongst whom
were several talented scholars.

Although not completely accurate, T'ang's table comparing the number of
translators and chuan translated in each dynasty indicates that far more
translation was done in the South during our period than in the North.152
The North, after its unification by the Northern Wei in 439, seems to have
been frequently cut off from India and Central Asia west of Sinkiang until
about EOOA.D. by the wars and troubles there which were caused in the main
by the Hephthalites, whereas the South, under the Liu Sung, Southern Ch'i
and Liang had a constant supply of foreign translétors who arrived by sea.
However, T'ang's figures belie the importance of the work done in the North,
for most of the doctrinal developments that were new to the Chinese were
introduced in Lo-yang and Yeh. Of the translators in the South before
Paramartha's arrival in 546, only Gunabhadra's works were significant in that
they introduced strikingly new themes and doctrines. The works of the other:
Southern translators seem to have been translations either of slightly
different versions of sutras already translated or of works unimportant for
further doctrinal development, being centred on Vinaya, Abhidharma, and
Hinayana types of meditation.153 Moreover, since all but one éf the Northern
translators arrived in the North after 501A.D., the impact of their work was
much more effective and dramatic than in the South, for in the same post-500
A.D. period there were few translators in the South, and of whom only Parama-

rtha was the equal of the translators in the North in ability.

The new Buddhism that these translators introduced to the North was that

152) T'ang,p.412 f,; Liu Sung—22 men and 717 chuan: N.Ch'i—7;33: Liang—8;201:
Wei—12;274: N.Chou—4;29: N.Ch'i—2;52 chuan.

153) T'ang,pp.396-400 and Feng suppl.,pp.28-32.
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e -
of the Vijnanavada treatises, especially those by Vasubandhu. Gunabhadra had
N -
already translated a part of one of the earliest of the Vijnanavadin works

(attributed to a semi-mythical Maitreya), a part of the Samdhinirmocana.

- - - K s --'\l-
He had also brought the Lankavatara, which combines elements of the Vijnana-
vadin (or Yogacarin) philosophy with the Tathagatagarbha tenets, to produce
a new synthesis, which D.T.Suzuki called Cittamatra. This sutra was again
. .. N - ,,{é,’\/\ . .
translated by Bodhiruci in 513, and the 'Cittamatra'¢fe/v synthesis, according
L, - , . 154
to some scholars, appears again in Paramartha's translations.
In North China from 500A.D. until the Sui dynasty there were some fifteen
foreign translators, of whom the most important were Bodhiruci (508+),
N ' -
Ratnamati (508+), Prajnaruci (538-542), Vimoksasena (to 541), Buddhadanta
(520-39, probably earlier if he took part in the 508 translation of the Ti-

55We should note that T'an-

lun ) and Narendraya$as (b.517, in China 556—89).l
lin,the reputed author of the preface to the Long Scroll was an amanuensis,
LAVERS -
preface-writer or assistant to Bodhiruci,Prajnaruci,Buddhaganta and Vimoksa-
156
sena.

Bodhiruci was a prodigious translator, the most important of his transla-

o - o v i ud g
tions being Vijnanavadin, (e.g., the Samdhinirmocanazéi%ﬁ)ag}%éJgﬁi , the

\ . - ) fn - -
Vajracchedika commentary by Vasubandhuééﬁ%}ﬁ}}féﬁ{gﬁp, the Sukhavativyuha-

[ - - —L oy
ugadeéa,*lff %_ }’g' pA é H:ﬁ and the Saddharmapur_lc.larikopadeéa Zi% éi‘:‘_ 3,/1’1/: by Vasuban-

Lot d

dhu) , Tathggatagarbhin (e.qg., Ratnagotravibhgga.%§4Qia%) and of course the

- K - o= .
Lanka in ten chuan )\j‘%’ '(h’ /jtﬁ ).157 Prajnaruci translated Vasubandhu's
—— ; IR

1
—

154) Takasaki, A Study of the Ratnagotravibhgga,p.53; Katsumata Shunkya,

Bukkya ni okeru shinshikisetsu no kenkyﬁ,p.627.

155) T'ang,pp.402 ff. The dates in brackets denote the period during which
they were in China.

156) W.Liebenthal, 'Notes on the Vajrasamadhi' in T'oung Pao,XLIV, (1956) ,pp.385
f.; T.55,268-270 and T.55,542-3 for a list. Tao-hsuan ngges that there is a
possibility of confusion in the works and names of Prajnaruci and Bodhirggi,
(T.55,270a;T.50,429%9a) . I think the same may apply to Dharmaruci and Prajnaruci,
especially over the Chin-ssu wang chingﬁié@;}i%@éﬂ ,translated by both?

157) T'ang,p.402; Treatise,note,p.l0l f.,differ slightly. Cf. T.55,269c.
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i !
~£158 - - -
Wei-shih lunﬂﬁ”%ﬁyééi , and BuddhaSanta translated the Mahayanasamparigraha
éastra}ﬁ 7* :j é,— in 531. 'This is a major work which was retranslated
2% o\ .
159

by Paramartha in 563 together with Vasubandhu's commentary; the She-lun.
However, the book that seems at first to have been the most influential

in new doctrinal departures was the Daéabhumlvyakhyana (”f‘fkglﬁj;,ﬁp more

commonly known as the Dadabhumikasutradastra or Ti~lun)by Vasubandhu. It was

probably translated between 508 and 511 in a supposed team effort by Bodhi-
ruci,Ratnamati and Buddhaéanta.lGO There are several contradictory stories

about this translation. The preface to it by Ts'ui Kuang%%_%] and an entry

in the Li-tai san-pao chi say that in 508 Bodhiruci and Ratnamati recited the

text and Buddhadanta put it into Chinese.l6l In Tao-hsuan's biography of

Bodhiruci he states that,

The works were transmitted by Bodhiruci. Then the three virtuous monks
each followed hearsay and transmitted their teachers' practices, and did

not consult each other.

The Emperor, wishing to avoid trouble, had each of them translate separatély

and then had Ts'ul Kuang (?) collate the translations and decide upon a final

version.162

In the Tao-ch'ung HKSC biography, it says that only Bodhiruci and Ratnamati
did the translation, each being guarded in different rooms for about four

years, so that an impartial translation could be produced. It records an

158) Later translated by Paramartha and Hsuan-tsang (WQ; L 'f?ﬁ Prajnar—
uci's title has the interesting of Ta-ch'eng leng-chia ching wei-shih lun;k;

%% b . . _ '
j%é\I%%'éba/ﬁitfg ?fj/‘,nr , which connects it to the Lanka. Hsuan-tsang's

s

translation has been translated by C.H.Hamilton, American Oriental Series,XIII

(1938) . This work attempts to refute all opponents of 'representation only'
7 L4 A
Uﬂ% ﬁéa; , vijnaptimatra).

159) Takamine Ryoshu, Kegonshisashi,p.llS.

160) Treatise,note,p.30.

16l) T'ang,p.848 f., Weinstein,op.cit.,p.34. For Ts'ui Kuang's biog.,see Wei-
shu LXVII. His dates are 452-523.
162) T.50,429a; T'ang,p.849.
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obviously apocryphal story that on collation it was found that only one

character differed.163

i1/
In Hui—kuang's,%%;i:)HKSC biography it says that Ratnamati was the first
/

to translate the Ti—lun.l64

As Buddhadanta's time of residence in China (that is if he is not the same
person as meditation master Fo-ta) is said to have been from 520 to 539, it
seems that it could only have been Ratnamati and Bodhiruci who translated the
Ti-lun and that any arguments over the meanings of passages in the translati-
ons were between these two. The results of this dispute between these two
contemporaries of Bodhidharma and Hui-k'o was the formation of two schools,

the Northern and Southern Ti-lun Factions.

The Daabhumikasutra is a sutra that now also forms part of the Avatamsaka

165

Sutra, and is known to predate the famous Madhyamika founder, Nagarjuna.

