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THE Treatises of Seng-chao belong to a discussion 
abou t Prajiia, the main topic of the Mahayana Scaras 
(of the so-called Great Vehicle to Liberty) which 
reached China in the third and fourth centuries A.D . 

In the overwhelming information which these texts 
contained, the Chinese philosophers believed they 
would find a message from Buddha revealing the 
solution to the problems which had vexed their minds 
ever since the '81 Chapters' of Lao-tzu.-The Cosmic 
Life ,,·hat is it? Who rules it? And what is our roJe. in 
the great natural spectacle? To the Chinese Praji'ia 
was merely another name for the Sage who is one 
with ~ature, who is Tao conceived as Person, Order 
conceived as 'l\'isdom and Grace. Had India the secret 
passage to the centre of the universe? 

Seng-chao believed it d id and, in his first trea tise, 
he sought to describe the indescribable. Later his 
earl \' enthusiasm to lea rn and penetrate the intricacies 
of Indian Buddhist thought was transformed into 
an arden t study of the Buddhist doctrine. KumiirajIva, 
who caDle to China in A.D. 401, introduced to Seng
cbao the :\Iiddle Path, a method of dealing with the 
transcendent, wh ich held the mind of man far more 

.d ~ar 10 .ge, than any other doctrine of Eastern or 
We-s:e. _ bil050_ by. The process of this study has 

e. tOuch as Seng-chao picks out 
e~~e ;:: ~:e:tl5. those of the inadequacy of language 

.:.~ __ • -: _..::.i e::de tal matters, of time and of 
Walter Lieben thal, born on the 12:r. J' -:e :'-::_ . 
Konigsberg, served in the German . .l,.~: ' c...:-.: ~ : " ~ 
First World ''''a I', during which he was ba':'=:.· _::c.",.:. 
and taken prisoner. On return irom a;:"i·.-i.;· : : s-
1920) he became interested in Bud 'his:n :!!'.d , ,; 
up Indological stud ies at Berl in a o:l:e: G,,= . .l. 
Universities offering courses in Pali. :: ar.;k..-::. 
Tibetan and Chinese. In 193 3 he obtai.r:ed n:s Ph D. 
degree of the 'Cniversity of Breslau ior !lis t!le;is 01: 

Satktil'ya. During the yea rs 1934- 1936 ne was 
research fe llow of the Si no-Indian Insti te H.l:·; :d
Yenching University, Peking; in 1937 Lec. ' :e: :n 
Sanskrit and Germ an at the l.- niwrsiry 0:' P~:.;j !l. 

which he followed during the years of exile to Ch'an . 
sha and Kunming, In 1946 , on rerum to P,,~i 1 . 

he publ ished the fi rst edition of Tile Book of Chao. 
now reappearing great ly re\'ised and r<,wrirren at 
the Hong Kong Cn iversity Press. 

In 1952 he was Visiting Professor of ino-1 ndian 
Studies, Visva-Bharati , Santiniketan . T he latter, on 
the occasion of his 70th Birthda\', publi hed the 
Liebenthal Fes tscript I:jJ EPliJfJi;, as \'01. \' (3. +) of 
its S ino-Indian Studies, from which the present 
information is taken. T he author no" in his 2nd 
year lives retired at TUbingen-Lustnau, G ermany. 
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PREFACE TO THE FIRST EDITION 

IT WAS easier to translate this work than to understand its true signi
ficance. Was Seng-chao a Taoist or a Buddhist? What is the great 
experience which makes him so happy that he 'cannot keep silent' but 
must communicate it to those who listen? None of the contemporary 
efforts in Buddhist philosophy is laden with so much emotion. 

Seng-chao does not speak in well-defined terms but in pictures that 
fade into each other. The Sage-is he the Bodhisattva who out of mercy 
forsakes his Nirvalfa in order to convert the needy beings, or is he the 
Ancient Ruler, Fu-hsi of the I-Ching, who knows what is the destiny of 
every creature and assigns them their places in the Order of Nature? 
Chao borrows his language from Lao Tzu and Chuang Tzu but also 
from the sUtras, and it seems that his main efforts were directed to 
proving a Buddhist tenet, the Doctrine of the Middle Path, as he 
understood it. Though put forward as a theory of the Identity of Illusion 
and Reality, the Middle Path actually signified a personal mystical experi
ence; in his vision Seng-chao saw the Absolute-immutable, empty, or 
filled with the image of Nature itself, aloof and gracious. If we understand 
this book as a merely philosophical endeavour, it evaporates into plain 
air and nothing remains but verbal, rather insipid argument. Therefore 
in my analysis I tried to acquaint the reader with that mystic experience 
of Seng-chao which according to him cannot be conveyed in words. 

As the only witness extant from an epoch full of high hopes, roused 
hy the entry of the foreign religion into China, the Book of Chaol is a 
document of greatest interest. Professor T'ang Yung-t'ung in his 
lIistory of Chinese Buddhism before the T'ang (1938: 333) rates it as 
'one of the most valuable contributions' not only to Buddhist but also 
to Chinese literature in general, a judgment justified by the high esteem 
in which Seng-chao has always been held by the Chinese literati. 
Chih-hsu ~M (Ming), who in his Yiieh-ts'ang chz'h-chin listed 
Ihc Chinese papers among the Tsa-ts'ang .. (Miscellaneous), made an 
('xception with the Chao-lun. 2 The Ch'ing Emperor Yung-cheng $iE 
hegan with it his Yu-hsuan yu-lu f&!l ifg: (Collection of Sayings) 
pllhlished in 1733.3 No other Chinese Buddhist scripture has found so 

I Chao.tun •• (Tho TrcntiAtlR of Choo). 
• cr, 'raiahfJ 1/UJr,"C, Vol. III: IooHI1, J1{~ .1: jllii frlqri* ~ :&'1$.i W: 7( iI' = ilililE$ :'f~IE$, 

III>r~t\IL",IIUUIHllv. :xm, i'lf(l\\\IjtkA:k:J!Q~jHM1l, 'Among the Chinese (Buddhist) 
'11111101'" (lnly Ht\nll-chllo, NIlIl-ylh"h ('I'lIo-j $M.~) Ulld T'ien-t'ni (Chih-i !E.~ W,il) lire first 
,IIlNM, ThOMe 111'0 cortllinly lIul lul'''I'\1lI' to A~vl\l<Ih()~n, NlIllllrjunn, Asmillll ond VUSll
humlhu. 'l'hurororu 1 ."IIII'lud (tht!h' .,'l'III11Il'I;III) til hI! inlct'tt'd IllTIOllll the B~'positiolls 
'if "''I MalllfylfllQ Doctr/"". . 

I cr, I/ltl _, I .. /JI IHl". (1\ th, lulrlldlu'lllllI II, cull" l!hllO, thll1lA1h h" lived lun", 
111'(111" lIodhldhnrnUl, 1'1 1'lIlrilll'l41 Ill' Ih" ",'hunl 01' M"llItlll!ulI. . 



Vlll THE TREATISES OF SENO-CHAO 

many commentators and stirred up so much discussion. 4 The Answering 
Letter is particularly famous. 

The Book of Chao has never yet been studied by Western scholars. 
Our study of Chinese Buddhism is still in its infancy. Only the Trans
lations and Ch'an Buddhism are dealt with adequately; the pre-Ch'an 
period is almost completely overlooked. This will change when Professor 
T'ang's admirable work mentioned above becomes more widely known. 
For not only has he carefully collected most of the philological material, 
but he has combined this overwhelming mass of data in a picture where 
the single facts are shown in their true proportion. 

My translation is fairly literal, but sometimes it seemed to be impos
sible to render the meaning without changing the phrasing. In one or 
two cases the translation is so free that it almost amounts to a mere 
outline of the content. I have taken great pains to get the exact meaning 
of certain terms, collecting much lexicographical material, some of which 
is incorporated in the notes. All the quotations have been traced, as far 
as they were traceable at all-for Chao quotes from memory and often 
gives only the general content of a chapter; or even borrows the authority 
of the siitras for what is actually the product of his own thinking. I have 
not been able to compare the Sanskrit texts because they are not available 
in Peiping but I have retranslated the technical terms into the original 
Sanskrit in order to enable the reader to look them up in the indices. 
The distribution of paragraphs follows that of the commentator Yuan
k'ang. 

My interest was that of a philosopher rather than of a historian. 
Therefore, in the Introduction, I have tried to analyse the contents of 
our text. This proved to be difficult because in the course of the work 
my picture of Chao constantly changed. I am aware that the result which 
I submit to the reader can be no more than a first attempt to do full 
justice to Seng-chao's effort. . 

In the Appendices some historical problems are dealt with. I have 
added translations of more contemporary documents and biographical 
notes as a kind of introduction to the period. All the Chinese and much 
of the Japanese research up to 1938 is incorporated in Professor T'ang's 
History, so in general I did not find it necessary to refer to Chinese 
books of an earlier date such as the History of Buddhism in China by 
Chiang Wei-ch'iao. 5 The Japanese literature could not be used in full. 

, Cf. the eXl,ose of IInn-shlln ~ III in lliR (:mnuwular,v (111 Ihf Tao-fl' chillfl ~.:r~:fJI\1 
*rUlJI, l!IIII:rraA~_, intI'O(\uc:tinn $1~J[\(. plIl'nUI'lIph 'I .. A poem in IWlliMtl 01' Htlnu-dlilo by 
thc '1"1111101 monic HlllllI-hMIIIlII {rat'iiC iN roullt! ill lilt' 1(/1111('111, ('h, :lo. 

D ._ II, ('/"", •• 111/(/ fuol'l,il,11 ,/111, 11'l11li MI. J'J:! (TlI.lllry of HlIIhlhl.f11 In Chlllu). 
HhMIlNhnl,"l:nlTll11l1l'I'11I1 (If" •• , 11,111,1, 



PREFACE TO THE FIRST EDITION ix 

Professor Fung Yu-Ian's A History of Chinese Philosophy,6 known to 
foreign readers in the English translation of Professor Derk Bodde, 
contains a detailed study of Seng-chao in Vol. II, ch. 7. Unfortunately 
it is mainly based upon the Pao-tsang Lun, which in my opinion is 
forged. I therefore abstained from discussing his interpretation, but I 
used with advantage his excellent translations from the Chuang-tzu. 7 

Some of the commentaries on the Chao-lun are very good, especially 
that of Yuan-k'ang, but the commentators are Buddhists and sometimes 
interpret Taoist phrases in a Buddhist sense. That of Hui-ta, the oldest, 
has come down in a poor condition and makes difficult reading, but is 
important for his quotations from scriptures that are now lost. Wen-ts'ai 
is helpful in tracing the quotations. Te-ch'ing has its own value in 
showing how Seng-chao was interpreted in later Ch'an. 

The compendiums of Chi-tsang, Hui-yuan and Chih-i, although 
generally reliable for details, must be used with caution because they 
tend to overrate the importance of dogmatic quibbles and thus distort 
the historical picture. Here as in the commentaries the tendency to clear 
the patriarchs from the reproach of heresy is apparent. 8 

The text was first translated in I935 and again repeatedly in the 
following years with different Chinese experts and with the help of 
different commentaries. In every case my English was corrected by one 
of my friends whose mother-tongue was English. The final translation 
I did alone comparing again five of the commentaries (HT, YK, WTS, 
TCH, CHY). By that time I knew the text so well that in some cases 
I ventured to deviate from these authorities. This I substantiated in the 
notes. Dr Margaret Phillips kindly took the responsibility for the correct
ness of my English in the last version. lowe sincere thanks to Mr Teng 
Kao-sheng and other Chinese friends who helped in reading the texts. 
Words would be inadequate to thank each one separately. I am much 
en deb ted to Professor T'ang Yung-t'ung, now Dean of the College of 
Arts in the University of Peking, for valuable help and advice. 

n Fung Yu-lan 1~ii(lIilL Chung-kuo che-hsueh shih i:j:Imt!J~.!i!!, 2 vols. Shanghai, 
(:ommereial Press, 1934. 

7 Chuan,fl Tzu. Shanghai, Commercial Press, 1933. 
H The following ejaculation of Hui-ta is characteristic: 'Ordinary people often say 

I hilt ChilO'S scriptures propngnte the creed of the Ch'eng-shih School or of the Dasab
hOlllil1ll School IImI thnt he hUH horrowed the eccentric language of Chuang Tzu and 
1.110 '1'11111, Truly, Mlldl viciuuH tillie, vilifying the clcnd, such low gossip, is not worth 
1I0lidllll, Tho Spil'itulII ROIIIIII l'olltllillM 110 forms, l'rujfl.ll is indescribable; [Chao's] 
wOI'dllllllM ('(lIll'i"" whilo hiM idoll" 1I1'tlllhMtTl1MO, NO in nil the SchooishcismisrcprcBentcd. 
Ilow ('uuld hIM ludl/mont htl WI'IIll!l? I t, l~tll'I'~lnly WUM nnt, .l MWOUI' thllt in nOllo of my 
,' .. 11H1111'1Hlt'loI1M Mhllll I II"Modllt" with MII(hmIY who ImIl1illOM In Ml1ch tillie, hut wht!1l 
I hnvl! f'lIuml Illy I'tlll'n"1 P""~'II, I "IInl ,',,(urn 111It1 11UnVl"rt thUle vilhllnM' (lllll.tn, 
11I(I'UUllutlnll, 1" lOU). 





PREFACE TO THE SECOND EDITION 

THE first edition of The Book of Chao, or Chao-lun, came out just a 
few days before the Communist army besieged Peking. I received thirty 
copies, which I sent to Europe. Not all of them, however, reached their 
destination; more copies bought in the market were sent out later, but 
most of the first edition must be considered as lost. Under these cir
cumstances a re-issue was due long ago. 

I had thought of preparing a new edition as early as 1955 and made 
a revised translation for that purpose. When it was finished I received 
a request from Professor Tsukamoto Zenryu to send a copy of The 
Book of Chao to the Zinbun Kagaku Kenkyusho in Kyoto for a group 
study of Chao-lun under his direction. I sent two copies of the revised 
version, one to Professor Tsukamoto and one to an American student, 
Leon Hurvitz, who was entrusted with the translating of my work into 
Japanese for purposes of comparison. The results of the group study 
were incorpol'ated in a big volume which is certainly the most thorough 
fltudy of Chao-l un now existing. 

I should have wished to use this invaluable material properly for the 
present edition, were it not for my ignorance of the Japanese language. 
My answer to eventual criticisms offered by the Japanese group are 
therefore to be found only in places where my work is quoted. 1 I could, 
however, use Tsukamoto's important article (1954) on 'The Dates of 
Kumarajiva and Seng-chao' and as much as I was told about the 
contents of Ocho Enichi's article (1942) on PART IV. 

In the winter of 1959-60 I had the honour of being invited to give a 
!lCries of lectures on Chao-fun at the Institut des Hautes Etudes Chinoises 
in the Sorbonne. I availed myself of that opportunity to study the 
difficult text again. The new translation often differs from the old one. 
When the first edition was published, Chinese Buddhism before the 
T'ang Dynasty was virtually unknown in the West. Now a number of 
IItudies have appeared on neo-Taoism and Buddho-Taoism and our 
Imowledge of that period has become much broader. I used with advant
IIj,tC Derk Bodde's translation of Fung Yu-lan's A History of Chinese 
Philosophy, vol. 2, published by the Princeton University Press (1953). 
It Ziirchcr: The Buddhist Conquest of China (1959) closes before our 
JlC'riod hut could still be used. R. H. Robinson: Early Madhyamika in 
India and China, containing n thorough analysis of the logical structure 
of HOIlj,t-chno'M Myllogilmlll, lind tl'l1l1slations of PARTS I-III, came too 
bllo to bo compnrell. '1"lIO" Yllng-t'ung's Two Essays (1940) brought a 
hettcl' undtll'IItllnuinJ( ()f tho early Hchcmlll. 

I l!f. lint,. U T. ~60, 116U. 117u. ""4. 



xii THE TREATISES OF SENG-CHAO 

During the recent study, more than during the first, I relied on Hui-ta, 
the oldest commentator. But even he tends to make an orthodox Bud
dhist out of Seng-chao which he certainly never was. The Chinese 
Buddhists were all Taoists whenever they wrote philosophy. The clue 
to Seng-chao's world-interpretation is, therefore, not found in the 
commentaries but in the contemporary literature even as far back as 
Kuo Hsiang and Wang Pi. 

Among the Chinese philosophers Seng-chao ranks with the greatest. 
Analogies with Western Philosophy are also found. What to-day is 
called 'transcendence', and 'non-aliud' by Nicolai de Cusa, isn't it 
virtually identical with Seng-chao's nirval.la which is not different from 
sarosara-the perennial theme of all philosophy worthy that name? 

It was not easy to find a publisher of my manuscript which in style 
and contents deviates a little from the normal. Finally, the University 
of Hong Kong was willing to take the risk involved in publications of 
this kind. I tender my deeply-felt gratitude to Professor F. S. Drake as 
also to the Publisher, Mr Henri Vetch. 

With much good luck I found an ideal reader and corrector of my 
English in Mr Terence J. S. Gray. Let his selfless labour be acknow
ledged here with sincere thanks. 

W. L. 
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CHRONOLOGICAL TABLE 

Detailed lists of the translations in Ch'ang-an and related dates are 
found in T'ang, pp. 300-304, Charon after pp. 298. 