The Dadabhumikasutra explains the significance of the ten stages of the

Bodhisattva, the growth of wisdom and compassion in each, and the Bodhisattva

. . - = . 166
conduct in terms of the ten appropriate paramitas, instead of the usual 51x.6

. . 1
The sutra supports the idea that the mind, the Buddha and creatures are one,67

and that the three realms are not really made from this mind, but are rather

deluded mental states.168

If one wishes to know the Buddhas of the three ages one should contemplate

as follows. The mind creates the Tathagatas.169

163)  T.50,482a; See W.Liebenthal,'New Light on the 'Mahayana Sraddhotpada
éastra', in T'oung Pao, XLVI, (1958) p.212 for his biog.Bodhiruci wrote'%i}z

- ]ﬁ,‘ and Ratnamati wroteé 7\/\ ,?\ﬁ\
164) T'ang,p.850; Takamine,Kegon,p.73; Weinstein,op.cit.,p.34; T.50,607c.

165) Bukkya no shiso VI (Kegon) ,p.64; Ramanan,op.cit.,p.32.

166) D.T.Suzuki, Outlines of Mahayana Buddhism,pp.311-329 which is based on

the Dagabhumika .

e N b S

A %5 £ @ = Lk g o is0
167) N\ {, %?tﬁfxfi'" gﬂ,L/Jﬁ Bukkyo no shiso VI, (Kegon) ,p.75.
168) Ibid.,pp.75 and 111. '

SN g
-169) Ibid.,p.76, the 'verse destructive of hell'ZQEA£€35zi—{@
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The Sastra (lun) preaches the stages via groupings of practice methods.
L LV . , - .= - -
It uses the Vijnanavadin terminology of Alayavijnana and Adana (or manas) to
explain this. This terminology being new to the Northerners, attracted much
. 170 C. . . .
attention. Although it is not. clear what in the Ti-lum gave rise to the
dispute between Bodhiruci and Ratnamati and the subsequent establishment of
the Northern and the Southern Ti-lun Factions, it may have hinged upon. the

famous verse in the Daéabhﬁmikasﬁtra,"The three realms are false, they are

just the creation (work) of the mind,"l7l This becomes "The three realms are
false, they are just the creation of the One Mind" in Bodhiruci's translation
of the égstra.l72 It is considered that Vasubandhu meant by the One Mind the
True Mlnd_ji/\ﬂ 173 Thus in Vasubandhu's works the problem existed of the
One Mind's relation to the Rlayavijgana. Takamine suggests that the root of
the difference lies in the fact that Bodhiruci stressed the Kiayavijgana and
Ratnamati the One Mind.174
This introduces the vexed question of the relationships between the
Avata@saka (Hua-yen), the Tathagatagarbha, the Vijganavada and the Cittamatra
strands of Buddhist thought. In other words, the question is whether the
Avata@saka, in particular the Dagabhumi chapter's One Mind““/cp and Mind-
onlyeft /AP 17 forms the basis for the Vijnanavadin wei-shih a/gf é%'(vijrr\ﬁna—
matra or vijgaptimatra) and Alayavijgana, and whether or not tﬁey in turn are

equal to the Tathagatagarbhin Buddha—nature'%g‘%%.or not. The Cittamatra

(i.e. the Lanka and Ch'i-hsin lun) seems to be an amalgamation of the

170) Hokugi,p.40 f.
171) )f}%‘ < ;1}6 S {ﬂ— (T.10,514c). This is the.-Buddhabhadra and

Kumarajlva translatlon of the sutra.

L .
-~ =) ; - ’ .
UDZ R EL (22 i) ff  (T-26,169)
173) Kamata I,p.505.

174) Takamine, Kegon,p.76.

175) Ibid.,p.64.
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f\'_ - - —
Avatamsaka, Vijmanavada and Tathagatagarbha doctrines. In Cittamatra the
'Mind Only'méj(f\equals the Buddha-nature, the Tathigatagarbha#ﬂjﬁjﬁy\ and
- N
the Alayavijnana F\T ﬁ:,é\ﬁl({ .176

Bodhiruci translated both the Samdhinirmocana and the Lanka, and he also

preached and wrote a commentary on the latter, which shows how important he
thought it was.177 Takamine hints that the question that bothered Bodhiruci

- [aVESN -
was the relationship of the Alayavijnana, the Tathagatagarbha and the number

[AVES
of vijnanas.

The Rlayavijgana is called the Tathagatagarbha and yet it exists together
with the ignorant seven vijganas....Because the Tathagatagarbha—vijgana

is not in the Rlayavijgana, the seven kinds of‘vijgana have birth and
cessation, (whereas) the Tathggatagarbhafvijggna neither arises nor ceases.
...Apart from the ilayavijggna there is no arisal or cessation. Because
all ordinary people and saints rely on the Elayavijgana they are born and
die (and yet) by relying on it practitioners (can) therefore enter what
proof is manifested (of.it) by the holy practices within themselves....

because the Tathagatagarbha is pure.178

In other words the Tathagatagarbha and ﬁlaya are distinguished and yet equal.

This is because the ilaya has a dual role; it can be pure and yet with the
Ay

arisal of the seven vijnanas it is contaminated,impure.

Ratnamati, however, was mostly concerned with the Avatamsaka and the

Ratnagotravibhaga, which preach of the pure mind of the Tathagatagarbha and

the Buddha—nature.179 Takasakl says that the Southern Ti-lun Faction that
traced its origin to Ratnamati gave rise to the Hua-yen, a "school which

emphasises the 'cittamatra' theory...along with 'dharmadhatu' and 'tathagata-

176) For the relation of the Tathagatagarbha and Elaya, see Wayman, The Lion's
Roar... p.53. Takasaki,Ratnagotra...,p.53 says that the Cittamatra is a post—~

Vasubandhu but pre-Dharmapala development. Cf. Katsumata,op.cit.,p.627 and
Kamata I,p.506.

177) T.70,653.
178) Bodhiruci translation of the Lanka, T.l1l6,556-7.

179) Takamine,Kegon,p;77; Liebenthal,'ﬁew Light...',p.204.
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"N
-garbha' against the 'vijnaptimatra' and 'Elayavijﬁéha'.ﬁl8o

Such a difference may have existed between Ratnamati and Bodhiruci and
even between their immediate pupils, but later doctrinal developments and
certain features of the Lanka give rise to some doubts about this. The Lanka
contains the term 'One Mind', which the Avatamsaka-centred Ratnamati is
supposed to have stressed. Suzuki interprets this One Mind (ekacittam) as

. . . . . . 181 _.,
being that which underlies all differentiated existences. Liebenthal has
identified a phrase in the Bodhiruci Lanka that probably is derived or quoted

“ - - 182
from the Dasabhlmikasutra.

For an account of the later developments in the Ti-lun Factions and the
role of the Lanka in it, it is first necessary to direct our attention
southwards again and examine the role of the next great translator in China,

183 After his arrival at Kuang-chou from India in 546, he was

Paramartha.
invited to Chien-yeh (Chien-k'ang) by Emperor Wu of Liang in 548 in order to
head a translation project, but the Hou Ching rebellion of 548 prevented him

from beginning his work and he had to flee back south. He was invited back

to Chien-yeh by Hou Ching (552) and there he translated the Chin-kuang-ming

ching ; b ailéih . With the Northern Ch'i invasion in 554 he fled to Yu-

——=3 Ju "N |

chang, and thereafter worked his way south, staying at various places, finally
184

returning to Kuang-chou where he later died (569). He translated many works

, the most important being vijHanavadin. His most influential translations

180) Takasaki, Ratnagotra,p.8 Cf. T'ang,p.875 f.

181) SL,p.269 and LS,p.284 v.770 (sagathakam) ,"Things (phenomena?) are
differentiated but the Mind is one."”; Relying on Suzuki this appears to be an

isolated use restricted to the 'Sagathakam', but see the following footnote.
182) Liebenthal, 'New Light...',p.165; T.16,530a.
183)éi'ééﬁ Ccf. Ch'en,p.134 £., and T'ang,pp.855-867 for his life and works.

184) T'ang,p.855. Note that T'ang's dates (p.856) are incorrect. Cf.,Ch'en,p.
134 f£.
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. / 7/
were the Mahayanasamparigrahaj%%jk;éhizﬁ%(563), the Mahayanavijganamatra—

- i 4 /'\/;" . ) .S - —_ - .
Sastra \igﬁd é;@%& Zhfp(i.e. the Vlgsatlka), the Madhyantavibhagatkﬁ%;i%ﬁ

| 54 185 - = - - =47 % 45 4
%’J ALl ; the Mahanlrvax.xasutraéastrajt 5';‘-‘/@{ éfi “\% by Vasubandhu, and the

. P .’\’_—_.__ o " [y
Vajracchedikaprajnaparamitadastra /z &) 2 5/2 also by Vasubandhu. He also
gz Bl HR /e AL

translated a biography of Vasubandhu.186 Paramartha's effort was important,
. L L =1 - 187 .
for he combined the Vijnanavadin and Tathagatagarbha thought ;, especially
equating the, "mind is (Bhuta)tathata gé,ng or Truly So)'" of the latter
- AV
and the, "mind is the Alayavijnana" of the former. This line of thought,
which was first introduced by Gunabhadra in the Lanka, differs from the
- . o - . 188
Dharmapala lineage of Vijnanavada which was later adopted by Hsuan-tsang.
Some scholars think that Paramartha introduced the Valabhi lineage of
Ny -
Vijnanavada (i.e. Gunamati and Stiramati) that emphasised the Truly So
rather than the Nalanda lineage (Dignaga,Dharmapala,éilabhadra) that stressed
the Rlaya.189
Some authors think that Paramartha was more of an independent thinker,
inserting his own ideas into his translations of commentaries, especially

. . LV = == . .v=_190
ideas about the relations between the Amalavijnana, Alaya and Adana vijnanas.

n—
Various theories have been put forward concerning these last three vijnanas

and their effect on the history of the Ti-lun and She-lun Factions. The

185) Ch'en,p.135.

186) A partial list of his translations are given in T'ang,pp.866 ff. Cf. Tao-

hsuan's list T.55,273. Some of the works listed, such as the Ch'i-hsin lun

may be forgeries.
187) Takasaki, Ratnagotra,p.52 calls it unique.

188) Cf. Bukkyo no shiso IV, (Yuishiki),.173.

189) Ibid.,p.178 f. Paramartha translated a Ch'iu-na-mo-ti Sui-hsiang lun fk

. ;
At 4 2 PE TR 4 T.55,274b) .

Af BaTE 18 26

190) Bukkya no shiso IV, (Yuishiki),pp.119 and 173; Takasaki Jikido, 'Shindai-

yaku Shadaieron Seshinshaku ni okeru Nyaraizasetsu' in Yuki Fest.,p.241.
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She-lun is usually said to have supported and later to have subsumed the
Northern Ti-lun Faction within itself. Most T'ang dynasty writers claimed .
— ny—
that Paramartha and his She-lun Faction taught that there are nine vijnanas,
. . . 191
whereas the Ti-lun Factions taught that there are eight.
However, this theory has been challenged by Yuki Reimon, who claims that
. . . . . 192
the difference is derived from the Lanka translated by Bodhiruci , and may
. . . 193
even go back to Fa-shang of Ratnamati's line, the Southern Ti-lun.
Because the Lanka is so important in the development of early Ch'an
Buddhism we have to consider this problem. The sources for the history of the
Ti-lun debate are few, contradictory and secondary, all (with the exception
: . : 194 .
of Hui-yuan) being written by later authors. Since the philosophy of these
schools is so complex, I shall merely try to examine them from two angles,
from the nature of the ultimate mental cause, and from the enumeration of the
ne—
different levels consciousness or perception (vijnanas) in its impure state.
According to Liebenthal the nature of the ultimate was the main point of
contention between the Ti-lun Factions which was discussed in terms of t'i@%&

195

Ny
(substance or substratum). The debate in terms of vijnanas probably came

191) Liebenthal,'Vajrasamadhi',p.369 f.,note 1; 'New light...',p.208 f.; Yuki

Reimon, 'Ryoga chii',p.26.
192) Yuki,'Ryaga chii',p.29.

193) Ibid.,p.30. Fa-shang (495-580) was a Comptroller of the Clergy during
the Eastern Wei and Northern Ch'i, a post he inherited from his teacher Hui-
kuang'éiljg)(465—537), who was a pupil of Ratnamati and Comptroller from 534.
Both men were interested in Vinaya. Fa-shang was a patriarch of the Vinaya
Sect that was later headed by Tao-hsuan. Cf. 'New Light...',p.203 f£. and
Treatise,note,p.102.

- . 2N
194) Cf.'Ryoga chii',p.23 f. Most are by Hul—yuanézrfi (523-592), but are

heavily influenced by the She-lun. Two incomplete chuan of Fa-shang's comment-

ary on the Ti-lun have been found at Tun-huang. Cf. Weinstein,op.cit.,p.41.

195) 'New Light...',p.207 f.
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later. Thus the T'ien-t'ai commentators Chih-i (531-597) and Chan-jan (716~
782) dwell on this aspect. Chan-jan says that,

The Northern Faction of Hsiang-chou (Yeh) maintained Alaya to be aéraya
/ﬁ&jﬁ%the basis of existence or the vijganas). The Southern Faction maint-
ained the Bhutatathata to be the basis. Although they both relied on
Vasubandhu they differed as much as water and fire. Then again the She-lun
(school) arose and maintained that Klaya (was the basis) and so aided the

Northern Faction.196

. - \
This is made even clearer by the next quotation from Chan—jan{zg f%‘):

- &l
The Southern Faction maintained that dharmata (nature of phenomenalifkf,)

produces all phenomena. The Northern Faction maintained that ﬁlaya

produces all phenomena.197

Chih-i makes the difference between the Ti-lun and the She-lun on the nature

of phenomena . 4f clear in this passage in his Mo-ho chih-kuan V,part 2:
1A

The Ti-(lun) people say,"All, understanding and delusion, the true and
the false, I based on the nature of phenomena. The nature of phenomena
supports the true and the false, and the true and the false rely on the

nature of phenomena." The She Ta-ch'eng says,"The nature of phenomena is

not polluted by delusion, and it is not purified by the True. Therefore

the nature of phenomena is not the basis, for we say that the basis is the

Alaya."!98

Yuan—tse(%]éf%](Wonch'uk, 613-696), a Silla monk who studied with Hsuan-tsang
o~

and opposed his influential fellow student K'uei—chigélgé£(632-82), says that

TR NN
Bodhiruci wrote a Wei~shih lunw@‘éﬁyﬁ%%in which he said there are two types
or aspects of mind.

Bodhiruci's Wei-shih lun says,"There are established two sorts of mind.

o h A
196) Ibid.,p.204 f. This is from the Fa-hua hsuan-i ;Z‘ﬁg é\é& (T.33,942c).

Cf. 'Ryaga chii',p.25.

ﬂ,
S

197) 'New Light...',p.205. This is from the Fa-hua wen-chii chi ¢Z\§§

(T.34,285a).

198)£¢, AL Z, , — i) 42%2 Jﬁ«q/i'(x}ilg%,, 72’}£j’6§3ﬁ(¢ﬁx32‘,&@.
7% %J T B, %\){ff] T4 j Ph1Y s A iE 2 a2

- 'R oga lp
p y
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One is the mind of the nature of phenomena, (which has) the Truly Solégfp
==
as its substratum%ﬁ? . Because this is the nature of the Truly So mind, it

is said to be mind but not a conditioner. The second is the yoking mind

which is the mind that yokes with faith and greed etc.199

This latter statement seems to contradict the earlier ones, but I suspect
that it reflects the double nature of the mind or ﬁlaya. Liebenthal concludes
that "all we learn about the Northern Faction is that they believed in alaya
as aéraya(basis) of life~death....We learn more about the Southern Faction.
They believed in a final,pure principle...called dharmata,buddhata,cittata
(i}JHi.nature of phenomena,ﬁ%fr% Buddha-nature,kj]4ggthe nature of the mind)
...and they equated this with alayavijgana. This agreed with the Ti-lun",but
only in Bodhiruci's translation.200 On the other hand, Liebenthal notes that
the idea that all phenomena have their source in the alaya is found in the
Eggkg,ZOland in the Ti—lun.202 So the Northern Faction may have relied mainly
on the Lanka. |

Further differences and problems emerge when we consider the number of -
vijggnas the contaminated mind is divided into, and what the nature of the
Elayavijgana and the ultimate is. Again there were two sources of confusion,
the Ti-~lun and the Lanka. Since Vasubandhu, the author of the Ti-lun, assumed
that his readers would know the theory of the alayavijgana from his other

works, when the Ti-lun with its scattered and unsystematic references to the

1992242 27 7% et ;/M?['/’W)’ Z v = 7%’3 VIS Y _&/\//’j Qvé"h%
/ﬁ Qm f\/"? wé /»; Zfé/\l 77#: ){b% #ﬁﬁf‘j(,‘ /:, é \K /\7/] f”f’/'{ﬁ

Takamlne Kegon,p.90 f. This quote is from the Chieh shen—m1 ching shu }5%

Zﬁ ﬁgZUl«ﬁ Yukl,'Ryoga Chll says that Yuan-tse was the first to link the
n—
Chiu-shih i- Chl%L -;& %&”7 of Paramartha with the She-lun's nine vijnana

theory.