A.D. 

397 
;WR 

399 

Kumarajiva born [?]. 
Fu Chien ff ~ ascends the throne of Former Ch'in 
He sends Lii Kuang g :J\:; to the West. 

Abhidharmikas in Ch'ang-an translated the Vibhii~li and the 
Jfliinaprasthiina ,~iistras. 

Kucha ilIli: destroyed. Hui-yiian enters Lu-shan !.U. Madhyii
gama translated. 
Tao-an dies. Dharmak:}ema born. Fu Chien murdered. 

Lii Kuang founds Later Liang i&i'ij(. Kumarajiva in Ku-ts'ang 
Jflli~. 

Sanghadeva on Lu-shan. Abhidharma-siira translated. 

Yao Hsing tltlW ascends the throne of Later Ch'in 

Liu I-min JO~~ at Lu-shan. 
Tao-sheng m§! at Lu-shan. 

Heng-chao joins Kumarajiva in Ku-ts'ang. 

Lil Kuang dies, followed by Lii Tsuan g~, and then by Lii 
(,ung gilt. First year of hung-shih 'ili P:I:; of Later Ts'in 1&~. 
Fa-hsien f.}~Jf leaves Ch'ang-an for India. 

Expedition to Liang. Kumarajiva arrives in Ch'ang-an. 

lIuan Hsiian :!i: conquers Chien-k'ang (the Southern 
Capital). Hui-yuan and his followers vow to be re-born in the 
Western Paradise of Amitabha, Translation work begins in 
Ch'ang-an.· 
Liu Yii ~H4:t defeats I-Iuan Hsuan. Embassies between Chin and 
Ch'jn nrrive again, Hui-yuan writes to Kumarajiva. Paflcavirh
.4atiki'1 tmoslnted 403-4, 

405 Fi\,st year of I-hsi ~I~!\ of Eastern Chin, Mah(iy{ina Nistra 
trunslntcd. 

'" In tho Chrllnulu"I{llIi 'I'nll!!' til' MIII1Cl Htllll'Y,O two tl'llll.hltlnnll 111'" H.tud U Illle" I' 
A,I/, ",01, 1I1H hOIlIlU •• Ih. I :atll munth nl'/IIIIIII"1I1I ~, wlll'll 1\, IIl'rlv"d, 1'1111. IIh'\Huly In 
A,f), ",,01, thl.11I hn\lu •• lhIClIIVI'I1 thnUlih 1<, mll/ht IlI\vl' ht'lll/lillt 'llnnll trnn.hlllunM whMI 
In Ch'lIllll-nn Wit" IItily 1',Vllllld liN 1',11. thlllllf Ill" M"hl1,1'171111 .'i(ll"11 wldllh WIIM trllfl.· 
hlt.u IIVIrIlI tim .. "I qul(.kly III Iltillir tnt •• 
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A.D. 

406 Vimalakirti and Lotus Sutras translated; Buddhabhadra arrives. 
408 Tao-sheng, who was for several years in Ch'ang-an, returns to 

Lu-shan. He carries Seng-chao's paper 'On Prajfia not Cognizant' 
which Liu I-min sees. 

408/9 Miidhyamika kiirikiis translated. 
409 Liu I-min writes the LETTER. Kumarajiva incapacitated by a 

stroke. 
410 The LETTER received and answered. Liu I-min dies. 
41 I Buddhabhadra leaves. 
412 Dharmakl?cma in Ku-ts'ang. 
4I3 Kumarajiva dies [?]. 
414 Death of Scng-chao. 
416 Death of Yao Hsing. Fa-hsicn returns to the Southern Capital. 
417 Ch'ang-an destroyed. The members of the Academy go south 

and east. Hui-yiian dies. 
419 End of the Eastern Chin dynasty. 
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INTRODUCTION 

1. HISTORICAL NOTES 

A. THE SITUATION IN CH' ANG-AN 

When Kumarajiva1 (Chiu-mo-lo-shih came to Ch'ang-an, 
Buddhism was already flourishing there. Tao-an , Fo-nien i9r. f.t 
and a number of Indian translators had prepared the ground. Though 
Kumarajiva was taken to Ch'ang-an as prize of war, he was well treated 
by Yao Hsing tJjllOO, the King of Later Ch'in ,2 who made him 
Kuo-shih flilj (purohita, chief priest of the kingdom) and allowed him 
all the comfort he could wish. But he had to comply with the whims of 
the ruler and did not feel at ease. His biographer3 says: 

Kumarajiva loved Mahayana and wished to propagate it. He used 
to say: 'If I should write and compose an Abhidharma of the Maha
yana it would be better than that of Katyayaniputra:1 Now, in the 
country of Ch'ln, the well-learned are scarce, here I am a bird with 
dipped wings. No use discussing anything'. So he became dolefully 
resigned to his lot. His only writings were the Shih-hsiang-lun 

;tIHi (Treatise on Tattva),5 in two chapters at the request of 
Yao Hsing, and the commentary on the Vimalakirti sutra which 
was taken down from his oral discourses, (which were so well
styled that) no corrections were necessary. His (explanations) were 
very much to the point and went deeply into the subject. As 
regards his human qualities (apart from his learning)-Kumara
jiva's mind was dever and perspicuous far above the average: He 
well understood the mental disposition (of his hearers), rarely was 
there one like him. He was trustworthy and kind, his heart was 
filled with an all-embracing love, without egoism. He (was a friend 
who) led towards the good and never wearied. Yao Hsing used to 
argue with him saying : 'You are so intelligent and understanding, 
there is no other like you. When you die, the seed of the Dharma 
must not be left unpropagated'. So he forced him (to live with) 
ten females whom he selected for him. Thereupon Kumarajiva 

1 See biogl'aphielll note, n. 238. Cf. Bagehi (1927): 178-184, also Chinese biblio
Iolrllphy, 178 n. r; T'ung (1938): eh. 10; J. Nobel (1927): 206-233 has translated in full 
his hiogl'Uphy lI8 given in KSCH. 

u Sell 11. 2411. 
n KRell 2, I: 332C 3. 
, Author of thl.11111'11111fmmlltllla It/aIm (On tho .OllrCO of ImowiodllO) trnnslnted hr. 

t;1I!'1llhIlLlovll (A.I). 3113). 'liliN/1Il 15~.:I «(11'. I ~""I')' A toxtb!)ol( of tho SlIrvllltivlldln echou. 
1..11 Villi." Po\lijM11I (Kalil, IlltruUUlltlull, \1. xu) l.mll. it 'LUl UUV!'UiO trot 111111 CIJlnpolll', 

• 1,I),t, 



4 THE TREATISES OF SENG-CHAO 

moved from the monks' dormitory to a private residence sumptuous
ly furnished (by the King). (Though he suffered under this treat
ment he did not complain and his relations with the King remained 
good, yet) before a lecture he always compared himself to a lotus
flower growing in the dirt. 'The flower should be plucked without 
touching the dirt.' 

Kumarajiva was 58 (Charon 5 I) years old when he came to Ch' ang-an. 
He lived first in the Hsiao-yao-yiian ili~ ~, a large compound north
west of Ku-ch'eng i1~ (old town) on the banks of river Wei m 7](; later 
in the Great Monastery (Ta-shih *~) within the walls.s These places 
must have had the character of lamaseries rather than of monasteries of 
the present day. There were probably few solid buildings. 7 The trans
lators of the slUras met in the western one of the two pavilions which 
flanked the main building in the Hsiao-yao-yiian, the lectures being 
held in another hall.8 

The King, already well acquainted with Buddhism, together with his 
fnmily took an active part in the work, which comprised lectures to 
expound the sutras, and the actual translation. He had composed a short 
outline of the main tenets of Buddhism for his own use, which he sub
mitted to Kumarajiva. Their correspondence is extant. 9 It is evident 
thnt the King was an intelligent man, though not a scholar of great 
orudition. 

When the news of Kumarajiva's arrival spread, students came from 
nil quarters and a large crowd assembled that had to be fed and super
villed.10 The students of the inner circle were called i-hsiieh literally, 
'MLudents of the meaning (of the texts), in opposition to those who per
COl'lned the ritual. ll 

There exists a CORRESPONDENCE between Hui-yiian, disciple of Tao
nn, nnd Kumarajiva. Hui-yiian, known as the founder of the Sect of the 
Pure Land (Ching-t'u tsung i'fF.±*) who had assembled a large com
lIIunity on Lu-shan JrII.Lt (Hunan), had been notified of Kumarajiva's 
lII'1'ivnl by Yao Sung !M~:it, a younger brothel' of the King. He at once 
/,Col in touch with him to ask for the explanation of subjects of contro
vtlrlly. The main topics dealt with are the dharmakaya and connected 

ft ('''tl,.,,,, hilA thut he livet! ut Pei-too yoo-yUnn ;lti'f£U'm IiIlI sometimc nftcr A.D. 403. 
'1'111' IOPIIIlI'lIplly of eh'lIllg-nn is not so wdl known IIlld~'r the Ch'in 11M in cllrlier unt! 
hlll'l' ",,!'iodA. Cr. A. Forllc (III,)!!): [0411' umlllMillllJ.( Tn liU11j! (1<)33): 33; HUIll( Min-
1'11'111 'fUrJ!,(.,j( (IOII)-IO?'), C'h'tJtlJl-(llll'lli"~'/..!;J~ cit. 5: ?It; /[8I1all-bl in 'j'ai.vM 55: 
lI~I"i 'I"IIIIM' (J()~II): :l04-.~ "Ild Il. 4011. 

Y 'I'h" 1H1I1W 'I'N'lIo-l;'lIl11l ilj!J:'llt (ill lilt' Cl"tml MOIl,,"lt'''Y) MUIllltlAt" 1\ IlInt-lhcd hull. 
• Ch'on",.h"UIIII.t'lIl1", 1111.111: In tho '1\1110 cum!'tluml, 
I c.!l', n, .~U •• 

III l1ndcl\' fuur hlllld.mll111u with om!II"1 rMnk, "1'llnrJllntly IInl tm' lI"tlh ,.tlmpound. 
II .. " MI 111'1'1111111 ttl 111·,"", "Mf. 
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problems. Kumarajiva explains inconsistencies of theory by quoting 
different exegeses, though the needs of the Lu-shan community might 
have been better served by the exposition of a simplified theory of 
Buddhism. The distance between the mentality of the Indian scholar 
and the community on Lu-shan,12 uneducated in dogmatics, was too 
great for the correspondence, as published by Hui-yiian,13 to have much 
success. 

In fact the influence of Kumarajiva was due not to his writings but 
to his oral explanations and his winning personality. His kindness, lack 
of pride in spite of his eminent intelligence, and the way he suffered 
shame without complaint left a lasting impression upon the Chinese 
of the N orth.14 

In spite of his youth Seng-chao {!t¥ was counted among the Four 
Chief Disciples (Szu-chieh I2Y ~),15 and took an active part in the 
translations. He 'held the brush', i.e. he composed the Chinese text 
after it had been explained by Kumarajiva, and also took notes of the 
master's comments. On these he relied for his own compositions 
(PART IV, Dedication). Kumarajiva was twelve years (?) in Ch'ang-an. 
He translated a great number of texts, siitras (ching *J[) and sastras 
(lun ~ifa). The most-important are:16 the Paficavimsatika (Ta-p'in pan-jo 
-}\. g Jl!;t: ~) (PSK), and the Prajfiiipiiramitii-upadesa siistra (Ta-chih-tu lun 
-}\.'i§' ~~ifa) (MS), the Dasasiihasrikii (Hsiao-p'in pan-jo IJ\gJl!;t:~) (DS) 
(never quoted in Chao-tun), the Vimalakirti sutra (VSK), the Saddhar
mapUlJrJarika sutra (Miao-fa lien-hua ching tfP l$: ~ ¥ *J[), the Miidhyamika 
kiirikiis (MK), the Sata siistra (Pai-lun S ~) and the DViidasa-nikiiya 
siistra (Shih-erh men tun + -==- F~ ~), the Satyasiddhi siistra (Ch' eng-shih 
lun WI: 1( ~ifa) and the Vinaya of the Sarviistiviidins (Shih-sung lun + ~m·f=1¥:). 
Kumarajiva died in A.D. 413.17 Four years later Ch'ang-an was in ruins 
and the students of the Academy had dispersed, the centre of Buddhist 
life having shifted to the South. 

12 Called the White-lotus Society in the legend. 
13 See Bibliography. 
14 He was treated more as a saint than as a scholar. The Wei-shu Shih-lao ~::!3 114, 

20: 298 [Ware 156-7] says that Kao-tsu (471-499) built a pagoda in the Ch'img-chu ssu 
'rn-{i.~ where Kumarajiva died. (It was one of the four monasteries into which the 
Great Monastery was later divided.) He also ordered that Kumarajiva's descendants be 
proposed for official appointments. . 

15 Tao-sheng ill ei::, Hui-kuan t~WilL Seng-chao, Seng (Hui)-jui {jfj (it) ~. The 
identity of Seng-jui and Hui-hui has been proved by OcM Enichi (I942). Cf. also 
A. Wdght (I()57). 

In See T'ung (1938): 300-305 for the full list. 
17 Prof. '['suitUl11oto who hilS II diHclission on the dutcs of Kumiirajivll (Chorol! I20-1, 

130"5) c()ncllldlld: 'K. either died HlIddlmly or WUH incllpllcitllted Buddenly lit Ilbout sixty 
)Teun or ugtl itl 1l1l1l""Hhih (401)). We "houkl oxclude the Hrst for two 1"<:U80n8: a, The 
Satya,hltlhl Will tt'llllMlllted 1n_'J.! I-U IIml ull MCll\l'CCI ngrce thnt this Will dono by 
KumllrnjlvlI, h, '('hI;' Il;'ttl'l' of' YIIO I bhllt,_prlntad In ]{lIMClJI USII, IllY. '1IlOI'tly 
thll"Clltftll,'I(, hnd I1tltlthul' nttl1ck' * ~(I'I.t}.U( )\'(ttf, 'rho tQxt dOIlA nnt An)/ 'fntnllll'blt!l,' 
IF th/I'lllllllkan III th. varh, 'I'hll rhllll A,Il, ,.'1 lII' ~,Il ICl101tnl Mtlll tn hll nWlt I,robllhl" 
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B. THE LIFE OF SENG-CHA018 

The KSCH contains the following biography: 

Shihlll Seng-chao came from Ching-chao.20 His family21 was poor, 
and Chao earned his living as a copyist. As such he had occasion to 
become acquainted with the Classics and History. He was thoroughly 
versed in the literary style of writing (as found in the Introductions). 
His interest was directed to the mystic, and Lao Tzu and Chuang 
Tzu were his favourite philosophers. After he had read the 
Tao-te ching he exclaimed: 'Beautiful it surely is, but it seems as if 
the realm has not yet been found where our spirits may rest and 
worldly sorrows be overcome'. When later he read the old transla
tion of the Vimalakirti sutra (VSC)22 he was filled with joy and 
admiration. He read it again and again and thoroughly enjoyed it. 
'Now', he said, 'I know where I belong'. So he decided to become 
a monk. He favoured the Vaipulya sutras (the Prajiiiipiiramitiis) but 
also studied the (Hinayana) Tripitaka. 

By the time he came of age his fame had spread all over the Passes 
and the district round the capital,23 but ambitious people grudged 
his early appearance upon the scene. They came from afar into the 
Passes in order to argue with him (in public disputations). But 
Chao, who was not only a deep thinker but also an able debater, 
knew how to thrust back, and his opponents had to withdraw. 
Famous scholars from Ching-chao and from outside the Passes 
(Liang) were amazed at his keen argument and wondered whether 
they should not test their ability on him. 24 

When Kumarajiva came to Ku-ts'ang _,25 Chao went there in 
order to follow him as his disciple. Kumarajiva was full of praise 

i- I<.HL!lI 6,13: 36Sa; Fang-lu 80-81a; Fo-tsu li-tai t'ung-tsai f!I1lilll!Hl(;lliitlG 7,16: 
~'\IJ\' 1'; '1"lIng (1938): 3Z8-339; Fung Yu-lan z: 676-685 (Fung-Bodde 2,58-2,7°); 
""Wllili: :104-:208; P. Pelliot (19U): 39:2. n.r.; Wei shu II4, :2.0: 75 (Ware 1933: 131). 
(.'II'ml/l.tlllllllu {.~li!k (Sayings of Ch'an teachers) contains biographies, with legends, 
hill lIud. nothing of historical value to the older material. 

,. Shih :tIiII, designates, more sinico, the clan-name of Sii-kyamuni used by Chinese 
monk" ovor aince Tao-an. 

IU ~alUIII, the ndministrative district of Ch'ang-an, 
I' Tho Chung m~ (?). Cf. llsiuo-yUeh: Clltw-lull lIsa elm (llsil 2, 1/2: 951> 4), See p. u. 
n ThiN alUrIl, whieh is little Imown in the Weat-IIM it exists only in Chinese-wlls in 

tht! timl.l of l{ulllnl'njlvlI 118 f1lmOU1I1l!1 the Prajifflparalllitii6, It hud been twice lJ'Unslatcd 
hl'fUl'11 hil1l. The tl'ullKlntion lnentiol1cu ill ChihCh'!CIl'H jellllt. 