200) 'New Light...',p.209; T.26,124c and 125a.

201) T.16,557al (Bodhiruci).

202) T.26,577b4; Liebenthal gives these two quotes in 'New Light...',p.205.



85

alaya arrived in China, the Chinese, having no understanding of his alaya

., 2
theory, soon argued about it. 03.

The references in the Ti-lun are ambiguous. The mind that develops with
the foetus is said by Vasubandhu to be the alayaviﬁtana (T.26,142b), and
together with "the six vijggnas and the perfuming of the ‘'seeds' (within
itself)...forms one of the ten categories of worldly bondage" (T.26,188b).

On the other hand the ordinary man is advised to seek release in his "alaya-
vijkana and adana-vijgana " (T.26,170c) and when he reaches the eighth stage
of the Bodhisattva he is no longer affected by illusion because "he abides
204

— - N
in the tathata of the alayavijnana."

These references appeared contradictory to the Chinese students of the

£ o
Ti-lun, and when they realized that the mind (citta)/Cp ’ manas}i}and vijna-

nasé%&fhad to be eliminated to reach enlightenment205 they héd to try and
find a solution by linking them to the Elaya and adana vijganas. Since the
Elaya was the basis (aéraya), this brought them back to the question of

whether or not it was also equal to the tathata and pure, or not equal and

- e
so impure.206 In other words they asked whether the alaya is a vijnana of the
AR e
false consciousnessj;f?@y(i.e., does it mislead?) or a vijnana of the truth

L Ly s . Cs
2 7%y (i.e. is it the ultimate mental condition?) or both.
=7

, o .
Vasubandhu's treatises say that there are eight vijnanas. The first five
. .
correspond to the five senses, the sixth is the manovijnana (functions for the
volition), the seventh is the manas which is the "source of all illusion for

—_ Ny
it...mistakenly regards the alayavijnana (the eighth) as an eternal,unchang-

ing soul."207 The mind equals the alaya, so in the Fa-hsiang School of

203) Weinstein,op.cit.,pp.35 and 38.

204) T.26,180a. All these references are in Weinstein,op.cit.,p.38 £.
205) T.26,125b,179%-c.

206) Weinstein,op.cit.,p.39.

207) 1Ibid.,p.36.
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Hsuan—tsang at least, a Buddha has no glaya, but both men and Buddhas have
the gdana, which although partially equal to the alaya in that it is a store
of the seeds of phenomena, is in both because it is neutral and its seeds
are all pure.208

Weinstein thinks that when Fa-shang was grappling with the problems of

. s J ’
the Ti-lun while writing his Shih-ti-lun i—shu"{" i&)%fy&ﬁ(only chuans one

and three survive), he turned for a solution to the same passage in the Lanka
that probably bothered Bodhiruci. This passage suggests that the Tath;gata-

. . = L 2 . .
garbha both is and is not the alayavijnana. 09 Commenting on the Ti-lun verse,

=

"The body of phenomena (Dharmakaya) is free from mind, manas and Vijganas,"
Fa-shang says;

n—
Mind is the seventh,manas is the sixth and vijnanas means the five
v Ny
vijnanas....When one is free from these seven types of vijnana, a transfo-
rmation occurs which leads one to the realization of the wisdom (of

enlightenment).210

Since he had to solve the problem of the ambiguous tathata or Tathggatagarbha
,Fa-shang had to make further distinctions.

The first category, (existence seen as) dependent origination, represents
the seventh Vijggna which is the alaya. This is the source/j;.of birth

and death. The second category, illusory existence, is the mind of the

six (other) vijggnas which discriminate falsely and cling to their
respective areas of perception (contaminants). The third category, (exist-
ence seen as) tathatglﬁéié(‘2 (Truly So), is the Buddha-nature, real truth,
the first significance, emptiness....These three categories are not

distinct from one another.2ll

There still remained the problem of ultimate purity (tathata)and the alaya

or Tathggatagarbha. If the alaya is not the ultimate, it must have a basis

208) Ibid.,p.37.
209) Ibid.,p.42; T.16,556¢c f.
210) T.85,763c; Weinstein,op.cit.,p.41l.

211) T.85,764b; Weinstein,p.42.
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(aéraya) ;

Illusion is dependent upon the tathata (i.e. the Séraya)....Thus the

tathagatagarbha is the source of all phenomena.212

. -
In this sense only is there an eighth vijnana.

" 24
Of the eight vijnanas seven lack substanceﬁé?of their own, being merely

separate functions}fi of the tathat5.213

- Nyam
The alaya as the source of the other six vijnanas is impure, but it is not
the ultimate source (Eéraya). It is only pure as a function of the ultimate

- 213 . =

source, the tathata. Fa-shang describes the alaya as a harmony of the pure

. 215 = . . . .
and impure , and says that the alaya or mind is the key to liberation, for
it is available to us as a function which leads, and is immediate to, the

substratum,tathata.

Enlightenment is in the mind, so it is said to be right in front of one.216

Practice means the mind practice.217

Sentient beings equally share the One Mind.218
This function is the substratum and is also not separated from the substra-

. . 21 :
tum. It is correct to take the function for the substratum. 2

Fa-shang may have taught a sudden awakening like that of Tao-sheng. He provides

a theoretical base by saying that "the first stage is all stages"zzo, and that

. 2 . . . .
stages only express a difference in depth 21(Thls last is a gradualist idea).

212) T.85,771b-c.
213) Weinstein,op.cit.,p.42; T.85,771c.

214) Cf. Weinstein,op.cit.,p.43.

< '\/” / ) \ .. .
215),;&257%@@?‘%& .Ajia,p.181; Cf.'New Light...',pp.207 ff.

i?‘ T.85,764b.

216)ﬂ§{) {t/\j‘fffy thia B
217)/4% % ;"fﬁ /\J}W/)ﬁ ,T.85,769a.
218) T.85,769b.
219) T.85,771c.
220) T.85,767a.

221) T.85,768b.
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The Northern Faction, on the other hand, said that there were eight
, L= L= . - R o
vijnanas. The seventh was called the vijnana of falsity or alayavijnana, so
. R
it could not be the vijnana of truth which they called the Truly So or tathata.
. - . . . . ' }Pﬂﬁ
The alaya is the source of all existence and is substantial ;}ﬁ); has a
. L oz o
substratum), whereas the eighth vijnana is empty of substance;;;ﬁ; . It is in
these attributions of substance and éﬁnyatg (emptiness) to the Elaya that
differences appear between the Northern and Southern Faction psychologies.
Although the source of the above information comes from Hui-yuan's Ta-ch'eng
: =r2 : : e .
1—changuf;j%:%%f§%_ 'The meaning of the eight vijnanas chapter', he simply

j — 22 . o4s
says, ‘some say"ﬂa/\z1 ,2 but a quote from Fu-jaku's g%%i%(> 1707-1781)

- ' , / .
Sho-ron shaku-ryakusho 7ﬁ:ﬁggﬂﬂ_giiseems to confirm that it indicates the
I E RN
Northern Faction.

- L LU=
Some establish seven vijnanas and call these the eye-vijnana up to and
including the adana. The eighth, glaya, is the substratum, (but) is not a

= N A . .= o C
mental vijnana (ﬂngfayor the mind-vijnana) because it is the principle

of emptiness. Such are Bodhiruci etcetera.223

Here again we have a contradiction concerning the position of the ilaya. In
the Ti-lun the "ﬁlaya,‘whether the seventh or eighth Vijggna is left undecided
in the extant version, is impure. Only Cosmic Mind (i.e. One Mind), which is
not a Vijggna, is pure. ilaya is identical with tathagatagarbhg, the Eéraya of
life and death."224

fhere is some reason to suspect that Fu-jaku is correct. In the quote from
Bodhiruci's translation of the Lanka we can see that there are seven vijganas

- N - .
plus an Alayavijnana which is the source (agraya) of the seven, and that the

ﬂlaya also has a pure aspect, the Tathagatagarbha. In all other places in the

222) Ajia,p.182.

223) T.68,121; Takamine, Kegon,p.9l.

224) 'New Light...',p.205; Cf. T.26,576b{@¢v,’?}i@ ikﬁﬁfi/?\//\\ﬂ
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- . . . . . e
Lanka the alaya is equated with the mind (citta), the eighth vijnana and the
- 225 . - . - ‘ L=
Tathagatagarbha. While alaya is5 the as$raya, when the other seven vijnanas
I . . . e 226
are eliminated, it no longer causes existence, and is in its pure aspect.
In other words, the alaya or Mind can be the source of phenomena when disturbed
and the goal when calm. This idea was important in practice for it implies
that the binder of oneself is that which sets one free. Thus the Lanka would
seem to have been the authority for the Northern Faction in their interpretat-
ion of the Ti-lun.
This becomes clearer when we consider that a third group, the She-lun
. . AV
Faction, who supposedly proclaimed a ninth vijnana, supported the Northern
L i 2
Faction. Chi-tsang = 4§} (549-623) says of the situation;

0ld Ti-lun teachers (the Southern Faction according to Liebenthal) consider-
. Ny— -
ed the seventh vijnana to be false, and the eighth vijnana to be real. The

nNy—
teachers of the She Ta-ch'eng considered the eighth vijnana to be false and

Ny
and the ninth vijnana to be real. Furthermore227, they say the eighth
Ny
vijnana has two meanings,one false and one true. In the meaning of the
practice of understanding it is true, in the meaning of having recompense

(results) it is false. They use the Ch'i-hsin lun which unites arisal and

s . . . : = 228
cessation with non-arisal or (non) cessation to from the Alaya substratum.2

- . . =
Yuki claims that the nine vijnana theory did not originate with Paramartha or

the early She-lun School.229 The theory probably derived from a verse in

. . . . . 2
Bodhiruci's translation of the Lanka, for Yuki notes that Hul—yuanégtﬁi
L

)

(523-

592), the great eclectic pupil of Fa-shang, preaches a system of eight or nine

225) SL,pp.174-177.
226) Ibid.,p.185.

227) I think this refers to Hui-yuan or the Northern Faction. Liebenthal,

'New Light...' thinks this refers to yet another group.
btin Lo 7 h : -
228) Chung-kuan lun shu \47 fzd (@ §j/i) (T.42,104c); Cf.'New Light...'p.208 f.

229) Yuki,'Ryaga‘chii',pp.32-35 and 38-41 where he proves that the connection

Ll ! N
of the Chiu-shih i-chij&/ 3ﬁL§i~zaps a nine vijnana theory began with a

mistake by Yuan-tse.
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e
vijnanas, quoting the Lanka as his authority.

One can also speak of nine, because the Lanka Sutra,'Sagathakam' chapter
says,"The eight or nine sorts of vijgana are like waves in water." What
are their states? There are two distinctions. One is that true and false
are divided in ordéi to preach the nine sorts. Within the false seven are
distinguished, that is the six object (discriminating senses)230 vijganas
together with the false vijxana (manas?). Within the true, two are disting—
uished, that is the Amala and the Elaya.... So we get nine in all....When

. —
the True is but one,i.e. the so-called originally pure Amalavijnana, true

n— - -

and false combine to form eight sorts.... the original vijnana, the Adana-
, L= . . A .

vijnana (manas) and the productive six vijnanas correspond to the previous
. 23

nine. 1

c s . . P it .
Hui-yuan is here combining the Lanka's suggestion of nine vijnanas with the
She-lun's terminology. The She-lun was such an influence on Hui-yuan "that he
can no longer be regarded as an orthodox exponent of the Ratnamati-—Hui-kuang—

Fa-shang tradition."232'

The following quotation from the She-~lun by Hui-yuan
Nyam
shows that the She-lun Faction preached only eight vijnanas.

Ny - - ny—
As the She-lun says,"One is the original vijnana, two is the adana-vijnana

. » . 0] -,\I—
and three is the productive six vijnanas."

, / * . I3 .
230)2; z%ﬂ,= object discrimination. Gunabhadra and Bodhiruci seem to differ

; ) L= 2LV B VU 4 :{// \
here. Gunabhadra seems to have three groups of v1jnanas,ﬁ%§ aZJfﬁ.;L-iﬁ.Ja'
by 1 . R —n b — S L oz 24 ¢ and impure
bt/ td Gf 9 A7 % 5, = 70 B z3k TR FRlehe paxe and 1w a4 7}
alaya) /;)\ B 24 %7 Z(/J T.16,483. Bodhiruci has two groups,fﬁ /\ ﬁé_ f,'{a&’ %77

: A L J< i of L
¥ E - Y I - < DN - ) .T.16,552a. Cf.

TER RO D Sty SR S N ORI :
LS,p.33,"eight, two functions generally are distinguishable, the perceiving

and the object discriminating." Seven seems to be the usual number.
. / e - il e 3
231) A2 i B RS the A /@\ e A INTUAE 3%'{%/:# t#}iz/f,:ﬁf‘ 717(
. N y ; ;.,;) } i ,'z.} \
RN ey Sl O R Gl A
. » 7 i . A i 4 .o PR
K i b A= MR R T SR
T P ) Ay A ce
Whp— MG ATIN T p e 4 EF 5 (L
B A W PE MR R g Al
[ Cae - / .
K 55

232) Weinstein,op.cit.,p.43.

7
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Hui-yuan's appears to be an original thesis. Although Fa-shang had studied

233 . . L= . .
the Lanka ; he preached only seven vijnanas, or eight if one counts the

- L4 VN
tathata as a vijnana.

The introduction of She-lun teachings thus had a twofold effect. Hui-yuan
adopted its terminology to help create a new theory, and this in turn led to
a collapsé of the old Southern Faction. On the other hand, the She-lun Faction
took over the Northern Faction by supporting its eight-vijgana theory.

- £ f -

Paramartha's pupils Chih (Hui)—k'aiﬁg §2§(518—568) and Fa-t'aikZéﬁr (T.50,
43la) and their associates tried to establish a school in Chien-k'ang during
the reign of Emperor Wu of Ch'en (r.557-560), but as the Emperor‘patronized
the Mgdhyamika, the school declined in popularity, and so they established
relations with the Ti-~lun Factions of Northern Ch'i. When the Norxrthern Chou
persecution reached Yeh, many of the Ti-lun people fled south-to join the
She-lun school.234

T'an—ch'ien%%ﬁ%? (542-607) fled South during the persecution to Chin—lingi
where he studied the Vijggnavada. He brought back a copy of the She-lun to the
North and is reputed to have given lectures on it to Hui—yuan.235 He introduc-
ed the Cittamatra thought of Paramartha into his own writings.236

Another Southern Faction monk, Ching—sungéﬁﬁ{%é (537-614) fled south in
577 and met one of Fa-t'ai's pupils at Chien-yeh. Ching-sung wés thoroughly

TR A
. . . . . iy G E L 237
instructed by him. Note that he wrote a Chiu-shih hsuan-1 /i:g%t fLE%.

As Tao-hsuan comments (T.50,572b):

He propogated the She-lun first of all, and also preached the Lanka ...and

was the pioneer of She-lun studies in the North.

233) The quotation.is from ‘Ryaga chii',p.28. For Fa-shang,p.30 and T.50,485a.
234) Ajia,p.l183.
235) Ibid.,p.181; Liebenthal,'Vajrasamadhi',p.378; T.50,571-4.

- .- . . )—ra_”57
236) Bukkyo no shiso VI, (Kegon),p.97. E.g. the Wang shih-fei lun'y, E” .

237) Liebenthal, 'Vajrasamadhi',pp.379-382.
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Of his pupils Hui-yuan was the most important (T.50,572c). Thus the opinions
characteristic of Hui-yuan that we know of date from after 580A.D.

We do not know whether or not Hui-yuan got the idea of the nine vijganas
from his teachers. However, it still seems anomalous that it should be a
member of the Southern Faction who created the nine vijgana theory, for Fa-
shang's seventh and eighth vijggnas seem to contain no ambiguity. For him, the
eighth is ultimate and final. "The eighth vijggna... is the final fruit,...
(and is) equated with the Buddha-nature which is the true summit of existégge."