In 1M! lho IlIlMMtlM WtlMt IIlld Muuch "r CIi'UIlIl-Uil. /.'1/ Illrtt 11\\11111" ''''·IIII·IIl~ ~~n tlm'c 
IIdmlnllltl'lltivll tllll'rlelM Il1ll111Uillll thll Cnpitll!. 

., If till. ill to hI h.llllvlld them th. until or 3H3 (I<-HUIt) for hi. hlrth wlllilu htl IIlUdl 

Ion IlItl, (CII"roll I'fOl'lI •• M 3?1-) 
II C"pltlll uf North.rll L.hU111 ~~'* Witlll'lI h. WIIM it"lu h)l til. "'1I1U'1I11.tll(lIl1nlillij~'e. 

}(\,ImIrIl,jIYII WIIM "I.f. fUI' 17 )1111' •• 
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for him. Later when he went to Ch'ang-an, Chao returned with 
him. Yao Hsing assigned him, Seng-jui and others to the Hsiao-yao 
compound where they could help to edit the Buddhist texts. The 
Sage (Buddha) had passed away long ago, the interpretations of the 
texts had become controversial, and occasional mistakes had crept 
into earlier translations. 26 Chao, conscious of this fact, approached 
Kumarajiva with questions whenever he met him. In this way he 
enhanced his understanding beyond (what he had acquired through 
study). So after the translation of the Paiicavi1hsatikii (A.D. 403-404), 
Chao composed the treatise On Prajiiii not Cognizant in over two 
thousand words. When it was finished he presented it to Kumarajiva 
who read it, praised it and said to Chao: 'My understanding does 
not yield to yours but your phrasing is superior'. 

When the recluse Liu I-min27 from the Lu-shan community saw 
a treatise of Seng-chao, he said emphatically: 'I never thought that 
among the clerics there could be a P'ing-shu' .28 He therefore passed 
it on to Hui-yiian. Yuan was enthusiastic. 'Absolutely unique', 
was his comment. Whereupon the whole community read it and 
enjoyed it; it went from hand to hand and each one wanted to keep 
it longer. Liu I-min wrote a letter to Chao. (Then follow quotations 
from the Letters translated below.) 

After this Chao wrote the treatises On Time, On Sunyatii and 
others. He also commented upon the Vimalakirti sutra and com
posed several 'Introductions' which are all extant. After the death 
of Kumarajiva-while mourning his eternal departure and feeling 
his hopes blighted-Chao composed the treatise On the Unname
ability of Nirvii1Ja. (Here follows a quotation.) 'Vhen the work 
was finished he handed it to Yao Hsing. (Here follows another 
quotation.) Hsing's answer went into detail and added words 
of praise for Chao's work. He ordered it to be copied and distributed 
among the members of his family. This shows the high regard in 
which Chao was held in his time. He died in Ch'ang-an in the tenth 
year of the i-hsi period (A.D. 414) in his thirty-first year. 

There is little to add from other sources, but from his writings we 
can form a picture of his learning and his inner development. The 
legend of his murder by decree29 does not appear until the Ch'an 
literature. 

~6 A eompnrison of the old and new translations, those before and those after Kumiira
jiVH'~ nrrivlll, is found in Seng-jui's Introduction to the VS (Yu-Iu p. s8e). 

Q7 Botl n. 343. 
UN lIo Yen {rlS!I. tll1U P'ing-alm ZjS.,ki( (l1dministratively murdered in A.D. 249) a 

I\unnu" ncm.'l'lIoiMt nnd nuth()r of til" 1~III1-yil chi-chieh Rilfi;t/Uii! (Commentary on the 
An"lu(!tM) uml thtl Tau-til hm Jlt.Ii, II "tuuy of the '/'tw-t,· clliug . 

• u IllfJtlUI1HI·j,,". M. {tt!U.}!iluti.i u/". 11. la'7. n. 6(11,). 
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C. THE EXTENT OF SENG~CHAO'S LEARNING 

Seng~chao's language is largely Taoist, particularly in the earliest 
treatise (PART III). In the later works also quotations from the Lao~tzu 
and Chuang-tzu are numerous. The I -ching and Lun-yu are often quoted. 
Seng~chao knew the ''''ritings of Wang Pi (226-249) and also those of his 
contemporary Buddho-Taoists, such as Hui-yiian and Chih Tao-lin. 

The siitras most often quoted are the Paiicavirhsatika in the older 
translation (PSM) , the Vimalakirti siitra in both translations (VSK 
and VSC),30 the Dasasiihasrika in the older translation (DSL), the 
Madhyamika kiirikiis (MK) and the Mahayana siistra (MS) (?). It is 
surprising that Seng-chao neither quotes the 8ata siistra nor the Dviida
sa-nikiiya sastra,31 and only rarely the Saddharmapu1Jrjarika sutra. It 
seems that not every student participated in all the translations but that 
they were divided into teams, who perhaps spent their free time in 
preparing certain texts for publication and therefore could not study 
other texts. Many of the monks studied a single text during their whole 
life-time, which partly accounts for the typically Chinese division into 
lIehools of single sntras. 

D. HIS LANGUAGE 

The style of Seng-chao's Introductions is similar to those of Tao-an, 
1I1Ii-kuan, Seng~jui, T'an-ying Tao-sheng and others, but that 
of Chao-lun is very original. The rhythmical prose of its stanzas is built 
up in pairs of sentences, the latter half of each pair being repeated at 
the beginning of the next: 

Heingwithoutsides, things, though in-existent, exist (as phenomena); 
Representing no obstructions, things, though (appearing to) exist, 

in-exist (in truth). 
In-existent (in truth), though they (appear to) exist, they are called 

different from (merely) existent things. 
(Appearing to) exist, though they in-exist (in truth), they are called 

different from the in-existent. 32 

'l'his 'turning of the sentences' or 'chain~argument' as A. Waley calls 
il,nn iH nn ancient style of elevated prose, Seng-chao was perhaps the 
IUIII to liMe it. Rhymed verses do not occur in Chao-Tun. 

rtll (~r. n, 1.71). 

II In JUPIlIWMI' tl'mliLioll HI~fll(·chlill iM Ill(' r(llllllicr HI' tilt' ,""(1/1-"111 "~!Ift Ht't't ('1'uklll(IIMli 
10-1·': '_1·),81111-11111 t'{'ft'I'N to thrt·t. 1I('I'iIHIII't'N, !ltr MI1t1It:l'tllllilw ul1riuI7., lilt· ,<{lItlliI7,flrll, 
IIIIlI th" /)rll'/dultl·uihtl,l'" 1,1Nfrtl wltldl 1<'III1lRmjlvlI 1'l'Ujlulln I (,II , (lilly UI1t1 of thtllll iM 
tluutl!.l In th. (,'''all-IIIII, JI".llI"., Htlllll-ulllUl lunl no tIl1ull,I.I, IIlltl lit tlllit tlllltl thoro 
'"Itl "Id Mt •• t.t. 

II HI. p, 17, II.I, 
II '1'1t, WIIJI """ II. 1~'Plir (IV,+)I 1711. 
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2. THE WRITINGS OF SENG-CHAO 

Chinese Buddhist literature developed from commentaries, introduc
tions, correspondence, memorials, and similar short works. These were 
copied by private persons or by order of an official who was in charge 
of an editorial organization, and were later collected. 

The Chao-lun is such a collection of essays,34 composed between 
A.D. 404-414, and probably written in the following order: PARTS III, 
II, I and IV. We shall deal separately with each essay: 

INTRODUCTORY CHAPTER, Tsung-pen-i This is not listed in the 
old catalogues, which were composed during the Liang dynasty and 
earlier. It was probably added by the compiler of Chao-lun. 

PART I, On Time, Wu pu-ch'ien lun 
(Charon), or later? 

~ written in A.D. 410 

PART II, On Sunyata, Pu-chen-k'ung lun ~ . Both PARTS I and II 
contain quotations from the lVlulamiidhyamika kiirikiis (Chung-kuan lun 
cft:ft~) which was translated in the year 4°8/9, and therefore they must 
have been written after that date (in 410 according to Charon). 

PART III, On Prajiia not cognizant, Pan-jo wu-chih lun Jlffi' 5'51llHo iMB • 
The preface mentions Kumarajiva's translation of the PaficavirhSatikii 
which was completed in the year 403. In A.D. 408, Tao-sheng took a 
copy of it to Lu-shan where it was studied by Hui-yuan and Liu I-min. 
So it must have been written between 404-408 (Choron about 405), and 
before PARTS I and II. Cf. T'ang (1938: 299). 

CORRESPONDENCE with Liu I-min, concerning the preceding text. 
Liu wrote his Questions at the end of A.D. 40935 but was dead by the 

time Chao's answer, written seven months later, arrived. 

PART IV, On the Unnameability of NirvaI),a, Nieh-p'an wu-ming lun 
til ~ 1m ~ ~. Introduction by a dedication to the King of Ch'in, Tsou 
Ch'in-wang piao ~ ~.:E.~, partly spurious but based on genuine material. 
See ApPENDIX II, pp. 150-I52. 

It In thc old catnlo!(ncM, ench part appears separately. In the Fang-Iu (A,D, 597) they 
IIrc tiNtod together for the first time. In the ex.tant edition they arc made up into a book, 
whel'c the trolltiRea "pptJlr 1111 ehll\,tefll, Mllldtn Tni1'YO (1955): 146, I49 and '1,7'1" The 
'l'lIisM editi!)" of tho '[Hpj/aha iKtK versions derived from earlier editions, ChlJron 
Itll. I'UI'ther vet'.inna from MSH fount! in JIII'lIn080 liilrllricB, I rolied on the TaisM 
tl1xt, hut COm[llU'ed it with text. f'lIllntl in Imrly llC)mlOollturie~. nhuvCllIll in YI( unci 1'1'1', 
U'!' hoin" proo 'I"lIn" 11111 11 Il'lIcllll uillitn tn htl 1I11thm'itlltivt'l it. vOI'sion. hllvo !Jrovod 
to b, mUNt uMuful. 

It '1".1111 (1\l3M) I 31g !tnd (118, Auuordlnll tu CMrrm th, <.)u;Mtlonl WOt'. wl'!U'n In 
+,a, IIrrivld lit l,.u·.h!tll I1l1d WlI't .lInlwlr,d In +011, 
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COMMENTARY on the Vimalakirti-nirdeia sittra. It was translated in 
A.D. 406 and therefore the commentary must have been written between 
406-410 (Choron has 407),36 

OBITUARY of Kumarajiva, Chiu-mo-lo-shih fa-shih lei ill it $ mli ~, 
with Chao's personal introduction. Extant in KHMCHI, ch. 26. Men
tioned in the Biography. Tsukamoto doubts its authenticity. 

INTRODUCTIONS. The Ch' eng-ht lists only three: (1) to the Vimalakirti 
sutra (Taisha 1775); (2) to the Dirghiigama (TaishO 1) translated A.D. 
'P3. (3) the 8ata iiistra (TaishO 1569) translated A.D. 404.37 The Intro
duction to the Brahmajala sutra (niW;!~ Fan-wang-ching, TaishO 1484) 
translated by de Groot,38 is doubtful because the sutra itself is probably 
spurious. (Charon dates the Introductions the same years as the trans
lations.) 

BOOK OF HIDDEI'< TREASURE, Pao-tsang fun ~~ (TaishO 1857, Hsu 
2.1/1). This has been studied in detail by Japanese scholars and by 
l>rof, T'ang.39 It has a polemical note directed against those who invoke 
the Buddha (nlen fo seng ~{iJ1} ) probably the Lu-shan group of the 
Ching-t'u followers.4o In style and content the author looks like a 
Buddho-Taoist of the 5th century,41 

BOOK OF THE (ESSENTIAL) SAMENESS OF THE Two BODIES OF THE 
BUDDlIA, Chang-liu chi-chen lun liP 1lfi: ,listed in the oldest cata
logues. 42 There existed another treatise with the same title by Seng-pi 
11 ~N1. No longer extant. 

The Japanese Dictionaries43 list more commentaries attributed to 

1ft Tho TaishtJ Tripifaka contains two editions with Seng-chao's Commentary: 
(0 the Wei-ma-chieh so-shuo ching clut *l1!J i1i!i m ~U!IHtt (1775, xxxviii), in which the three 
1~lIeh\lr" l{umll.rajiva, Seng-chao, and Tao-sheng are quoted. Tao-sheng's commentary 
WIIM written after Seng-chao's in an effort to improve on it; cf. Tao-sheng's biography 
In YIl-11l 15,4: I Ilb. (ii) The Ching-ming ching chi-chieh kuan-chung su ~~ii!l!.~M!Ma 
'!'1B1C c()mpiled by Tao-i i1i:t!if ('J.777 , LXXXV), dated A.D. 760; besides the above 
t. \I'CIl commentaries there is an additional one by Seng-jui. (According to T'ang a com
ml'lIllll'Y by (Sung) Tao-jung i1i: iM is amalgamated with the others.) A Ch'in MS found 
In 'l'lIl1-hullng WIlB published by Lo Chen-yU in the Ch'i-ching k'an tS'ung-k'an t*!Il.lt!J 
l1li: PO (11.137) under NO.3, containing the first three p'in almost complete. 

ft, TI'UIlKinted by Robinson (1967): 210-211. 
nl I,~ C(I(i<uiltMahtlyiitlaen Chine, Amsterdam 1893. About this cr. Tang (1938): 827. 
" 'I"un" (11)311): 332. It is first listed in a A.D. 8S8 cattlloguc (TaisM 2173, LV: 

Ilo(,h). But Pl'llf, T'ung hilS secn a blockprint with all introduction of Huai-hui t!ttltljt 
who died A.n, KoS . 

• " 1/,11: 21)h: 'By m~nllA 01' their invoclltions they conjure liP nIl NortH of apPlll'itions' 
PJ.*.jJ{t1'fl •• ~~U. 

" '.1 'It!) lIuthm', thuu"h ccrtninly not HUllll-chno hII11M(M, mUKlllUvll known hill wl'itin~8, 
1 l'ulIlI(.1 the /'em-t'l1l111 Ittll htllpful in ulltltll'MtllIlllinll ditllcult phl'II11011 in C.'/IlIU-/,III. 'I hu 
thlClI. u!lIIMlIy trllll.llltou ll~ 'pl'C)uiuuI ftll1ullltm'y', but Ilf./J,{115u tl tlll{l\f12HUIIIZ •• 
~J! I' i\ ;;Ut . 

u Ch'II'III-11I 83-1:1,. 
u Ono U,mmv6 (HUn) lI.v. it •. 
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Seng-chao but, since none of them is mentioned in the literature before 
T'ang, we need not go into detail here.44 

The same applies to a commentary on the Tao-te ching, mentioned 
hy Stanislas Julien (1842: xxxviii), which is unknown before A.D. 901.45 

3. INTRODUCTION AND COMMENTARIES4s 

A. INTRODUCTION 

1. Chao-fun hsu. Introduction by Hui-ta of Hsiao Chao-t'i monas
tery !J'flH;l! ~ 19-' rUH~fF. 

Hsu 2.1/1. Reprinted in Commentary 547 and an extract before 
Commentary 9. Hui-ta is probably identical with the author of Com
mentary I (see below). 

24 Commentary to Chao-lun hsa ~ by Yiian-k'ang, printed 
together with Yiian-k'ang's commentary to the Chao-lun. 

3. Contents of the Commentary to the Chao-lun hsu chu (Chia-k'o 
Chao-lun hsu-chu) TJZ :f3r rf. Ij, m m ~ i:J> r~ ~ mt by Hsiao-yiieh 
from Lo-t'an4S l~h~JiWIlRiijf!1ijYl 

Printed in Hsu 2.1/2 as a separate article. Hsiao-yiieh was a Ch'an 
monk of the Lin-ch'i sect. His exact dates are not known but from a 
passage in the Commentary (97b 8) he was probably contemporary 
with the Ming-chiao Ch'an-shih Ch'i-sung l¥.I~jjiWllBiiJ~ (A.D. 1007-
1072) Cf. Wu-teng hui-yuan Ii. 12; Hsii Ch'uan-teng-lu ~1f.~ 
$, 7; and Nakata (1936): 383-4. 

B. COMMENTARIES 

I. Chao-fun su, in three chuan, by Hui-ta. ilm':='~ ~~.49 

Hsu Z B.23i4, Nakata (1936): 17-22, Matsumoto (1944): 86 note 10. 

44 Chi-tsang s. in the Fa-hua hsuan-Iun #k¥::(;:~ ch. 2 (Taishi5 1720, XXXIV: 
p. 363b) reports that Liu Ch'iu ~J!l!L in his #k¥li± collected notes from ten commen
tators, among whom was Seng-chao. There exists a commentary Chin-hang-ching chu 
~W;lIJi!itt CHsil 1.38/3) also contained in a collection of commentaries by Yang Kuei 
.§E (Sung), Chin-hang-ching chi-chieh ~1il!lU!~.i§1 (Hsil 1.38/5). But because it is first 
mentioned in a Japanese catalogue of A.D. 1094 (cf. Taishli 2183, LV: II47c) it may be 
spurious. These commentaries were marginal notes without great value. 

4~ Cf. P. Pelliot, T'Qung Fao, 13: 392. 
48 Nllkkltn Genjir6 (ItJ36): 355-406 lind Matsumoto Bunzaburo (1944) pp. 73-86. 