I think that Hui-yuan, on encountering the She-lun teachings, examined the
Northern Faction's contention that the eighth vijgana, the fina; one, had a
dual nature, and linked this concept, the Lanka's nine vijganas and the She-
lun's terminology together to form a compromise solution. Since of all the
Southern Faction who were contemporaries or predecessors of Hﬁi~yuan only two
are reported in the HKSC to have studied the 55253239, it was probably Hui-
yuan who created a separate vijnana, the Amala, from the dual eighth vijgana
of the Northern Faction. Hui-yuan's Bmala was not simply another state of the
eighth vijggna as in the Northern Faction system; it was a separate vijggna.
It seems that Hui-yuan was confused by the Lanka passage. "The nine vijganas,
he contends, can be divided into two groupings; in the first grouping the
eighth and ninth vijgana (alaya and amala) are pure, while the'remaining seven
are impure; in the second groupiﬁg only the ninth vijggna is pure."240

The Northern Faction used the Lanka as an authority to say that the eighth
vijggna is the ambiguous Rlaya:

' - A= . o -
There is the highest Alayavijnana, and again there 1is the alaya as thought-

. 241
construction.

238) T.33,794c; 'New Light...',p.206.

239) I.e., Fa-shang (T.50,484a) and T'an-ch'ien (T.50,572b). Most of the

others favoured the Nirvana and Vkn in addition to the Ti-lun.

240) Weinstein,op.cit.,p.45. Cf. T.44,530c.

241) LS,p.231,v.59.
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In the Lanka the Elaya is the mind, which as the line above shows, is dual‘?42
Therefore for practitioners, the mind in the Lanka is the crucial element in
the quest for release for "Tathata is the Mind emancipated".243 The mind is
also equal to the Tathagatagarbha which," holds within it the cause for both
good and evil." The evil aspect arises when the manas. and the vijganas disturb
the Mind's original calm, making it into the basis (aéraya) of existence.244

N
The manas is the seventh vijnana and is false.

N
The getting rid of the discriminating Mano-vijnana (sixth) ,~this is said to
- [a V.
be Nirvana....The Manas...has no body of its own....the Alayavijnana is its

Ny—
cause and support....With it (the Manovijnana) for its cause and support

the Manas secures its use.245 : ' ‘

The Manas is thus doubly dependent, and so in Buddhist terms false. The Lanka's
system in summary is as follows:

. - - N
Eight vijnanas..the Tathagatagarbha known as the Alayavijnana,Manas, Mano-

L= . L 246
vijnana and the system of the five vijnanas.

In Bodhiruci's translation these are divided into "good and bad phenomena"

(referring to the Elaya's duality), but in Gunabhadra's translation they are
all "the imaginations projected from one's own mind" (referring to the ilaya
only in its asraya aspect).247

The Northern Faction therefore seems to have supported an orthodox

interpretation of the Lanka.

The following table tries to set out the psychological systems of the

various factions. (I have left out all diacritical marks.)

[N

242) 1LS,p.234,v.102 and p.235,v.103.
243) LS,p.9%.

244) LS,p.190.

245) Loc.cit.

246) Ibid.,p.203.

247) Cf. Tokiwa Daijo, Zoku Shina BukkyS no kenkyﬁ,p.56.
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Tentative Reconstruction of the Faction's Systems.

Vijnana South North- She Hui—yuan248

no. I IT

9 ) ' Amala, aspect . (t'i re

Ay 5 ;} 4@ of amala F%ﬁ '( g

s (T at /empty,B n.{Tathata is purejl :? ........... .

Tathata/Buddha- t'i,Alaya as o= .impure, false
P ne nu . function .

nature/asraya ji (asraya. ﬁ% .

7 False Alaya :g_ Adana (manas) ni " "y (31 "ot "

6 ManOVijnana Manovijnana e mnn mnn "na nn tn

The study of the Lanka (especially in the Gunabhadra translation) and of

the She-lun was important in some branches of Ch'an as early as Hui-k'o and

his pupils. 249 Furthermore, in the biography of Hui-k'o in the Leng -chia shih-

tzu chi there are quotes from a Shih-ti lun*+“i*&:,ﬁﬂ but they do not
correspond to verses in any known Ti-lun. Quotes from the Ti-lun are also

. . . . 250 s .
found in Hung-jen's Hsiu-hsin yao-lun , so it is natural to infer that there

. . . 251
was some connection between proto-Ch'an and the Ti-lun and She-lun Factions.

Yanagida even ventures to suggest that the early Ch'an monks used the Gunabha~
dra translation of the Lanka in order to distance themselves from the Northern
. . ... 252

Faction who used Bodhiruci's.

There were other popular texts besides the Ti-lun and the Lanka. The growth

in popularity of the Avatamsaka Sutra, especially in the North, owes much to

. . . 2 .o
the study of it by the Ti-lun Factions. >3 In a sense, the Ti~lun and

Avatamsaka, being related and woven together by these groups, rose in

248) For Hui-yuan on t'i,hsiang and yung see Hokugi,p.248.
249) HKSC, T.50,552b-c, and the Fa-ch'ung biog.,T.50,666b. Cf. SL,p.51 f.

250) Bukkya no shiso VII (Chﬁgoku Zen) ,p.112.

. L 25
251) Ibid.,p.113. Cf. Goroku II,p.152 f., Suzuki IT,p.304,line 1 £f. AL %@

252) Yanagida Seizan, 'Bodaidaruma Ninyashigyaron no shiryo kachi' in IBK,15-1,

(1966) ,p.321.
253) cf.Ch'en,p.183.
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popularity_together.254

Before the Ti-lun Factions arose, the Avatamsaka appears to have been

treated as a book of magical powers, even to the extent of restoring the
255 . . .
sexual organs of a eunuch. It had been studied earlier in the North by
. . 256 . . 257 . .

men such ag Ling-pien and T'an-mu-tsui, but its early history, even
within the Ti-lun Factions, was mostly related to ascetic practices and the

. o . . 258
belief that by merely reciting it one could get magical powers.

"Up to the end of the Liang dynasty, it had been more popular in the South
where it was studied by the She-shan Madhyamika groups, but by the end of the
L . . . w259
Northern Wei, it enjoyed even greater veneration in the North. The found-
ations of the Hua-yen Sect began in the Ch'ang-an region, being spurred on by

the Northern Chou persecution which forced many of the clergy, men such as

. . ) . =
the miracle~working Tu-shun, to flee to the nearby Chung-nan mountalnsfkg-ﬁﬂ

| ; wWwhere an amalgam of the Ti-lun, She-lun and Avatamsaka appears to have
=)

taken place. The first so-~called patriarchs of the Hua~yen Sect, Tu—shuq4§tp)é

s
(557-640) and Chih—yenéf{f%d602—688) seem to have been especially involved

, . 260
with the She~lun and Southern Ti-lun Faction.

254) T'ang,pp.871 and 874; See Kamata I,p.20 for a list of the Southern Fact-

ion, and p.l64 for Gunabhadra in the Hua-yen ching chuan-chi %§:f7’ u‘:ﬁ EJ
(T.51,158 ff.). The Daéabhumlka sutra is part of the Avatamsaka.

255) Treatise,note,p.56.

N7 1,7 —

256) Loc.cit., Ling- plen ?’f (477-522) wrote a Hua-yen lun or shu, but

T'ang,p.873 says this cannot be verified.
257) \,* ATL iﬁ<L . ¢f. T'ang,p.873; T.50,642c; T.51,1005b (Hui-ning story).

258) Kamata I,pp.l13-18, for Tu-shun see p.53, and the attitude of the Ti-lun

followers to the Hua-yen ching see p.2l.

259) T'ang,p.874.