Hcfel'cnCell here nrc to the /lsi/ edition of the Tripi1aha; other editions may be looked 
up in tho Ii Y {lId(lllC. 

47 Tho lithollrul,hk editiol1 or H1Hlnllhui hUR Chao-t'i .ulllltHI~j: but the photograph 
plIhll_ht'd hy Mlltlllll1loto hnM 1I1lllin ",iao /J\:PrHfi~j'r. 

,. WtlMt uf Chllln-ch'lll1l1 ••• 1{1I1I11111 provineI'. 
4V '1'11"1111,, pllJ,l'" IIf tlulllIlIl1IllIt'I'hll \1 1'1 II lttllIn lhl' '/Hpi/flhf" I. Inllt hut tho colol,hlln. 

UIlI'I" 4JIIIIIIlti ~ .. ~h MIIY 1/11/./11 .hll, ,IlIIflll."tAltllM, 
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The text, as we now possess it, consists of a first and a middle chuan. 
The last one seems to be lacking. 50 The work is in fact complete, though 
the modern sequence of the parts is changed. As appears from the 
context,61 PART III originally came before PARTS I and II. 

lt has been doubted!>2 whether the Commentary and the Introduction 
are by the same author. Nakata draws our attention to two places in the 
commentary where the author is called Chao-t'i i.e. by the name 
of a monastery. Chi-tsang53 too quotes him by this name. Yiian-k'ang54 

reports that the Lesser Chao-t'i ssu was founded under the Chin, the 
Great Chao-t'i ssu under the Liang; both are possible. But no Hui-t'a 
of Great Chao-t'i ssu is known. 

The contents of the two texts corroborate the view that 'Chao-t'i' 
refers to Hui-ta of the Lesser Chao-t'i ssu in Jun-chou, in Chiang-ning 
hsien. 55 The commentary says that 'PART I expounds laukika, PART II 
paramartha'56-an odd idea, not justified by the true meaning of the 
book. But the Introduction says the same thing. 57 

Though the identity of the authors seems to be established, there 
remains one difficulty; a monk cannot refer to himself by the name of 
his monastery-the honour was reserved for the founder or the most 
revered member of the community. Now, the first two parts of this 
commentary are entitled i-chi ~ 1113 and i-ssu-chi ;j:.h llCl i.e. 'record of 
Rnd private record of the views'-namely, of somebody else. So there 
must have been a disciple who recorded the expositions of his teacher. 
'1 'his should solve the problem. 

YOan-k'ang tells us that Hui-ta flourished under the Ch'en (557-589)' 
I Ie himself says that he had taught for twenty years when he wrote the 
l·ommentary. His writings show him as a firm supporter of San-Iun as 
IIgninst Ch'eng-shih school. 

2, Chao-fun SU, in three chuan, by (Tang) Yiian-k'ang ~wiili~':::'~ 
()M»)~~j~t 

Iba "1..1/1, TaishO 1859 XLV, Nakata (I936): 377. 
YOnn-k'ang is known by his biography in (Sung) KSCH 4.58 He was 

thiclHlct and energetic, unlike the general idea of a scholar, but eager to 
!clIrn. 'In the Chen-kuan period (627-649), when he came to study in 
th~ capital, he carried on his back or dragged behind him the three 

to cr. /lsn ~n 1655. 
~I liT H~C: II f, 1\tl(.I4~8d: IS f. 
u cr. Nulmtn (11)36)i nnd T'llng (I!)J8): 331. 
It 'fa-rlNlIg.lI,llallltlll *!lII!~. eh. 4: 49C lI, cr. II,/, 4:l~1I f. 
U YK ,\-:l1l 10-16. 

6' IV.! !Iii rL. IJ WIIM lIuuth uf m'II.Gnt-dRY Nlillkhlll. I. II'/' ....... u, 
" lntroduotlullI 30d, 
•• 'fI1.h. 1.1 1'1, 
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books (of the San-Iun School) fixed upon a little board on wheels. In a 
playful way he wished to say that he would run down with his little 
carriage, and lead to understanding of the truth, all those who believed 
in Existence and could not grasp the idea of Essential Emptiness.' On 
Imperial order he lived in An-kuo ssu ~ ~;;'f teaching San-lun. A 
catalogue of A.D. 109459 lists six books under his name. All are lost. 

This commentary contains the Parts in the order in which they 
are found in all the later editions. For the first time there appears the 
Tsung-pen-i (Introductory Part). 

3. Chao-lun ch'ao fJ>, in 3 chuan, by Hui-ch'eng of Niu-t'ou-shan 
Yu-hsi ssu ili IOOgti ~ll!HH~. Nakata (1936): 379. Makita (1955) 281. 

The Taisho Index, Vol. I, has an entry that says it was written by 
Hui-ch'eng ~~.60 According to Nakata this manuscript is preserved 
in Togano Kozanji ~11JJf;~LU~. It was first listed in a catalogue of books 
which Ennin Iil.l brought back from China in A.D. 839.61 In another 
catalogue of the same author, Ch'eng is listed as Hui-ch'eng ~nt In 
the postscript of Commentary 5, is written Teng . Unknown. 

4. Chu Chao-lun su, in 6 chuan, by (Sung) Tsun-shih of Yao-feng 
i:t:;Ell1fli ~::f:~. Hsu Nakata (1936): 38X. Hsu 2.1(3 has 
a table of contents in one chuan printed separately. 

The author Tsun-shih of Yao-feng ssu, with the fancy-
name TZ'u-yun Ch'an-chu was a famous member of the 
T'ien-t'ai School and author of many books, of which some thirty are 
still extant. Biographies are in Ch'i-sung's ~ * T'an-chin wen-chi .$ 
x.,* ch. 13,62 in the Fo-tsu t'ung-chi 1iJ1lm&tg~ and other collections.63 

5. Chao-lun chung-wu chi-chieh, in two chuan, by (Sung) Ching-yiian 
(IOII-1088) of Chin-shui ~ 7.KtYF~~~'*. 

Nakata (1936): 384-388, Matsumoto (19#): 73-86, Makita (1955) 
278. Published by the Fo-hsueh shu-chii 1iJ1l~.mJ in Shanghai after a 
Sung print in the possession of Lo Chen-yu.64 Lithograph, undated. A 
Sung print in the possession of Matsumoto differs in details. A post-
script entitled Chi-chieh t'i-tz'u is dated A.D. 1058. 

Ching-yuan belonged to the Avatarhsaka School: a disciple of Ch'eng
ch'ien ;if(;iI from Wu-t'ai shan. He was later active in the South. His 
biography is found in Fo-tsu li-tai t'ung-tsai, 19,65 and other collections. 

M' TI.I1IIl-yfl c!z'UQII-tfll/JI filII-ill J/:(1lIt~l(ff.1§ ~ (Taisho LV: II59). 
ou :rai,~h/J !lIdu:xJ, vol. I: 'I.7()t:. 
nJ 'faisM ar6~, IN: 10771>. 
01 'I'crisitn a II!;' J,J I: 713 h r. 
lID cr. Ch'!.'!) Ylhm IIJI(~ (ItJ~V)1 I'll, h: 14h. 
u A IIllwj,fI', 1.111. III ""pl/-lml/-/lm (N'WIM"RIIII .~IIHtIi •• 6th reprint, i. pJ'obllhly tho 

111m •• 

It '/'IIIIM XI/IX I t'l1.h, 
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Among the material which he collected are Commentaries I, 2, 3 
and three others not extant. In my notes I have sometimes used Yuan's 
quotations from a Chao-lun su, in three chuan, by Kuang-yao of I-chou 
(modern Lin-i in Shantung) VT;'i'IJlt~Ji1!¥fIi!i, a T'ang monk who lived 
A.D. 716-807.66 Makita (1955) 282. 

6. Chao-lun chi-chieh ling-mu ch' ao ~ m 45- it, in two chiian, 
by Ching-yuan (Sung). Nakata (1936): 386. Makita (1955) 279. 

This is a sub-commentary on the work just cited composed by the 
same author, extant in a manuscript preserved in the library of the 
Kozanji. 

7. Meng-an ho-shang chieh-shih Chao-fun ~~*1J f;[j~ in two 
chiian. Reproduced in Charon from a Kamakura MS now in the Maeda 
Collection. Sung. A detailed study by Makita Tairyo (1955): 283-289. 

8. Chao-Iun hsin-su, in. three chuan, by Wen-ts'ai (Yuan) ~~ , 
(:Tl:):k.. ~. Hsii 2.1/3, Taisho 1860 XLV, Nakata (1936): 388-91, Makita 
(1955) 280. The number of chiian differs in the various catalogues; the 
(~xtant version has three. 

Wen-ts'ai (1241-13°2) was born of peasant parents. He was a great 
n'udcr and passed most of his life at Pai-ma ssu B ~ (Temple of the 
White Horse), Loyang. He was therefore also called Shih-yuan tsung-chu 
*Ill ~Ij( ';;~ ,'Patriarch of the place from which Buddhism spread (over 
Chinn)'.When the Wan-sheng yu-kuo ssu ~1::\l;I~~~, the main monastery 
lit Wu-t'ai shan, was founded by Ch'eng-tsung $:* (the second Yuan 
t'lllpCfOl') he was appointed its superintendent. Among other works he 
t:OInpo8cd the Hui-teng chi ~'J;i~ (Collected works of Hui-teng). The 
hItter is probably the author of Commentary 3 above. Wen-ts'ai's 
hiogrnphy is in the Fo-tsll li-tai t'ung-tsai, ch. 22.67 

Wcn-ts'ai says, in his introduction, tzu-hsu §l ff, that he used Kuang~ 
yuo'll commentary and a su mn by a monk called Ta of cloud-hermitage 
IUrtli ~jll\'llnlli. This might be Hui-ta. 

I). Cltao-lunhsin-suyu-jenffhYJ,in 3 chiian, byWen-ts'ai. HSii 2.~/3. 
Thill il'l II sub-commentary of previous work by the same author. 

10. Chao-lun lueh-chu 1II~ , in 6 chilan, by Te-ch'ing (Ming) ~ ill 
JI.l'tl 2.1/4. Woodblock, two-volume edition, published at the Chin-ling 
I,'o~('hjng elm ~~~IJMUJlt, Nanking 1888. An abstract from Hui-ta's 
lilt I'Oduction is given in the opcning and a postscript pa !!&, datcd A,D. 

1(IOS, by n certain HlIi-chin ltHd! at thc end. 
Tl!-dl'ing (1546-1623) WUf:! n Ch'nn monk from Nanking. Ilis bio-

J(1'llphy ill cxtunt in hito! colkl'tt~d Wl'itillgl'l;"H h(! ill hetter Imown tinder 

on Uf. (,1"nl1,,) {.tV,,, ""ill (I h;1I '/"(IIIINlm ~o: I jh). 
II 1,Ii,M XI,IXI .,.~b, 
II 111f1/.,lIul/ tt,-,'"II ",III/N'II 1''''1111/,-",,1 IIll1krnt1.~ Idl~ hv "h'lIll-_II"" "'. 

(11,,1 ','.I'~')' 
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the 'mountain-name' of Han-shan ili. Among his works are com
mentaries on Lao-tzu and Chuang-tzu.69 

This Commentary is partly polemical, as appears from the content. 70 

I t tries to defend Seng-chao against the charge of inherent Taoism, . 
made in a pamphlet Wu-pu-ch'ien cheng-liang [un ~~~.iE::I:~ by 
Chen-ch'eng ~~. The controversy was followed by a whole literature 
of essays, some refuting, some justif~ing71 the charge. 

Nakata (1936: 42-48) lists a further twelve commentaries all of which 
are lost. One is Commentary 5; some are mere tables-of-contents; the 
rest might be reduced to five or six if the originals could be collated with 
the extant texts. We may add a Chao-Iun su-i imt ~, quoted by 
Ancho72 and in the colophons of Commentary 1.73 T'ang (I938: 837) 
thinks that this is a Japanese book. An outline of thirteen Japanese 
commentaries by Makita is found in Charon: 28I-283. 

4. NOTES AND COMMENTS 
ON SENG-CHAO'S PHILOSOPHY 

A. THE TERM 'PATTERN' 

The philosophy of Chao-lun is not a system such as we are used to 
in the West, with our well-defined terms and the subject-matter 
subdivided and built up into a connected whole. It is rather a picture, 
based on Chinese tradition and stimulated by foreign influences. Instead 
of facts, we find vision; instead of analysis, we find dentonstration. This 
demonstration is not necessarily true according to scientific standards, 
as we might expect, but true if convincing. Philosophy in China is, in 
this respect, not very different from art or poetry. It interprets74 what is, 
instead of describing it objectively. 

We are accustomed to speak of 'images' which change in the course of 
history, as that of the Holy Virgin Mary or that of an American President. 
What does it mean? No actual change is involved but the change of what 
the divinity, or the president, undergoes in thousands of minds. This 
mayor may not be in conformity with the reality. Even where it does, 
this is not essential in .the effect which an 'image' may have on our 

69 'rho collection includes a 1'ao-te.-chiI1g chieh-fa t'i ~.@flIlj!§!Jli. 
70 Cf. the text of tho commentnry: 294b and 29Sd. 
n Cullllcted in 11,(/ a.aI4. 
7U C'MrIJII slw-/(i rtlMIJ1U'L! ('rai,M aas!!. LXV: 9311 3). 
!B 1/'1' I '~31 h "11'\ 44411. 
tt 1 UIO thl.! word In th' .plI.lIllu ."n." fur nil vioWI whlllh Imputo VIlILlO ITI fllct.; It'll 

my 1'11111" 0" Wflrlrl-,,,,,,pr,'tIIlflfII. Hfmtll1lkuhlfl H)86; 11M \'IIIIIIlM. 
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behaviour or actions, Facts do not rouse our emotions before they are 
interpreted and transformed into 'images', The meaningless vacuum in 
which we are placed must be filled by us with meaning, and thereby we 
create value, How else could we find orientation? Religion and philosophy, 
myths, ideologies, theatre, rituals or fashions are interpretative in the 
sense that they are giving a meaning to what is encountered in life. Our 
images of the realities, not the realities, are what we love and hate, what 
we fight and die for. This has a be"aring on the meaning of 'truth', a term 
which is used in a double sense. The actual truth of a proposition is 
decided upon by experiment, that of an interpretation by our emotional 
reaction telling us what it is that we are confronted with, whether friend 
01' foe, We may be deceived, naturally. We may be in doubt. And in that 
Cllse we look for orientation in the experiences of our past or in the lore 
to which we are heirs, There we find 'interpretation' handed down, not 
merely in writing but in many other ways which comprise the tradition 
in which we are born. More stable than institutions, interpretations 
{~hnnge but survive, and are traceable through the whole history of a 
Imciety. 

World-interpretations are not patterns, but patterns derive from 
them, World-interpretations are formed from observation when by 
mCllns of analogy an observation assumes cosmic proportions and passes 
for 1\ universal clue. They represent the interpretative milieu in which 
we live with its figures and standards of value, Patterns are single 
f't'lItUl'CS which have become transferable and re-appear in other milieu 
thnn the original one from which they derive,75 This will be immediately 
denr if we now go on to show concrete instances of interpretations and 
pntterns in China. 

In my analysis I lay emphasis upon these patterns or motifs, their 
IIcmrec and development. This must be distinguished from the task of 
trueing the sources from which Seng-chao obtained his language. 76 

7& 'rhClY werc called Denkformen by Hans Leisegang (195 I) : Denkformen, Berlin, But he 
diM!inlluiNhcu only two patterns, the pyramid and the circle, In my understanding they 
111'1" mud. more numerous, The French word motif has a similar meaning when used by 
1111111'111" of Ill't lind music, literature, etc. For our purpose it will be sufficient to distin
,,"INIt htltwctln 'interpretation', non-transferable (as a whole), and 'pattern', transferable, 
""1-,1'111% (If which much will be said later, originally was 'interpretation' because built 
Ull 1lI1IlIoJ,ty, hut became n 'pattern' When it was transferred from cosmology to explain 
th" ('lIllctloll of the body, I,oliticnl fcntures, etc. Other examples lire easily found, 'the 
I'IlJ,thw ill tho WOKt becllme II pllttcrn immediately nfter ita invention (l'homme machine) 
IIIllI thl'rll ilrll phYlliciNts who inter\lrct the whole world nil II mllchinc in the slime wily 
tim' 'I'nuil!" interpret 'nil thllt occurll' II" IlwnlulI1lnJ,t from lin initial ino1'tllll IItlltc, or 
ImUlI1l phllonUj,hl'l'II intl1fpret world evulution 118 pl'olifo1'ution of nn initinl principle, 
IllImh'l'tI. ur t 1"." intl'l'Jlrl'tntiullM IlXiMt whkh Ill'lltiulllly hocomo CI'""d. IIml Irud tn 
Ihl' Iml\llllll'lun Ill' 1I1U1'111 1'ulull lind (We'll Illwa, 

n I 1I1('111'luIIIUIIlIlI'lIl1f tlillt Aonll-chllfl'.illlllllllllll! I. paclIllnl', hut 1"("1'1'1'11 In hi •• 'ylt) 
rlllh.r tllllll til hili ul\ulul nr word. ··,hl. jlllnll'. IIml 1II1II1nrl •• IIr. lint IIIWlIIlllllOtl, 
1 wond.r It' h. h.1 lI!)in'" II wln,l, n,w .Im III h, 'hll h' I, rlltlUlr .torll ... L:CUlll1l1l" 1'111' 
1I,lllUlI'O hI. hll1111111011 wl,h tllllt IIr 1\ nou.'J~.IJl., with Ihutdhl.t hwllnllthll1l, II 1'1'1,,1111 01' 
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B. NOTES ON THE HISTORY OF BUDDHO-TAOIST INTERPRETATION 

i. Latent Power and its Manifestation 

In a little pamphlet which Ou-yang Ching-wu ~ the founder 
of N ei-hsileh pq ~, gave me after a lecture in Nanking, he sets forth the 
doctrine of t'i and yung 113, which he says is fundamental in all 
Chinese thinking. He is probably right. What do these terms mean and 
how are they related? 

Before answering this question may I survey two other main Chinese 
world-interpretations. 

T'ien-ming ~ ifp-. In the Chinese patriarchal interpretation the world 
was hierarchically structured with the Son of Heaven at the top, his 
deputies in the lower ranks, and the people (the families) at the bottom. 
The structure was crowned by Heaven (t'ien) watching over the honour 
of the dynasty. He acted as Providence (t'ien-ming). The distribution of 
duties among the social layers made the nobility responsible for keeping 
the world in order, and the people responsible for the material support 
of those in power. As the ideal 'original' state had constantly to be 
restored, this interpretation of the social order was not completely rigid 
but demanded changes and permitted discussion among the members 
of the nobility and the Court. The Emperor and the nobility had a 
task to perform, for they were responsible for the welfare of the people. 
Thus far medieval Chinese government might be called liberal, for though 
the Emperor was not bound to obey a constitution, he had to follow 
the Will of Heaven (t'ien-ming) as defined in the Confucian classics. 

Yin-yang means that two natural forces alternately govern the des
tinies of man; no progress, either cosmic or individual, is conceivable. 
Man can only watch the tokens which announce an approaching change 
for the better or for the worse. Men may try to read their future in 
the I-ching (Book of Changes), in which all possible cosmic situations 
are outlined. They may take refuge before the storm. But they never 
dare to resist. Obviously, this interpretation is fatalistic. 

T'i-yung . This pattern is derived from the philosophy of Lao 
Tzu, though he did not use the phrase. Lao Tzu was probably the first 
to conceive the cosmos as an infinite whole, not to be measured by 

Chih 'ruo.lin, Sun Ch'o ~t;!! (high officer under Chin Mu-ti ~.)'f\'), who writes in the 
hoginning of hit! Yf/.tao fUll lI~ilRfII (HMCHI 3! I6b 19 f)! ~-mlHjz$, 1ll~$tl2:.. ~ 
IJ&UJI&m. ~Ra lTIf1Hi;;r-: •• ·[IJ.. "rho lI11ddho isthe one who hos realized (t'i) Tao. Passing 
(thrmllfh the Univor.o) lIohuIllPI!fod, (hu) hestows hlessings ul?on everybody according 
tn th"ir nee-dN i hI:! c1ntll not II<1t 1I1lI! Yilt: t!wro i. nothing thl\t 18 not achieved thereby.' 
'J'holtl Mllnton~'. contllin ,/I nllt!' tho l'luttcn'l\ undc!\'ly!n" 1111 philolophiclIl thinldna of OUI' 
florlod, Inclulllvt! of (,'IIli1o./'I/I, 'l'hCl IllInll t.rmlilifO IIllld throulfhuut in OKllctly tho Illmo 
mlllnhlll. Hut, tltl. 1_, of DnurlCl, unly th, pilltfnrm t'rllm which Hong.chlll Itllrt. Ind 
whhdl Rttully, III WII ,111111 "'t IIhtlOlt 1l1ll11!tllt.ly dlllldvlIl. 
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human standards. This whole he called tzu~jan 13 ~ the 'self~so' 
(A. Waley), a term also translatable as Nature or Cosmic Life. For the 
Cosmos is living, living after its own law, pursuing its own way (tao) 
with the necessity of growth. Lao Tzu himself did not try to make a 
system out of his vision; in the Tao~te ching he communicates an expe
rience. Only when, five hundred years later, this was reduced to a pattern, 
did it become a system. Wang Pi, in his commentaries, uses the term 
t'i_yung.77 His approach was as T'ang Yung-t'ung thought 'scientific'; the 
system was 'dynamic' because the way leads from one state to another 
state. (In Lao-tzu this is not said but perhaps implied.) The Cosmos 
unfolds from an infolded (latent) state to an unfolded (manifest) one. 
These states are evaluated, the original one as blissful, the later one as 
decay. And conclusions of an ethical nature are drawn: return to the 
origin I Adapt oneself to cosmic harmony and finally, like nature, one 
mny gain eternal life. (This is not said in Lao-tzu.) Lao Tzu's interpreta
tion is essentially religious, as it demands a decision and makes us 
responsible for our own future. Of the three doctrines, it is the only one 
that later generations of philosophers have continued to work on. 

ii, The Sage 
1,80 '1 'zu denied the ruler the right to interfere in the private lives of 

the people. As far as they were concerned the natural course of the 
Universe, the Tao, replaced the Will of Heaven, the T'ien-ming. Taoist 
philosophers did not oppose Government, they merely claimed the right 
to ignore it where other standards of life ruled their lives. They did so 
with a good conscience, however paradoxical this may seem. Taoism 
Wll8 for the private use of the people; Confucianism was a State 
I'cligion. I t8 rules and dogmas were divine manifestations. They could 
not be discussed. But Taoism was a philosophy, the work of one who 
dllimcd no divine authority. That is why the image of Lao Tzu's Sage 
hliM chllnged again and again until recent times and why it still lives and 
IIctivlltCR thought. 

Whllt Lao Tzu transferred was an experience repeatable at any time 
flVc'1I by people brought up in different traditions. Experience, because 
it rdt~J'1\ to facts, is independent of dogmas. Though Lao Tzu's 

II 'I", und YIIIII/uru often tl'tlnslllted us 'suhstance' und 'npplicntion', hut, where these 
l"I'IIIM 111'1:' IIIit'd in the lluddbo-'l'uoist Jiteruture onu would do well to !llkl 'COMmie' in 
mdt'I' In Illul(l' it cleur thut the (jllc"tioJl ill of two l:oKmie "tutcs (or IlllpeetM), No reuder 
l,tUlhl 10(1111 •• thut '!II'lllicllt/OI1' (or 'function') fOrtII'll to thllt Molf-"P\,llcnt!oll of the co.mo! 
wllh-II In Ihl. l!'lln. utiun iM cnlllld It I 'Mtlll'-llll1l1iftlMtntlol1', The lim erlyitllllUlllluj(Y III tllnt 
01' lIB III'I"hull 'void' Itl1ttl which tml'liid. It. COII!tllltl, Hut (If II 'lubMt!ll141I)' which JulltlN 
IlIltl'lhullolll', '1'ho \lltlllllll/ll mOlt of ton l'uful'l'od ttl In thl. COl1tlXt I, romllJ In thl.l i,fW-fllll 4, 
.~llllf1lTl ;;I:lII&;if\1t "l'hou~h th. '1'110 unb "uur. !lilt (11I1Y1r tIk,. in), whnL It "UI,pUOM 
~CI.ltl. til hi hUlllhlllllltihl,', 1'1111 nwnk .. from n '.1"11\ it Ifltlnlt'ltll ttl! hld"&l11 'vlrl'utll', 
Ii h"'l'm",u "mit till. IIf thill, IUlt Wl\lIt from tIll. hll/(lImlnll It I., 
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approach was not scientific, it was philosophic in the sense that it touched 
on actual problems and opened paths to creative thinking. 

We all look at the same world, but what we see depends on the signi
ficance it has for our individual situations. Somehow, all ontology has 
an ethical background. We would not marvel at what we see if it were 
otherwise. Before the scientific age, research was a search for the meaning
ful. This is what people were interested in. For, we must know who we 
are and where we should go; we need orientation. Thus, when Lao Tzu 
discovered the way things take (tao), he simultaneously found the way 
we should take, and fashioned an ideal figure: he who behaves as the 
Whole (the Cosmos) behaves, that is, as Nature which rules the world 
without wilful destruction and without keeping its own. 

We do not know who actually created the figure of the Sage. In the 
Tao-te ching Lao Tzu quotes people who say that he is Nature, wo 
tzu-jan ~!3 ft.. Thus, a discussion about the Sage must have begun 
before 300 B.C. We even wonder whether some kind of messianic hope 
pervaded the atmosphere in the southern regions of the China of that 
time, for, in contrast to Heaven, Nature is a benign ruler if ever there 
was one. 

The philosophy of Lao Tzu was a philosophy based on experience, 
not on any religious tradition. But mythological elements are incor
porated in it. Heaven is strictly male: he rules, but Nature (the Sage) 
has female aspects: he or she cares. Neither the Sage nor Tao are 
abstract concepts, but interpretative figures and therefore subject to 
further interpretation. Cosmic figures and forces are not readily defin
able; they cannot be verified through research in nature. They are true 
if consistent with the image of the world we have in our minds. This 
image may change and with it the functions and characteristics of the 
figures which play roles in it. 

This leaves room for speculation and discussion. 

iii. Speculation on the Tao 

vVe have mentioned Wang Pi who conceived the Way as development 
from one state to another one, from t'i to yung. World unfolds, it reveals 
its contents, it grows. These states Lao Tzu had distinguished as original 
and final (pen-mo); the terms t'i-yung do not occur in his work.78 The 
change from cosmic origin to end he rather conceived as decay. What 
has come after 'original simplicity' is 'great artifice' (Waley),79 it is the 

n 1 follow T'ling Ylln,,-t'Ullg. In tho Lao-tzu 'Mother' (eh. ! Wan-wu chih mu .IJW 
Z lij:), 'AncllMtor', 'Hunt', 'Olle'. n.n. mlCUl'i cf. eh. 25. 52, 59, 61. Chuang-t~u. has pen 
;;\I: of. 13 eh. !I rlli. aah *li!iWI'nrttdt I :J6li.~Ii.*,.IItcTZ~':'·1ll.. (Gilo!! 1961: 132, 'Hcpo.c, 
trlll1'll.dlllty, "tillne.l, h1l1fJthm, thlilill WOI'O thu luurcu (.)1' nil thinItlK'.) 

.. Tn-lUll; *_ l,rlU.'." IS, 
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negative of what once has been when people and ruler were still unspoiled 
and when Great Order ruled and nobody thought of leaving the situation 
in which he was placed, in pursuit of selfish interests. 

One may think that in Lao Tzu's picture also time was involved. This 
is true but, whenever restoration is demanded of an original state, the 
time-relation fades and the original state, as present goal, acquires the 
character of presence, even of futurity, because it is still unrealized. 
Concepts, as long as they are not yet confined in a system, have sides 
and the history of the concepts depends very much on which side is 
emphasized. 

Wang Pi reduced the vision of Lao Tzu to a theory of development. 
'l'he change from t'i to yung occurs in time. Differing from Lao Tzu, he 
had in mind a cosmic history. This could also be expressed in the follow
ing way: first there was nothing, then the manifold things constituting 
our world appeared, and there was something.80 Wang Pi defended this 
slogan of 'original nothingness' against those who found that contention 
shocldng81 and proposed 'original thingness', 

i1), Speculation on the Qualities of Nature 

In Taoism, Nature was conceived of as 'self-so', i.e. as independently 
cxiMting, neither subject to the will of a Cosmic Ruler nor self-willed in 
itKelf. Things grow, the seasons arrive in their turns, the heavenly 
hodies follow their predestined courses: in Nature there is order 
(Ii J11l),8~ All beings are fed, each with what he needs. In Nature, there is 
II wisdom, She, mother of all things, seems to feel what is needed 
(han IB~) and to respond to these needs (ying IJfi! ).83 Lao Tzu has said that 
there is a Spirit (shen ffi$) in the universes4 who could not be without 
qUlllitics, but who also could not be supposed to cognize and act like a 
hUlllun being. 

China, to my knowledge, is the only country where at that time 
I'hi" pl'Oblem was strongly felt as a problem and seriously debated. No 
Kolmiutl could be found, naturally, but the problem was kept living 
throllgh the language: han and ying denoted that cognition and reaction 
which is not human purposive cognition and reaction, 

.11 lit. !'ould point at T,ao-lirtt +0 Ytt shellf( yii W1.I ;pr ~l:.:IJ1:1!f€. , 
>, I'~IHV/j *111. 0ppoRcd to pell-Yll * rr. The cnijuin~ dispute went on und~r theMc 

"nll'" Will'll". Hee AI'I'I!NflIX I, '1'I1ird Hchool, und O,l Stillyat(1 (PAUT 11, 1.z) . 
•• T'il'lI-1i ('hil, Ii, fUll/I-fUll cllilili ::Ar}1ll;.tJ~Il, .I[taZJ!ll. cr. P. lkmi6ville (1<)5 6): 

'I.II ptlllllirutioll d\! lIuliddhiNIllC linll" III I.l'Ilditiun philoKophiqml chlrwiM"', 
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v. The Influence of Buddhism 

Roughly speaking, what has been said describes the situation in the 
third century when Buddhism began to arouse interest in the circles of 
literati then studying Lao-tzu and Chuang-tzu. These two works, 
together with the I-ching, constituted the so-called 'three metaphysical 
scriptures' (san hsiian ::::"!Z.). In the fourth century, those who discussed 
Buddhism simply continued to deal with this same material believing 
that the problems of all philosophy must be identical. This did not 
change until Kumarajiva arrived in China in A.D. 402. 

For the Chinese philosophers, including the monks, Buddha was 
always the Sage, and was called so. Or, more exactly, two figures were 
amalgamated: Sakyamuni and the Sage of Lao-tzu. In the Mahayana 
scriptures the Buddha is a cosmic figure, and among the philosophers 
these scriptures aroused much more interest than the story of his earthly 
life. Who is, they asked, that spirit able to make an appearance 
in the world and return again to the blissful realm beyond? The Lotus 
sUlra tells us how the Buddha woke up from his trance and promulgated 
the Law. The Vimalakirti-nirdesa describes his life among men more 
vividly than the Hinayana Mahiiparinirvib}a sulra does, And the 
Prajiiiipiiramitiis,85 which at that time were only incompletely known, 
should contain the final truth. For Prajfia is the Sage in the aspect of 
Seer who should know, and reveal in scripture, the secret of the immor
tality and all-embracing power of Nature, so eagerly sought by the 
Taoists. 

For the masses the Buddha was a god of a kind they had never 
worshipped before. Mild and just, demanding moral behaviour and . 
without preference for the rich and powerful, well represented in art 
and literature, he easily won the people over. They brought their 
offerings and prayed; they followed rules and expected rewards for their 
piety in this life and hereafter. 

The philosophers or 'seekers of meaning', as they were called, however, 
wanted to know-not as scholars interested in historical features-but 
as treasure-seekers dig, or sick people search the healing herb. Therefore 
among the topics debated we find none of the Buddhist dogmatics such 
as were discussed in India. Always the Chinese asked themselves ques
tions and, though they found the answers in the siitras, these were not 
what an Indian Buddhist could have understood.ss A wall of misunder
standing separated the two religions. 

World-interpretations are not transferable but they may stimulate each 
other. Concepts arc misunderstood; seemingly they fit into the other 

., CunMII, It (IV5S, IQbo, 1\161). 
u cr, I), l>t1miovlUo (IV!!I), '1.0 CUI/nlllh) do Lhll"", Il. ;'1\1: '1,0 .yatalno UO Uhyln", 

tilt Pltytdl Hllhit, ,\I llU!,,'tuI'lIJllUtn rltn tt (10 qt .. I'Ir6C!h. III nUlloho u'Or'. 
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picture whereas, actually, they are fitted into it. Influence is possible 
only by way of misconception. Never could the Buddha have passed the 
Chinese frontier as an Indian conqueror, but as the Chinese Sage who 
had gone to India to convert barbarians he was received with open arms. 
To the Chinese, the Buddha spoke Chinese. Only so could he change 
China. When finally-in the seventh century-the Indian texts were 
understood philologically, they survived as material for scholarly activi
ties but were lost to the uneducated population. 

vi. Seng-chao 

In Chao-lun this process of digestion may be studied. All the figures 
of the Chinese tradition are retained. There is the Sage, there is the 
Spirit who haunts the centre of the universe, and there are those forces 
which enable Nature to keep the world going. Prajiia feels and responds 
like Nature. 

The resulting problem is the same. Does Prajiia cognize? Does she 
act? Even the Middle Path assumes another appearance in Chao-lun. It is 
neither that of Gotama the Buddha nor that of Nagarjuna. With Seng
chao the term expresses the identity of the two states of the universe, 
the unspoiled and the spoiled, the true and the seeming. For Indian 
Buddhists this would have been perfectly meaningless, because Bud
dhism does not know of the universe as an integrated whole. 