260) Takamine, Kegon,pp. 145 and 156 f.; T'ang,p.877 f£. Chih-yen obtained the
She-lun from Fa-ch'ang ba ﬁ% of the She-lunFaction, from Chih-cheng
(T.50,536b,and 654a) a pupil of T'an-ch'ien, and from Ching- yuanfﬂyzfﬁ (1,50,
511b) a pupil of Ling-yu of the Southern Faction. Cf. Kamata I,p.81 f, and p-.
86. Cf. also 'New Light...',p.198.
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Chih-yen, despite being a contemporary of Hsuan-tsang, favoured Paramar=

261 , . . .
tha's works 6 » especially the She-lun, which he studied and quoted often?62

He quoted T'an-ch'ien's Wang shih-fei lun for some of his idea5263, and he

, 2 . . .
also valued the One Mind theory. 64 Chih~yen said, however, that Awakening

265
, an

is instant and not related to any of the stages of the Bodhisattva
idea Hui-yuan and the proto-Ch'an probably shared.
Scholars have traced the Ch'an connection with the Avatamsaka to a very
. . . . 266
early precursor of the Hua-yen lineage, Hui-ming of Hsien-ch eng. The

W /
Hsiang-hsuan chuan éf%\/l‘ﬁ; that is attributed in the Leng-chia shih-tzu chi
A 3

to the third Ch'an patriarch, Seng-ts'an267, is thought to be part of a

|
/> A7 68
commentary on Hui-ming's Hsilang-hsuan fu‘?’ﬁ% P .2 In later times,Shen-hsiu
A A /™

z

A )
é&ﬁ/ﬁf (606?-706+) and his pupil P'u-chi 45”/7(651 739), Tsung— 127;:2 (780~-841)

and Fa—yeni;;éﬁi (885-958) were renowned for their Avatamsaka studles?69

The Nirvana Sutra was very popular in the North from the time of the

. 270 ' . . ,
Emperor Hsiao-wen. It seems to have been one of a basic set of inspired.

S = - o .
works, including the Srimala, Vkn and Avtamsaka sutras, that formed the core
% :

261) Taitetsu Unno,'The Dimensions of Pratice in Hua-yen Thought' in Yuki

Fest.,p.59.

262) Kamata I,p.8l1.

263) Bukkya no shiso VI (Kegon) ,p.150.

264) Kamata I,p.93.
265) Unno,op.cit.,p. 56 f.

. ~ M i . . . .
266) { -iry ?%% éi) (531-568) . His teacher is said to have been Hui-ssu

31 g of T'ien-t'ai, or a friend of Hui-ssu and Hul-pu%§dfb (515-587), a
Zn 9\

certain Hul-mlao,o Cf. Darumadalshl no kenkyu,p 362.

/
ﬂ /2
267) Ibid.,p.363. It may however be by Tao-hsin or Hung-jen.
268) Ibid.,pp.345 ff; Kamata I,p.476.

269) Kamata I,p.476.

270) Hokugi,p.191.

s
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of the canon at the time, for nearly all the important scholastics in the
North wrote commentaries upon or preached on these books. The great majority
. . 271

of the Southern Ti-lun Faction masters wrote on all of them. Unfortunately

we know virtually nothing of the Northern Ti-lun Faction, but from a cursory

examination of some of the She-lun Faction's teachers, including the post-

T'an-ch'ien/ Hui-yuan lineage {(neo She-lun), we find that they had an inter-
s 272

est 'in much the same sutras.

Other lineages also studied these sutras. The Satyasiddhi masters important

in the reign of Emperor Hsiao-wen, Tao-pien and Tao-teng, both studied or

made commentaries on the Vkn and Srimala sutras. Moreover, Seng-yuan's other
. 2 . L
pupil T'an—tu%%’ﬁlw(— 489), went with Tao-teng to Hsiao-wen's court to preach
A

. 273 . . .
the Nirvana Sutra. Tfan—mu—tsul also studied the Nirvana.

In the North the Nirvana Sutra began its popularity as a Vinaya (discipline)

text, but it also became a subject of academic discussion with the advent of

the Ti-lun studies.274

The Vimalakirti and Srimala sutras may have been the most popular sutras

because of the lay status of the hero, Vimalakirti, and heroine, Queen Srimala.
275 .
The Emperor Hsuan-wu of Weli (r.500-51l6) favoured the Vkn above all other
sutras, and had the Imperially sponsored cave at Lung-men, the Pin-yang cave

)
) ~ —_
Eg?fg%i(a , carved with a scene of Vimalakirti talking to the Bodhisattva

n, -
Manjudri, a scene that is a major theme of the sutra. Thereaftep it was by far

' . 276
the most popular scene carved in the niches of the cave walls. Another

reason for their popularity was that both these sutras are brief and in terms

271) Cf. the list on Hokugi,p.45 and Ocho Enichi, 'Eion to Kichizo' in Yuki
Fest,p.441.

272) Cf. the lineage tables at the end of this chapter.

273) Hokugi,p.l1l83.

274) Ibid.,pp.183 f. and 187 f.

275) The latter particularly so in Dowager Ling's time. Cf. Tsukamoto,p.414.

276) Tsukamoto,p.274 f£.; Ch'en,p.159.
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of Buddhist sutras are literary masterpieces. Note that T'an-lin wrote

. . e - - .,
commentaries on the Srimala and Nirvana sutras.

The only other important development at the end of this period was the
foundation of the T'ien-t'ai Sect. As its beginnings are relatively unknown,
I shall not consider it at length. The first two patriarchs of the sect, Hui-
wen;a 5(; (f1. 550) and Hui- ssqég \H (514-577) are obscure figures who seem

75179
to have centred most of their attention on meditation, Madhyamlka philosophy
and the Lotus Sutra, a sutra that was hardly ever studied by the Ti-lun

Factions.277 In any case, Hui-ssu left for the far south of China in 554,278

and there he promoted meditation and the Lotus Sutra rather than the Nirva%g?

There are passages in his works, however, that show knowledge of the Ti-lun's

. . . .2
doctrines, particularly those we think were favoured by the Northern Factlogg

1~ 281
%25

This proto-T'ien-t'ai group also used the Ta chih-tu lun f:.%glz which

was studied in the North282, but by few people. T'an-luan, the Pure Land Sect
283

patriarch studied it, as did the Ti-lun masters, Fa-shang and T'an-yen.
There seems to have been a small coterie of Mgdhyamika students in the North
who were connected with the Ti-lun Factions and who also revered the Chih-tu
1 Ij . . # Y . .
lun. Tao-ch angLw , who studied under Hul—kuangégﬁzljand a certain Ching-
73

ali%~3\ (534-578), probably did so because he wished to study the differences
ﬂ .

277) Ocho,Yuki Fest.,op.cit.,p.444.

278) J.Takakusu, The Essentials of Buddhist Philosophy,pp.128 ff.; Ch'en,p.303
T.50,562-3.
279) Hurvitz, 'Chih-i‘',pp.86-99.

280) Ocho,Yuki Fest.,p.65; T.46,661.
281) Sanmai,p.l17.
282) Hokugi,p.39, Treatise,note,pp.44 and 102.

283) Tsukamoto Zenryu, 'Ware Hakushi no Gisho Shakuroshi yakuchﬁ o hosei-su'

in Haneda Hakushi Sojukinen,Taya shi ronsha,pp.649—52; Hokugi,p.195. Fa-shang

only wrote on it in response to questions sent to him by the King of Koguryo.
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. . 2
between the Chih-~tu lun and the Nirvana Sutra. 84 Ching-ai's pupils, Tao-an

45 ' 2 285 #1
] and T'an-yen,qr (516-588) and Tao-an's pupil Hui—yingﬁ’«E% appear
184 Tl ' A

D = . . 2 . . -
to have formed a mini-Madhyamika lineage. 86 Note that Chlh-nlegftqégv(535-
D/

608) , Tao-ch'ung's pupil, is also said to have studied the Chih-tu lun?87 In

other words, the Ta chih-tu lun was nowhere near as popular as the Nirvana,

Vkn and Avatamsaka sutras, and much less influential than the Ti-lun or

2
Lanka Sutra. 88

The T'ien-t'ai and Hua-yen lineages are too obscure and unimportant to
have had much of an influence between 500A.D. and the rise of the Sui. Many
of their members were miracle-workers and meditators, but they sometimes
reinterpreted some of the ideas of the Ti-lun and She-lun.

An important feature of the post-500A.D. Buddhism was that most schools,
including the Ti-lun Factions, the T'ien-t'ai and Hua-yen, promoted the

development of the chiao—p'ané%iﬁ%lsystem of ranking the Buddhist teachings.

Each school or faction put its favourite sutra at the head of a list of sutras
ranked in oider of supposed profundity. This sutra was then considered to.be
the ultimate in the Buddha's teaching. This was irrelevant to the development
of Ch'an, for it was little more than a pedantic squabble that falsely
accentuated the differences between schools and led to sectarianism in the
T'ang.

It was in this intellectual milieu that Ch'an developed, and I hope to
demonstrate later that the Long Scroll authors and the early Ch'an people
were connected to or influenced by the studies of the vkn and Nirvana sutras,

and perhaps by the Ti-lun and She-lun Factions.