I n my translation and in the notes, I do not follow the Chinese 
commentators in explaining Seng-chao by reference to Indian Buddhist 
doctrine but try to convey to the reader an exact picture of what he had 
in his mind. Seng-chao's language is terse and his propositions extraor
dinllrily intelligent, far beyond what his contemporaries could conceive. 
Ilill search for a language in which statements could be made about the 
inlinitc, his clear comprehension of the antinomy inherent in Existence, 
hiM conception of life as cosmic consciousness awakening, all impress us 
1111 I'ather modern and may even stimulate Western thinking once we 
Imvel become accustomed to their external strangeness. 

f,ii. After Seng-chao 

The Chao-fun closes a period. Afterwards, we hear no more of the 
Hllj.(c lind his attributes, or about non-World and its relation to Wotld. 
But w(~ might also say that Chao-lun stands at the beginning of It new 
pcl'iml---it had cleared the fidd. New pJ'()blems arose with cvcl'y autra 
IltlWly-trnlllllntcd. Of the.e, the IllOllt importnnt wore the VimalaMrti 
latra, tho NirfJl1tlU _'Otra, the AfJutatltJ,IItfl aQtra ( /)aJtIMa",iku) I IIml !rIte I' 
tho Vtljrur.t~hlldiM Prujr,l1pl1ramitl1, Tho trnnllntionl of pflrnmRrthn nnd 
J Iathm-tl.nl (V.lublmlhu lind AllnKA) wera Itudlou hut dlleullcd 
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only in very recent times.87 The Laitkiivatiira sutra had little influence 
in China. 

Seng-chao is said to have founded the San-Iun School. This is certain
ly wrong. But his conception of the Middle Path, expressed in the for
mula: 'World is non-World, non-World is World's8 was taken up by 
Chi-tsang j( and rather thoughtlessly applied to other subjects. The 
San-Iun School died out soon after the death of its founder. More 
important is the question of Seng-chao's influence on Ch'an Buddhism, 
As he had no disciples, or they were killed with their teacher, his influence 
must be attributed not to the man but to the book, This, no doubt, was 
widely read in Ch'an circles, especially in the Lin-ch'i School, but its 
impact was probably lesser than that of some siitras. The followers of 
the Southern Dhyana School were mainly interested in their own libera
tion, while Seng-chao was immersed in ontological problems. These 
influences need to be studied. 

c. NOTE ON 'PRAJ:NJi.' (PART III) 

i. The Problem 

As said before, the treatise 'On Prajiia not cognizant' is connected 
with the third-century discussion on 'whether the Sage (Nature) is 
conscious of what he is doing or not' .89 Nature sees things not as a human 
eye sees them. Chuang Tzu says that 'human knowledge must wait 
(upon experience to be acquired) before any action'.90 Kuo Hsiang 
comments: '(human) knowledge cannot (in advance) say whether 

. (an action) is advisable or not. It has to wait (until all prerequisites are 
given). But, who lives as Heaven (Nature) lives need not wait. For, 
(spontaneously) he reacts as each situation demands',9l If so, what kind 
of knowledge has Nature? 

Seng-chao's reply is that Prajiia is conscious (cognizes, perceives, 
knows) and is simultaneously not conscious of what happens on Earth, 
This must have occurred to him while listening to the lectures which 
Kumarajiva gave during the translation work on the Mula-miidhyamika 
kiirikfis.92 Inspite of these comments, Seng-chao never fully understood 

67 By Hsiung Shih-Ii ~IH- jJ, Chou Shu-chia Ji!H AlZ a and the scholars connected 
with tho Sun-shih-hui :::: t!!: fIr in Peking. 

88 Chi-wid chi-chen 11.11 {l; Up jj;. This is not the Middle Path as conceived by Niigiirjuna. 
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Will" UUlIllml(ul In til, liI'lIt or,IIM othtt· lIuhollirl b, IIIVI, In till .,uam.! ulntury A,P, 
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what the Middle Path, propounded in the kiirikiis, meant to Nagarjuna, 
its author. Nagarjuna equated samsara with nirval).a, that sphere where 
Buddhist causality (karman) rules with that other one where it has 
ceased to function. For, actually, there are not two spheres but merely 
one which is experienced either as a maze of fortuitous changes con
nected with each other by karmic low, or as perfectly unchangeable. 
Nagarjuna did not know of a cosmos which unfolds its contents. All 
change there can be is that from illusion to true understanding. As 
long as we are unwilling to resign the illusion of retaining a self in the 
flux of causally interconnected assemblages of apparently individual 
entities we will, with all of them, vanish like foam on a stream; rather 
should we look in the opposite direction, let go all hold on illusive 
supports, understand ourselves as mere products of our imagination 
and cease to be infatuated by wordly pleasures. In Indian Mahayana 
there is no Sage whom one could join and no cosmic law (tao) with 
which he could be in harmony. We shall see later that Seng-chao's 
famous formula: 'World is non-World, non-World is World,93 implied 
a promise very different in content from that concomitant with the 
Middle Path of Nagarjuna (sarhsiira eva nirvii1Jam). 

So reference to the various meanings the term prajfia assumed in 
] ndian Buddhism94 will not help us to determine the true significance of 
Chincsc pan-ju %!:i!o (in translating prajnii). We do better to turn to the 
Chincse tradition. To Seng-chao Prajfia is synonymous with the Mind 
of the Sage. That Mind was discussed in the third century, as said earlier. 
Jt was asked whether a Cosmic Actor (the Sage) could act, or a Cosmic 
Mind could see earthly happenings? Opinions were divided. Seng-chao 
Mol vcd this by equating both alternatives. The main theme of PART III is 
to provc this equation: Prajfia sees (or cognizes) and simultaneously does 
Ilot sec (or does not cognize as human minds cognize, viz. single things 
or facts). What does he mean? 

The image which Seng-cho had of Lao Tzu, he enriched with a new 
motif.OG In the Lao-tzu there is no question of a Cosmic Mind which 
lI!tlCpS and wakes up. In the origin the universe was pure, quiet, undis
tllrbed by human passions but it is never said that it was dark first and 
\lI'ight later. OG But Prajfia is just that, the light of Cosmic Consciousness 
.f/It'll "sin ~JI) personified. Consciousness may not be awake and then 

pn (.'/Ii-roci clti-cfl{lt/ HIJj~Ullbli:. Sec PAllT II p. 57 11.1<}7 . 
• , '1'111'1'1.1 \,xiHt 1TiIlIlY VlIl'yillj.( delillitiollH. But, lIIi I>. '1'. HU~lIld l'ol'l'cetly Hllid, COllllllOll 

101111 of IlwlIl iM I:IWll1llllldllj.( j.(iVI'1I ill lilt' tIlI'1II/>rtO'f/<7f1;lIIlI/lIi, 'rl'I'Ul!lIitioll (of the world 
11_ IIndo.It·lIhlu, whidt tihtJl·1I1l.lM fmm l'U1l11lHlI1 1Ill'IItLllltJoll 1'01' wcmlly lllippilltlu)'. 

un Cumplu'", tho l'ulluwll1jj' twu '!lIotlltluI1M In PAIt'I' III, 11.", Jilftmr~~', Iilft:TflJ~1I1v 
'('1'110 t.!UIll1UMIM) full, tlullIloIh I1Clt u[ thltllolM, (It I.) vu(lI, thuu",h nut nlltllllllol', Jilft;;r.;!Al Jl(" 
HMif'~Jl!I'th. Void I. nnt 1.1.11'1'1 tho I.(",ht lIhulllntlM nil (th1rl",.)', 'I'll. IlIhll'111'tllllt!un Ill' 
1.110 'hu. 'IIvlnl \l1I(Vlfl' .. ' rI"") III 'IIvlnil III11t' ("II.fl) Will IlIlW. 
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'not be there' or be 'void', or else it may be awake and then be 'full 
with the turmoil of life'. This picture made it easier to equate t'i and 
yung. For, originally the t'i-yung pattern involves a 'dynamism'96 
such as is inherent in every change (as changes always lead from one 
state to another).97 This concept of 'dynamism', Seng-chao was forced 
to relinguish if his equation of non-World (t'i) with World (yung) 
should hold true. 

But Seng-chao had still another analogy by which to substantiate his 
equation. In the Chinese tradition the universe has not only an origin 
but also a centre. Contrasted with the centre (nei P3) is the periphery 
(wai :7j..). This pattern lent itself conveniently to an equation. For, seen 
from within and seen from without, what is seen is the same. 

Thus, whatever words are used, we always remain in the same 
pattern which is a frame filled with different colours. The expression 
varies not the meaning. Calling the Mind dark, asleep, speaking of its 
Within, Seng-chao refers to the Mind in the t'i position;98 calling it 
illumined, awake, speaking of its Without he refers to the yung position.99 

But, though variously described the Mind remains the same. How 
could what is All be this or that? It is our human mind that makes 
distinctions.1oo 

At Lu-shan the term chi ~ instead of t'i was used by those who 
tried to join the Cosmic Mind in Samadhi (meditative trance).101 But 
these meditators understood things differently . You cannot of course 
get Prajfia by leaving Samadhi; only in Samadhi can you get it. When 
your Samadhi is perfect you join the Spirit. With Seng-chao this is a 
process in mundo. Hui-yuan did not think of the Spirit as identical with 
the world but as the Highest Being acting in the world102 and during 
his action showing himself as either dark or bright, like the moon or 
like yin and yang. 

Seng-chao criticizes this picture in the LETTER. The subject of the 
Cosmic Act is not any Cosmic Meditator but the universe acts upon 

98 Cf. W. Liebenthal, tr. (1947); 'Wang Pi's new interpretation of the I-ching and 
Lun-yu', by T'ang Yung-t'ung, HJAS 10(2); 143. 'The Original Substance pen-t'i *e 
is the "Dynamic Order" of things in which the manifold is contained and in which it 
originates, but which itself is substanceless and above appearance .... (It) is the 
undifferentiated, perfect Whole. . . . All changes are given their laws by Order' ... 
146. 'It initiates developments in the course of its Great Manifestation (ta-yung:km).' 
Cf. ChilO'S chao kung rra;J)}J. 

07 The chlll1ge implied is not that of a thing which moves from one situation to 
Ilnothor 8ituntioll. 

OR 1"J~~I!Il!llZWJ. 111 H. 
00 ~:Ift.IIV4Z •. (IbM.) 
100 ml1'!lzl1'!lJnA. ""z."l*ll'IJ. (Ibid.) 
lill cr. n. 367. 
m Cf. 11. lui. 
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itself. The act of the Tathagata1()8 is the manifestation of Cosmic Life, 
its self-manifestation or the self-manifestation of the Sage, only possible 
if he does not play any particular part in it. In this play creator and 
creation are identica1.104 

A metaphor common with Seng-chao is the mirror. Minds are mirror
like, but-in contrast to bronze mirrors-they do not only reflect things 
without but reveal things within. They are, therefore, not dependent 
upon impressions. Life, we might say, is luminiscent, it 'shines'. 
Shining, Prajfiii. reflects what is within and thus creates what we call 
'world' but what in fact is nothing but her 'inner world'.lO!) 

On Lu-shan the Sage was conceived as cosmic meditator, but Prajfia's 
meditation is more than meditation, it is cosmic living. The meditator 
withdraws from the outside world into silence in order to see the world 
from within, but Prajfiii. is within and without simultaneously. Prajfia's 
very existence is light, life and creation. All dualism is excluded. 

What, then, is Prajfia? Is there any experience which could give us 
nn idea of what Seng-chao means, or does he simply let his imagination 
run wild? In PART I he equates the act of the Tathagata with the Tao, the 
luw underlying all cosmic changes, which creates the changes, reveals 
them, knows and acts them,lOG What is a law? It is not a thing. There are 
rccurl'ent events, such as the movements of the celestial bodies, or those 
of the seasons, that seem to be guided by laws. Did Seng-chao notice 
that laws may be discovered anywhere in the seemingly accidental 
occurrences of daily life? 'Is the Tao far away? The life of ours is Reality. 
hi the Sage far away? Recognize him as in truth he is and you are the 
~pil'it·, he says at the end of PART II. And in PART I he shows an 
eUKcrncss to search for order in the chronological disorder of events 
which makes one wonder how far away Seng-chao was from the point 
where laws cease to be the privilege of the Heavens. 

ii. The Myth 
In the landscape of 'On Prajfia' (PART III) we see Nature, or the 

Hllge, conscious of all that happens and providing every being with 
whllt it needs. He rules destinies and guides them as Order or Law, he 
J,(lIilicK people to their destinations, Though this order functions like 
the IICI180nS 01' like a mirror or echo, naturally automatically, though the 
Hllj.{c relicts without 8timulation (by complaints), and though he has rio 

loa cr. PAII'I' I, n, [63. 

1114 cr. l'III't lV, 1711.6711 1!V,4.,raH.It, :r~-1,~I~, . 
lilA cr. DOllllilvillc (11):17), 'T .l' mimil' .pi I'itu('I': '1,,," "unct'l'tM ~1'{II'I\\h'tl1', l'ol16tN', 

l'II"III'lIIlI', vuh' "hdl'llIltml., ,'mnpl'IlIRlro, CIlIllIll!II'Il, tluHlImt Ii .'II •• md"f It II .t' ~'Imr()m.lrtl 
Ihm. (l'I,tllln. motll (l11111111. (tc/lfltJ na I/IhW 11ll). Ulitil III IIlluthlhllml Ilhhml., t(!}/(/rl 
d6.IIIIIII tlltlhnltj'llll1UlIlt 111 ,'0111.1111111 IlII III liIlO •• , /ll'ujfln', 

11111'''1&'1' I, ll,l'l, c.:r, P"IC'I' III, Hllvanth UhJllltlo!1 .:.t. •• ;tIlMO".~~IItZ •. 
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plan upon which he acts-there exists a mysterious bond between Him 
and all beings in the cosmos, a kind of cosmic causality which makes 
Him hear their calls. On the whole, Seng-chao's Sage is not different 
from the neo-Taoist Sage of his time. 

But what about the other figures which replace the Sage? Their 
functions are quite vague. They may assume all those of the Sage or 
only a part of them. In II. 3 the Spirit (shen i\i$) rules the world and 
cares for the people,107 while Prajfiii knows what happens; in II. 4 PrajiHi 
assumes both kinds of function. This distinction does not seem to matter. 

I do not think that this mythology should be taken very seriously. 
People spoke of the Sage as Western medieval philosophers spoke of 
God, assigning Him all kinds of attributes and functions. These are not 
metaphors, but neither do they imply convictions. No Chinese philoso
pher believed in the Sage as Christians believe in God. Rather did the 
Chinese play with their cosmical figures, trying to reduce them to more 
or less abstract conceptions. In Dhyana Buddhism nothing remains of 
the Buddha except the problem of how to speak of him at all. 

Among Seng-chao's contemporaries metaphysical pageants and figures, 
stimulated by Sanskrit terms, seem to have been a fashion. Seng-wei 
.ft ~ , whose commentary to the Dasabhumika sutra is lost, but whose in
troduction is extant, lOB equates tao and yana and calls the Cosmic Vehicle 
(mahayana) what was originally the Cosmic Way (ta-tao *m). On 
this Vehicle Prajfia rides, flooding the world with the light of life. 
Seng-chao did not venture as far as this. But, though not a god Prajfiii, 
no doubt, is a person like the Sage or Nature, 'Mother of all things'. 
As I am accustomed to speak of religious and other mythologies as 
'interpretations', (v. above 4A) I propose to refer to these persons as 
'interpretative figures'. 

D. NOTE ON 'SfiNYATA' (PART II) 

i. T'i-yung ftm and Chen-wei ffit~ 
From the beginning of this treatise it is clear that the mythological 

landscape of PART III with its figures, the Sage, PrajiHi and the Spirit, 
is still in the background of Seng-chao's thinking. The Sage 'passes on 
unimpeded', etc. but his attrihutes or those of Prajfia are no longer 
discussed. I-Jere the grand theme is the relationship of the two spheres 
now no longer defined as t'i-yung but as chen-wei, Truth and Illusion. 

1117 Slllm huilM from {,110·tJ:lII, hilt occurR 11150 in [,j/ll!-ll:m. Kllan-tflu, etc. Cf, Lao-tltu 39 
~*.-21. .. IIlId I'AU'!' 111, 11.-1 .. 'J'ht1 tl'nnMllltion of PI'ujM i. slum-hvin 1i/C.'. Mind of the 
HIIIIO, 01', 1'"1'11111'. hottOl' Cnlml.., Mind, CUMmlc 1,lfl.1, fol' Mind I, not II qUI1Uty of thD 
HIIIIII bUlh ph,·", •• 111'11 1'1I1,rlllltly .ynlll'YIl10ua, 

101 cr, W, L.lohonthtll (Iulll), ·OIl'·lIIlml·rlh'~'''III' •• p IT, HItIlIlIMuPAR'I' 111, n. IU. 
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Nevertheless, from the distinction made between 'things' and 'their 
counterpart witbin' (v. note 180) it is evident that Seng-chao did not 
fully understand Nagarjuna. 

The formula of the Middle Path as it occurs in the Miidhyamika 
kilrikiis, does not refer to cosmic states but to propositions (dr~ti). 
These are denied existence as well as non-existence (reductio ad absur
dum, prasanga). Again at the end of his treatise Nagarjuna draws the 
conclusion that nirvaQa and samsara are the same.109 Samsara is the 
totality of dharma which are born (utpatti-dharma),. nirval)a is the 
totality of those which are not born. (This is not quite correct, because 
when nothing is born, there cannot be a plurality of unborn entities, 
hut in Sanskrit the plural number is used.) It is possible to speak of the 
same as existent in IlIusion and non-existent in Truth. Truth and 
Illusion (the Two Truths), however, cannot be equated, and this is not 
done in Indian Mahayana. Seng-chao, in doing so, treats the Truths as 
spheres (t'i-yung), as shown in PART III. He distinguishes World 
(the world) and non-World (personalized as the Sage and other 'cosmic 
figures'). In PART II he tries hard to ban from his picture all mythology. 
There remains the universe and its contents (All and all). The relation 
between these two entities is not that of Samsara and Nirval)a, still less 
thnt of Truth and IlIusion. As we shall see later, it is antinomic. 

As this book is not written for Buddhologists only, something should 
he snid briefly here of Indian Madhyamika. 

ii, The Middle Path of Niigiirjuna 

In the Madhyamika kiirikiis,110 the equation of Samsara and Nirval)a 
i" 1I1'rived at after twenty-five chapters filled with argument presumed to 
I'crute all possible predications. In every proposition a subject (S) is 
pl'cdicflted (P). For example in the proposition 'he goes' (Kiirika II). 
Wc might expect that an opponent will either assert this proposition or 
t1rny it, nnd then it would be our turn to prove that 'he actually goes'. 
But we should consider it unfair to shift the argument to a property 
whit'll is not disputed, to deny, e.g., that 'he' exists, and to follow up 
wilh the challenge to prove this point, or else to reproach the opponent 
of hnmlling 'irrealities'. Thinking, of course, deals with 'irrealities'; 
l'ulIl'Cptfl do not act and move, or suffer, as real things do. Argument 

1111 MK XXV, 11): "rhOl'!) ill no difToronce fit nil hotwccn SnmAllt'l\ lind Nirvll'Qll.' 
lin '1'ho litt1fntUl'o un MlldhYllmnkn iN IiMttld hy 1,11 VIII1t1c I'olluin (lU33), MtI/a1lIl" 

.. : I r. Iii. it/!f/fI,;illlll mr III Ml1tlllllrJwilw, Ilml HlchorblllMl~y·. NirfllllJa I1rl MtUl tho hOlt 
ClKlll1.hlm1. or thl. phIlClMllph)" til which WI! .hllUh.llluJ (lila?) S, HchllYlIl', AIJ'Rllwllltlt. 
K"pU,1I QU. d" Prtlltilltlfllmcill (IvaI): mt1loltU!1~' "!l~1 Murtll 'rll, O,,,,ralJ'IIIloluplw 
tV IJuJJldllll (14,m), With J, W. dll Jon~ (11)411 I1ml ,Mil), (HI U), 1111 til, hll,IM, 
Illlothlll' with Ih, lIulill UIJll\lIllilltllf)' 111'0 now IIYII lllhl.ll W .. t.rn fllll.UIIII'.' Ii 00 .Iau 
H, "'1. 
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does not shift things from place to place. But that is just what Nagarjuna 
demands that it should do and what he considered a valid reason to 
'reduce to absurdity' (prasatiga) any proposition whatever, even those 
which he himself would not dispute because they were orthodox 
Buddhist. What does he mean? Before answering that question we need 
define some technical terms which we cannot avoid using. 

Karman and Atman. The Buddha said that the world is suffering. 
Why? Because nothing lasts. Whatever is born must die. This is the law 
of karman in its simplest form. VVhat is it that does not last? What is it 
that changes, that is transferred during transmigration? The soul 
( atman) , which living things are said to possess, that miniaturized 
edition of the whole thing? This the Buddha denied. Or perhaps those 
active parts of which living beings are composed, some of a more material 
(rupa) and some of a more mental (citta) nature? Five of them were 
distinguished, called the skandha.1l1 The last in the row, vijfiana, a 
shadow-atman supposed to carry the unresolved karman from incarna
tion to incarnation, was this 'the bearer of the burden'? Did it last? 
This question was answered differently in the different Schools. 

Pratityasamutpada. Vijfiana, acting in the karmic process, was still 
rather concrete and not very different from atman. A more abstract 
entity was needed. The process itself demands nothing but causes 
producing effects. These causes (or effects respectively) need no further 
specification. There is just that 'interconnected (incessant) rise (and 
decay) of causes producing effects' which again become causes produc
ing effects and so on ad infinitum. Is there any lasting substance during 
this process? Do not the siitras speak of chains of dharma and of 
'moments' (k~a1Ja) composing these chains? They, at least, should'last 
during the rise and decay. 

Dharma. Dharma are not things, but types of what goes on in Sarhsara, 
They are common occurrences by which to demonstrate the Buddhist 
doctrine of the impermanency of everything conditioned. Collected for 
teaching purposes, they are grouped and numbered in the text-books. 
Anything not relevant to the goal of liberation, a tree, a house, a king, 
an historical incident, or any other item of private or public concern, 
is not considered to be a dharma,112 though it can become a dharma 
when analyzed and disputed. 

III The s/IQlldha nro mllttor, Pt)l'ccption, mental matter, karmic residues and the 
IIhuuow whkh 8urvivCl~ nOll ro-/nelll'lllltos, This lust entity is also used as a pars pro toto 
I'm' tho .!/wlldlm in IoTOII!!rll!. It i. II Idnd of ethereal body duplicflting the actual one, 

iii D!.clIM.ion on thOMO topit,. WI1M l'm\Jiduoll hy the Budtlhn. So, the dharma mj/ilht 
111M" hll uallllou III t(lpi",. III.lonlod f'm' dohuto, 111 tho uutllneM ol' dharma thele lifO ,rouped 
(,J/IIIfIII(J.IrIlltt1na) , Hut tit. '~In. tllrltl I. 1\1.1) uilid fur Indiviulllllllfa·llno. (PrtilfIJIJantlIII""'''''), HII my IlrUIII, I UIIII untl dharma'. A,hltl.uh, Studlon, .el, HQrlt 
'I'.~hltrtl"" ZUrluh 1\167, 
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Kfa1Ja. Even before Nagarjuna those links by which the chains 
(santana) of birth and death, cause and effect, are formed were called 
'moments' (k~atta). These 'moments', or 'phases' as we could also say, 
as well as the 'chains' which are composed of them, can only be dharma 
not just what ordinary people call 'thing' or 'event'. It does not matter 
how long some event lasts. The moment of lightning, though short, 
is not a k~a1Ja because lightning is not a dharma unless it is analyzed. 
Such an analysis transforms the item in question into a causally, or rather 
karmically, relevant chain of events, a santana. A santana consists 
of kiatta. Whenever it is said that a dharma lasts only one 'moment' this 
does not mean that it lasts a shorter or longer stretch of time but that it 
constitutes just one phase in a karmic process, consisting of several 
phases. The process of hearing consists of three phases: ear-hearing
sound. Growing old consists of three phases: youth-old age-death. 
Time consists of three phases: the 'moment' when a dharma is not yet 
there, another 'moment' when it is there, and the 'moment' when it is 
gone (future, present, past, see below Note to PART I). 

Position. Indian philosophers stood on 'positions' (sthana, dr~ti) 
Much as God (iSvara) or Cosmic Man (puru~a). We might call them 
dogmas but the term 'position' has a wider meaning. It is any concept 
tilled in argument of which is said that it is or is not. 

We are now prepared to continue with our discussion of Nagarjuna 
lind tlAk again what he meant when he demanded more from reasoning 
thon it can do: thoughts do not yield life (kriya). He seems to think 
that they should. 

Nilgiirjuna argued as follows: A subject of argument (a 'position'), 
in order to acquire new meaning (to change), must last during the 
11I'occss of its predication. If we propose that 'God creates', this implies 
thnt God exists with and also without the property of a 'creator' because 
hy way of predication he acquires the property of creator. Even when 
we tiny 'he goes', we take the 'position' that 'he' is an entity which lasts 
while it moves. We have defined 'him' before, but our definition did not 
"otltllin the specification that he 'goes'. So we have to decide: is 'he' the 
Ollr. who goes or the one who does not yet go, or perchance the one who 
hUll J(ol)e nlready? It is obvious that, if we continue querying in this way, 
lilt' 'potlition' of 'him' on which we stood quickly crumbles and finally 
('OIlIplctcly vnnillhca. tJ3 For of what else is 'he' constituted hut of his 
pt'ctlktltioOl'lr And what rcnmins of 'him' after more nnd more IIpccifica
lion" m'e lidded? Where is the propcrtylctls suhstrntc ({7tman) of 'him' 
which blRtl while Iho' chnn[,tcllr 

III 'l'h. r'lIdlr mUll 1'1111" fI h,,' thAt WI 11\" 110t d'Mlftll( with tlul pfohl"lll Itudl' Inlt 
with th. PI'l1hl'l11 III Nllllftl~ulIlI 4'UIII',Iv.d II, 
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Nagarjuna contested 'positions', and in his eagerness did not stop 
even before those held by Buddhism. In the Karikiis all the most 
important creeds of Buddhism are refuted, those on which he, as a 
Buddhist, certainly stood. Heretical opinions are dealt with only rarely. 

When Nagarjuna refutes himself his intention is not to admit the 
opinions of outsiders. He stood on kWl.likatvam as did all the Buddhists 
of his time. But he wanted to go one step beyond where others stood and 
to draw the last consequence of Buddhist analysis, namely, that though 
thought does not yield life, it could at least yield insight to the fact that 
life is not subject to analysis, that it is not a 'position'. It is 'empty' of 
whatever is supposed to last (sat), whether conceived as a person 
(iitman) or as a substance (dharma); it is silnya (in-existent).1l4 But 
nevertheless, and for that very reason, it is there (tathii). Dharma are 
(sat) and are not (asat) because they are posited to be and not to be. 
What, however, is not posited to be or not to be, what 'neither is nor is 
not' is indestructible (aniruddham) , not subject to birth and death 
( anutpannam) which means that iilnyatii is nothing but tathatii: in
existence is true existence! 

Analysis kills life, it makes corpses which it then handles. This is 
what we do when we assume a 'position'. But, being Buddhists, this is 
not our aim. We want to establish life, to free it from the fetters of 
obtrusive death; we are seeking liberation. Thus, after we have got to 
the end of analysis, we turn round. We recognize that, taking up 'posi
tions', we create what we want to destroy and that Samsara is of our own 
making. It is Samsara as long as we think of it as Sarilsara, as long as 
we want to destroy it. We have to live it. Then it is NirvaI)a. 

In the Kiirikiis, Nagarjuna demonstrates the absurdIty of reasoning. 
Argument never deals with what it pretends to deal with, the 'living' 
as it is (as it is in truth). There is no rest in change, nothing but that 
incessant coming and going of causes which are effects, ceasing to be as 
soon as they are. But that change itself, if accepted, is real. For change 
never changes. There is no substance in the changing relations, there is 
nothing but 'relativity' (Stcherbatsky), but this relativity itself, if 
accepted, is absolute. To prove this, Nagarjuna imputes reality to the 
'positions' of his opponents. The dharma 'sit' in their places, they fill 
the 'space' of the k~aI)a so that no other dharma, not even the dharma 
(P) of the relation in which they are to enter, is able to join them and 
(~stnbIish that rclntiol1, (8) is a 'moment', (P) is a 'moment' and the 

l14 AOIl h{llow noto IQH p, ~'1, 'I'ho common tl'llnalution is 'void', Stchorbntslcy hilll 
'I'oilltlvu', 'r l1-cxfMhmt' 1M whllt ntlll'hl'll' UxiMtM nul' dnoM it nnn-cxiMt. Ct, the lntrocluc
lUI')' Ah1l11111 of til", KII,ihllll 'Ntlthinll dIMII\lpollr. nor do .... IIllythlll5J II\lPCIlI'; llothh11l 
h.1 Mil .nl! nus' I. Ihlll'lI "1I)'lhhlll .tlll'tllli, nOlhlnll I. IUloll1tfcIII (with Itlll.'l[) nor I. tharll 
nnylhlnll dllrlls'linlilltliu I nuthhtl& !lIm'''M, IUllthtlr hlthllf nur Lhlth"r,' Nir,J(f"", Jl, VI, 
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copula connecting both, whether positive or negative, is also a 'moment'. 
In this way, obviously no property can be attached to anything, not even 
the property of being or non-being. Na san nasat. This is the formula of 
the Middle Path in India. 

To sum up. No thing exists, nor does it non-exist. But what, not being 
a thing, does not exist as a thing exists, that in truth 'exists' (tat sat), 
or, as we might also say, that 'in-exists' (tat sunyam). For in true life 
denials and assertions are meaningless. How do we live? Kept in leading
strings by reason, deceived about our true existence, we are told that we 
are this or that, that we are dependent upon causation, bound to the 
Karmic Wheel. Must we believe, must we accept a lie as true, and go 
on Jiving-dying, dying-living, in endless re-incarnations? One 'blissful 
moment' and it has gone and the 'true vision'1l5 has replaced the dream; 
life, which is terrible, has lost its sting. 

A final remark may be permissible. Nagarjuna does not distinguish 
between mental and bodily acts, which are both phenomena of karmic 
life unrolling in thought, speech and action. Error in thought is error in 
living. Once this error is removed, thought and life simultaneously 
change. Oneself and one's world (bhajana loka) , which is not necessarily 
thnt of one's neighbour, are transformed in the same act which is called 
recognition (jfiana) or awakening (bodhi) , etc. How is this act to be 
described in modern, Western terms? That the world which appears 
lind disappears is not that of natural science is evident; such truth and 
untruth about which instruments tell us is not in question. But we may 
think of other un-scientific experience. We too suffer emotionally as 
Nitgurjuna did. We love and hate, we hope and despair. To explain these 
rlll~ttl we call forth causes: physical, hereditary, social, psychological, 
lind others. We change our surroundings. We shift gears where Nagar
jllnn changes minds. He sees things differently. He does not believe 
thl1t changing surroundings can remove suffering. But suffering ceases 
when one refuses to evaluate it as suffering. With changing values, minds 
ehnngc Hnd worlds change. One must not take things to be real (least of 
nil ollcself) and they cannot affect one. The West does not dare to project 
Ihllt {~xpericnce into universal dimensions or to make a world-inter
p"C'lntion out of it. Nagarjuna did.ll6 

11ft YOlli-pratyak,tI. 'rhis 'vision' is similar to what in the West is called 'creati'l(e 
Ihllll!(ltt' in o!,po8ition to 'routine thinking' though the contents nnturally differ. 
I'l'IwlllllNly IIll mown fllcts (01' ruther contexts, lAWA, solutions of pl'Oblell1s) m'o not 
dl1dllt-lhl" rrom Imuwll premiHea hut nppOlll' 01' 111'0 'porcoivod' (pratyale#l) thou/.!h no 
eliinu iM pt'l't!oivtld, StchtlrhlltMky in IJlIIldhi8i. 1,lllliv (I<)~R): a 30 n. a MIIY.: 'MYHtic 
Intllltiull 1M tho rlll'lIlty of thtlllllddhiNt /illint hy whidl htl iM IlUI'lIhl" •.. til' (·lIllt",mpint. 
IIIIl (plirr.lllvh11rl) ulroctly, ill 1\ vivid I 1lI1111" , HIIIl comlltlun of thl! llnlvllull which hili 
h\llon alhlhU.hllU hy , .. thl! l,hlloIOphlll·.', (I.lIould I'lIthaf IllY, '~hllt ll11mlltloll which 
IIrlOfwllrll. wHi hI ,"tllhtl.holi. , ,', VI,lun ~)I·'l\"ua. tlu:mry.) 

IIG I(lIrl Jllllp.'11 (IOI7) In 1)111 IIrll.II" 1'111/010;'"'' (I 0:1+ I 'NA •• rJUlIII') wond.ra 
wh.tllllr NI.lrJutlll II nplIl'llIlll'1I I, not Idll\tlllill with whit h. llllUIL 't'lInllll,ndtlU'.'. 
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ttt. The Middle Path of Seng-chao 
There are scholars in the East, and also in the West, who believe that 

the Middle Path of Seng-chao is essentially identical with that of the 
great Indian Buddhist. Is it? In PART III Seng-chao begins with 
contradictory statements: the Mind of the Sage is empty and also full, 
Prajfia knows and does not know, etc. In PART II we meet the double 
exclusions characteristic of Nagarjuna's prasangas: Existence exists and 
does not exist, etc., as in the sadasat-parik~a. But what does Seng-chao 
achieve with them? When Existence (existent in Illusion) is said to be 
not in-Existence (existent in Truth), what is excluded? Where is the 
'middle' term which 'neither is nor is not', where is the dharma which 
in the Karikiis is proved to be a product of our imagination (maya), a 
mirage, the horn of a hare? There is none, but there are two terms mu
tually exclusive which, nevertheless, both co-exist. Obviously, this kind 
of contradiction could be practised with every subject if the predicate 
is used in two different meanings: in-existence is (true) existence. 

Existence (Illusion) is not in-Existence (Truth); 
In-Existence (Truth) is not Existence (Illusion) (11.3). 

With this formula Seng-chao believed that he had found the final 
solution of the problem which occupied the philosophically-minded 
Buddho-Taoists of his time: the relation between the two Truths 
(erh-ti -~1il). To a large extent he had stripped the Truths (World and 
non-World) of their mythological accessories, though non-World was 
still described as 'self-sufficient' and World as 'dependent upon causal
ity'. Otherwise, the pair seems quite abstract and, if one may believe 
the author, a formula had been found in which both concepts ~ere 
defined only through their mutual exclusion. The formula does not 
describe World or non-World but a universal structure in which either 
member exists as the reverse of the same unit. 