284) Hokugi,pp.l91 & 195; Tsukamoto,'Ware Hakushi...',p.652;Treatise,note,p.
102.

285) T'an-yen was also taught by T'an-ch'ien.
286) Hokugi,p.l95.

287) Tsukamoto, 'Ware Hakushi...',p.653.

288) Hokugi,pp.36-39 for the reasons.
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Charts of Lineages.

‘These tables only include the most influential members of the lineage. It

is based méinly on the tables in Tokiwa Daijo's Zoku Shina Bukkya no kenkyﬁ,

supplemented with information from the Hsu Kao-seng chuan (page numbers in

brackets). Note that a monk may have had several teachers. Dotted lines
indicate relations between a monk who has acknowledged a teacher and his
lineage already, and another teacher.

Abbreviations.

p = preached. ¢ = commentary.

Sutra Abbreviations

A = Avatamsaka
V = Vimalakirti
D = Ti-lun (Dadabhumikasutradastra)
N = NirvEPa Sutra.
Sri = érimala Sutra
L = Lankavatara Sutra
Ch'i = Ch'i-~hsin lun

Ve - - -
Prajna = Prajnaparamita Sutra.

Vajra = Vajracchedika Sutra

Satya Satyasiddhi

She = She-lun (Mahayanasamparigraha Sastra)
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Northern Ti-lun Faction

Bodhiruci
,L\F’ _ ' NN ¥ o _ /’.&(' R
Hiﬁ%% Tao-ch'ung C?lng al;as 534-578 ﬁé fF% Seng-pien
{
i ] ,
i
T ' L L L J J
1 v
Chih-nikn Seng-kuo  Yen-li Fa-hs.y Seng-hsiu Lao-Hsuan
ol //_ - £ sled PN
s3s-c0s, 5, MEA- LY ahiE MEAA d g
Ta Chih-tu lun,D,
(508¢c~509c lists many pupils)
She-lun Faction
Paramartha
Hui- L uang Ching—Lﬁn Chihtk'ai %g}é Fa—t'ai?ﬁﬁz Tag—ni
3 ag = — -
AT : " Tar
GRb Ao ghin 508-582. She, 518-568 &
lun (503b) N.V,Mahaprajna T
ey Lo ,
- fi. 2 s L . - (
(480a-0) 22 76 Chih-chi %7 Bf
T'an-ch'ien Ching—éungé#;ﬁu Chih—alngfu,vﬂ
——ﬁ“j;rzéf— — e — 2
NHZ B O
Hul- yuax%' She, (505a)
27 =
| Bt e
T—--—-_-__-——___——-—_—:-}-TI‘L } 1
’ ] . I i
2 Pie ian l—,/ T'an-ye
7|f {g ienchatang L =2 i
549?2-627.D,N, (519c~- 516-588,c.N,Sri,
520[) |
]
3 a7
ing-j nw4ﬂ£[f1.635? Fa—ch'athZP”
Ling=junee =azcl ald A
met Chih-nien in his youth 567-646 p.N,A, She,D.
N,She, ¢.V,Sri,Ch'i. (545a-b, c.V,Sri. (540¢c-541b)
546)

Chlh—zen 7’ 7, 602-688

Hua-yen Founder
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Chapter 3, Biographies and Lineages of the Proto-Ch'an Monks.

The Long Scroll, which is our'primary source for the doctrines of the
earliest Ch'an group, does not tell us very much about the monks who origin-
ated these teachings. This is because it is a compilation for instruction,
not a collection of biographies. The only information about the founders of
the proto-Ch'an school contained in the Long Scroll is in the Preface,which,

we are told in the Leng-chia shih-tzu chi, is by a certain T'an—lin.l

The Preface tells us a few things about Bodhidharma, but virtually nothing
about his two named pupils, Hui-k'o and Tao-yli. In the body of the text there
are some sayings attributed to individual monks2,‘but Tao-yl is never
mentioned. A number of paragraphs are attributed to a Master K'o3 who is
probably the Hui-k'o of the Preface. The man who, from the amount of text
under his name, appears to be the next most important monk after Master K'o,
Dharma-teacher Yuanﬁé& , remains unidentified.

Because of the lack of biographical information in the Long Scroll, we
must turn to other sources in order to reconstruct the biographies of these
monks. Bodhidharma, Hui-k'o and Tao-yl are easily identifiable in other
sources because we know something about Bodhidharma, and because we know
that Hui-k'o and Tao-yli were his pupils, but when we attempt to identify
other people mentioned by name in the Long Scroll with individuals whose
biographies appear in other sources, we are faced with the problem that,
since we have no other information than part of their Buddhist name (usually
the latter half) and title, linking the Long Scroll names to individuals who

have biographies elsewhere is almost impossible.

1) Goroku II,p.127.
2) For a list of these monks see Appendix II.

3) Probably all paragraphs from LVII to LXIII, and possibly also LXXXIII.
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The traditional lineages of the Ch'an Sect are not very helpful to us.
They simply list a direct line from Bodhidharma through Hui-k'o, Seng-ts'an
and Tao-hsin, and call them the first four patriarchs of China. The question
of lineage was crucial in the theory of the Ch'an Sect after the dispute
between Shen-hui and Shen-hsiu as to who was the 'real' Sixth Patriarch. In
the Ch'an theory of "a special transmission outside the scriptures", which
is the "transmission from mind to mind", or the "transmission of the lamp",
the line of descent which could be traced back to the Buddha himself, was the
guaranteeﬁpig that any Ch'an teacher was Aware, that for.what he taught he
had the approval of the Buddha via his spiritual antecedent;s.4

In this theory, Bodhidharma was the only direcf link between the Buddha
in India and the Ch'an monks in China. This>link with India, and thus
ulimately with the Buddha, was of utmost importance to the Ch'an Sect in
countering the lineages claimed by the T'ien-t'ai Sect5, and in attacking the
various sectérian chiao—p'ané%@¥1 scripture-ranking schemes. Bodhidharma was
therefore made the progenitor of the Ch'an Sect, the torchbearer to China of
the flame which was embodied in every Ch'an teacher, who in turn could pass
it on to his pupils. For this reason Bodhidharma was made the symbol of the
sect.

Thus attempts to trace the history of Ch'an through the medium of traditi-
onal lines of descent are very risky. In the chaos that is Ch'an history,
lineages were often forged or altered, especially after the Sixth Patriarch-
controversy initiated by Ho-tse Shen-hui{ﬁ-i%)i¢/q% ? There is even doubt as

. . . 7
to the real existence of a so-called Third Patriarch, Seng-ts'an.

4) D.T.Suzuki,Essays in Zen Buddhism,First Series,pp.l64-178; Yampolsky,The

Platform Sutra of the Sixth Patriarch,p.4.

5) Sekiguchi Shindai,Daruma no kenkyﬁ,p.307. Cf. T'ien-t'ai chiu-tsu chuan;ﬁ;
é 41’*EL {g? ,T.51,97; Yampolsky,op.cit.p.6.

6) Yampolsky,op.cit.,pp.23 ff.; 755,p.433 £

7) 7SS,p.421 f.
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The idea of transmission and genealogical schemes connecting the founders
with India probably gave a major impetus to conservatism in Ch'an Buddhism.
Thus it was not until the twentieth century that the resultant entrenched
legends, hagiographies and lineages were challenged, for to attack them was
considered to undermine the whole basis of the Ch'an Sect. Probably the first
important attempt to unearth the historical Bodhidharma and his pupils was
Matsumoto Bunsaburo's article of l9ll,Daruma.8 Partly in response to Matsumo-
to's work, further studies were made by scholars such as Suzuki Daisetzu, Ui
Hakuju, Hu Shih, Sekiguchi Shindai and Yanagida Seizan.

These researches have shown that only three early sources on»Bodhidharma
and his pupils lack patent, hagiographical inventions and are of sufficient
antiqﬁity to be of use in the reconstruction of early Ch'an history. The most

important of these is the Hsu Kao-seng chuan,which gives us most of our

information. Unfortunately, the author of the Lo-yang chia-lan chi {(which is

ﬁhe oldest work to mention Bodhidharma), Yang Hsuan-chih, who may have seen
Bodhidharma personally, or at the very least have met someone who hadg, was ’
only interested in 