Nagarjuna's Middle Path is a pattern of argument by means of which 
all possible propositions are refuted in order to demonstrate transcend
ence such as Nagarjuna understood it, i.e, life free from birth-death 
(anutpatti). Seng-chao's Middle Path, equating Sarilsara and Nirva1}.a, 
exactly as the Middle Path of Nagarjuna does, achieves freedom from 
suffering (in mundo) and lifts the believer into that blessed realm (coelum) 

Trllnscendentlll experience 1M different from that on which natural science thrives. It 
rcvonla !lnd opona !,lnteR in thtl thiclwl1ing Illyer of theories nnd institutions which threaten 
to 8uffocato truc:l I1fo, J IIApOrM lmowK tho ignorance of intelligence (die Unwissen'heit des 
Vtmtalltid.). He Iny. (p. ,516): 'Whltt in u'uth cxi~ts is not what is lcnown but what is 
clonll not, hOWOVlll' tho ubvluUM Iwtiull hilt thllt Ilctioll tOllothor with the conviction 
whlllll hili pl'umptcd I~, I do not know wln1L in truth olll!!t" hut my fl'oodmn to net (or not) 
mllko. mo IIWArll of It' ('I'rllnl. 1'1), W, 1.,). '\'1\01111'1\ Jup.r. WUllld probllbly not 11ft)' rhllt 
min lit. fra. ttl IIv. lind dl. or not, til. CIl&llol'lollClIL III hoth Ilhlloluphlrl Will, plrhllpl, 
th. IlIml, cr. W. 1,l\lb,tntluai (10".), . 
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where the Sage is, which Latin words may convey my meaning. Seng
chao sees the Sage (Buddha) in a vision, he 'touches' him in everything 
he encounters, as he says at the end of PART I. 

Nevertheless, Seng-chao, like Nagarjuna, has made a scientific 
discovery of importance even though it is not the one of the Indian 
teacher. Nagarjuna discovered the impossibility of language, and 
symbols in general, to describe life (kriya). Seng-chao discovered the 
same fact but only spoke of the case in which language pretends to des
cribe the true state of all things, the universe (which is not a thing) by 
means of words denoting things. In this case words must fail, and since 
we must use words because nothing but words are available to us in 
communicating our thought, those words we use must be simultaneously 
flcgllted to avoid the error that the 'infinite' can be a 'thing'. 

One wonders whether the problem which preoccupied Seng-chao is 
not what contemporary philosophers call 'existence' (Dasein). The 
Innguage difficulty is, apparently, present in both cases. In my opinion, 
tlw conceptions of Seng-chao and of Heidegger are too far apart to be 
t'Ompared. The term 'antinomy', however, as used by Kant117 seems to 
t~()mc very near to that of 'true language' (chen yen ~ i3 ) in the sense of 
Hong-chao. At least Kant deals with the same problem: Is the cosmic 
whole a thing? Impossible, because it is infinite. Is it no thing? Impos
Miblc, because it embraces things. This is not to translate Kant literally 
hut to sketch what I feel is common to both philosophies. Kant deals 
with time and space in the first antinomy, with the simple and the 
~~()mp()site in the second, and with spontaneity and causality in the third. 
All theRe sides of the problem are also alluded to by Seng-chao. 

The nmbivalence of the word 'to be' which lies at the bottom of 
nntinomy is, I believe, now generally recognized. At the time of Seng
dulO the discovery of the antinomical structure of the universe was an 
ill1portant event. 

Nilgnrjuna's doctrine has been called 'monism' by Stcherbatsky. 
'Monism' means that the existence of things is taken for granted without 
curing for the dualism of body and soul, cagitatum and extensum (Des
(·III·kll). Nligarjuna is not a 'monist' because he knows nothing of 
I kHl~l1l'tl~S' pl'Oblcm. His enemy is 'position'. Seng-chao is not a'monisf 
ritlwl'. Being Chinese and a Taoist, he had in mind a universe such as 
1,110 '1'~lI conceived. 'The ten thousand things' describes the world of 
which we urc n pnrt. The whole is the 'cosmic phenomenon' (ta-hst'ang 
~ .. ) in opposition to the manifold individual phcnomclnn which consti· 

II! /\rlll,. ,l,r "d"." Vllrllluvt, UlI.!luClnttlrllhl·O 11, t. t. I, t, Anllth,tlk lJ.I',V .. Itr.ta 
i\nllnmnhll 'AntlnulII)' I. II fllut, nut Ill1lntCll'pr.tlltloll Ur."I.tlnul,l1ut c.lUl'l'l'lIl1t In 1t.,lf 
"flllll 111\)1 Iltl\,r M\lhlIlUIlII fllllt. IIml 1Illl)l h, IJlliullv,rlld IIlwwhllr,' (W, 1 •• '. tynn.llllion). 
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tute 'daily life' (wan-shih Though Seng-chao uses the terms 
'Existence' and 'in-Existence' for World and non-World, 'in-Existence' 
does not mean what Nagarjuna calls siinyata which is tathata, a term 
which is contrasted to World (samsara). 

The difference in meaning of the :word 'existence' as used by the 
Indian and as used by the Chinese thinker leads to a strange confusion 
in PART II. Seng-chao, as we have found, uses the term chen Jj; (para
martha) in two senses, as 'permanent' (which could be sat) and as 'true' 
(paramartha-sat). Is not the universe both permanent and true? But by 
this equation the 'positivistic heresy' (sad-dnti) and the 'negativistic 
heresy' (asad-dnti) get mixed up with truth and untruth (paramartha
and samvrti-satya). When both are refuted (correctly with regard to the 
heresies) the two Truths are also denied (which is meaningless in the 
Indian understanding). 

One problem never touched in Chao-lun, which is important in Indian 
Buddhism and still more so in Western philosophy, is what the world is 
made of. Is the world-stuff mental? Illusion seems to be mental. Seng
chao too must have shared this view but must have dropped it. 118 In none 
of the Treatises of Seng-chao is there any hint that he considered the 
phenomena of daily life as merely mental. 

E. NOTE ON 'TIME' (PART I) 

t. Digression on Time 
As for the other chapters, the reader needs to know some of the terms 

which have a different semantic value in Western languages though they 
refer to the same facts. 

What does Seng-chao mean when he says that 'things move into the 
past'? In the West one proceeds towards a future (considered as hopeful) 
from the past. One is carried along in a milieu filled with historical 
events, spread out before the spectator, which do not move in relation 
to our motion. 

llB Cf. VS Commentary (372C, 17) ;k;~niIJi.:,\5E, ,t,qiFjifim. £iWz~, *;!@§lT1'¥. 
jliJ(1tillH3IUIII'IL ~~~flI&:a'll!. ~ft13~Jilll:;lt'I1!, ~,r)Jj;ti, M>1'¥liIr:f:1, ~1l!€-.~, lMtii 
1p9Ril7Jil*", *~~~~.liJUI'i1UH-a, *~f:l~1m. 

'WhlltCVCL' (pheL10Il1l\llll) there IU'C originate in mind; whatever mental (images) 
thero IIro orilo(il1l1ttl ill phtHlUIIHlI1I1. The Hphel'e, where Ilssertions Ilnd denials are made, 
hlll'b()ul'~ vllin illlllj.fOfY only. 011(' pUl'ty BllyS thnt it exists, the other that it does not, 
lind hot di",)utCN IIriMt', Bul II", whu ('lin free hiM hellrt of emotionll Ilnd in the quiet 
(wlltr.'I1' of) hiM mind l'oHoct tht' truI' atilt"" he who iM Ilhlll to llJ(pcricnce the hliNK of 
11:l1ylnlol III tho cllntl'" (of tho l11t1vlnll' lIniVorlo) "nd r",collniz", thc (cM.cntinl) idcntity 
or ClxlMt0111l11 lind tltln.oxlltrmo" thnlll(h hI' ho rlllly IIWIII'{!I Ill' 1111 thllt mil)' hUI'Pt'1l will 
I1tVlr I'tllJllrd It III 1I1I1,tont lind, thulIlJh Ill) thh'll 111'1 ,-.lllIll!4ld In tho ~hlrl( III "l·ut·, will 
1I1Vlr '1lnrd It III nnn-IICI"Int.' 
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FIGURE I 

3 background of historical events 
----- --J> spectator 

(1 = past, Z present, 3 = future) 

In India 'time' refers to the lifetime of an individual who grows and 
dccays.ll9 Future time refers to the period of the unborn, present time 
to youth or the prime of life and past time to old age and the period 
nfter death (adhviinal;). The spectator sees the individual moving, 
pl'Oceeding towards a personal past (considered as gloomy). Thus, in 
this tcrminology the relative motion of the time concerned is reversed. 

FIGURE II 

I +--- Z +--- 3 +---life-line of an individual (prthagjana-santana) 
o spectator 

In Buddhism the picture is different again because dharma last only 
one moment. They flare up, become able to affect other dharma (produce 
new life) and vanish. The 'chain of the dharma' which ignite each other 
('chain of causation') constitutes what is perceived in Illusion as a 
cohcrent line, the life-line of an individual, while in fact nothing per
Illunent, no substance, is handed down. Our life, consisting of single, 
lnwhercnt flashes, is comparable to the fiery circle produced by a 
whirling torch (aliita-cakra). 

-...~ 
§:: (t', 

FIGURE III I:l _ 
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1
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1+--(2)+--(2)+--('1)+--3 life-line of an individual ;:I ... 

t t t ~~ 
(I) (l) (x) ~ ~ 

Buddhism does not admit that an individual lasts during his life. 
H permanence comes in question at all, it is that of the single k~a'f}a. 
AM k~'at/a cannot change, it could be maintained with some sense that 
Ihry htNt. 'The born cannot be born, the dead cannot die' (na sad utpad
.vflli 1U7sad vinasyati). 

The problem of the dead and unborn k~a1Ja, that is, of whether they 
(j"iMt in the past und the future (problem of traikiilyam) was ~nswered 
tiifl'l'rClltly in the different Schools. The Sarvastivadins believed that 
I hry C"illt, but other schools did not. 

IIU cr. I'u til I'Ij II Ii , \'flJ(ll ,fllra 111. 14: 13+.S (cd. HmIIlM) i\n~l Sl./IMrYII: 411 r. Cf. VB 
CUIIIllIl'lItnry: 3-17 II 14. ~'n**!IlOl!l!.(E, ~'1'!J.IiI.;(E~iIJ~J'. ~JJI!.':. m. Tllu lifu.!intl of 
1111 ImllvhlUll1 I. II C0I1tl.'lIt (dlmt'tlMioll, or clltllllory) in which youthi()I~llIll\;l, dll'llth occur. 
It III I:unlloutou with Ilihor llfo·lhllli whll,h LUJ(lItlul1' form whAt 1:111111 mil/Ill, 'l'hoto 
III" It hlllit two uth.r tYPIL' of ",m,UN, lUunol, Hiltury lind l(t&rltllm. {low 111111111 milillUAI 
IIf' In\,rr.hlt.d ,,"ll nul lh,tlliu UI IUII'I. "1'lml' In (.'/,"".1"" I., ot IlUIll'III, not thllt or 
w,.t'tll (lh),llvl bu' what n'I'/IIon uldll ,,, Juri" tho elmt or tltn,-p,rluul. 
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n. The Starting-point of Seng-chao's Argument 

Seng-chao's grand problem was, as we have seen, how to equate the 
cosmic and the individual, non-World and World which both fill the 
same space and the same time-space, thus far equal but still widely 
different. Of this equation he was sure; it was truth revealed (paramiirtha) 
to him, immediately evident (end of PART I) but difficult to express in 
normal language. A special 'true' language was needed where it referred 
to the 'true' state (PART II, 1.3), antinomic because the samc thing had 
to be said twice, asserted and denied simultaneously. 

This dialectical problem tormented Seng-chao. If the two aspects 
were defined as t'i andyung (phases of cosmic development) they remain
ed distinct; and if they were defined as yu and wu (Existence and 
in-Existence) they became the reversible sides of a perfectly featureless 
whole, not different from 'this' and 'that'. But in the world things are 
not featureless. They assume individual positions and exchange them, 
in short, they change. If change could be asserted in one aspect and 
denied in the other, then a fundamental characteristic of actual life was 
fitted into the scheme of the Middle Path, and this rather empty pattern 
(as it was understood by Kung-sun Lung) gained weight. Did not the 
SUtra say: 'Without moving, in Samadhi, the Buddha turns the wheel of 
the Dharma'?120 

Seng-chao searched for substantiation of this statement and he dis
covered a fact. Things move in relation to each other, but rest 
(maintain their position) in the milieu with which they move. This seems 
to have struck him as a marvel, a vestige of that' Reality', life-everlasting 
in union with nature, which he had been searching. Embedded in the 
contradictions of the Kiirikiis he saw revealed the same secret which he 
had propagated in the other treatises but nearer at hand, almost tangible 
like an experiential fact. He could prove that the Middle Path worked 
now and here. 

iii. Resting time 
Seng-chao takes the example of ageing youth to demonstrate the 

immutability of time: 'Youth passes away', all men grow old and die. 
This proves the flux of time. In denying this fact, he does not mean to 
challenge what is obvious. So much is clear from the very beginning. 
What then does he mean? Figure II is the sketch of a system where the 
horizontal and the vertical motions are independent of each other. The 
person who moves along his life-line does not die together with the 
dharma of his death, let alone together with the dharma of his youth 

1110 'l'hl' 'Whoell of tho 1.lIw· Inlllln. thnt thl! lIuuuhll Pt'IlIIChIlU the Lllw (Dlllll'lllll). 
Hut 1I1I1I1I-I:lUII1 ohvlUlJlly UtlUllflltllllU. thlll tho dllarma (tho ton thuulunu thin,,_) IIro 
lit rut thullih tll,y inti"", 
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if he had not gone beyond the limits of human existence. What he saw 
must have been what Indian meditators also experienced when they 
entered the meditative state of samadhi. In his commentary on the 
Vimalakirti siitra he describes that experience.123 

'The lower Vehicles enter a state of meditation called nirodhasamii· 
patti.124 In this (trance) they resemble dry wood, being unable to move. 
The Mahayana Saint enters bhUtalak~a1Ja samiidhi (?). The flicker of the 
mind has completely ceased and (the Saint) fills the universe bodily. 
His reactions are in harmony with the moving forces of nature answering 
the calls of innumerable Beings. Proceeding and receding in accordance 
with the circumstances he retains his Majestic Bearing' ,125 

In Buddhist India two kinds of meditation were practised, anusmrti, 
recollection of doctrinal materials, and samiidhi, supposed to be free 
from mental residues. Samadhi was used for collecting 'power' not for 
what to-day might be called 'day-dreaming', Seng-chao's samadhi might 
bctter be rated as an exalted state of mind in which the Saint felt 
himself in complete accord with nature. Cosmic life was the main 
problem of Chinese reasoning, union with cosmic life their religious 
goal. The state in which the Saint or poet felt himself in union with 
nature was the main theme of Chinese landscape painting, and, most 
probably, this was what Seng-chao experienced in his moments of 
lomi'idhi. 

Unfortunately, we possess no description of this state by Seng-chao 
himself. But one of his later commentators tells a lively story of his 
'Budden awakening'. Though writing a thousand years later Te-ch'ing 
(p. 14) may help us to understand what was meant by samadhi in 
China:m 

In my youth, after reading the four sentences (in PART I), the 
raging storm (at world's end) which uproots mountains, actually is 
calm; the rushing streams do not flow; the hot air rising from the 
surface of a lake in springtime is motionless; sun and moon, revol
ving in their orbits, do not turn round, for many years I remained 
in doubt. Then I passed a winter at P'u-fan (Shansi) with my 
Mustcr Miao-fcng. lZ7 We prepared a new edition (of Chao-lun) and 
( was reading the proofs. As I came to the above sentences their 
meaning came to me in a flash. My joy surpassed all bounds., I 
jumped up and prostrated myself before the image of the Buddha, 

11ft VH <':olnmcntllry 3. a: 344c 14 f. 
11& Mhv. 611.8; O'iddhi 304'"'a14: 'Finlllllxtinction'. 
III Iryllpathltl" tho monl,'. comporttnont In tlllily lII'e: Mllronlty In WlIlI""/l, Mhllulin/i. 

Ilttlnll. 1yinll. 
III Tell: IQ+b. 
'" Millo.fln. Py.tlnll ;» •••• tllmnUI ~1I1ylnll.t'lIoh.r lit Wu-t'lIl.han. 
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but,-oh wonder I-my body remained motionless. I lifted the 
curtain and went out to look round. A gust shook the trees in the 
courtyard and falling leaves whirled in the air. But in my vision 
not a single leaf moved, and I knew that 'the raging storm up~ 
rooting mountains' is eternally calm. I went to relieve myself but 
in my vision the water did not come. 'How true', I said, 'the rush~ 
ing streams do not flow'. I thought once more of the Lotus sUtra. 
While formerly I had been uncertain about the meaning of the 
sentence 'the characteristics of the world are always existent', these 
doubts now melted like ice in the spring. Then I was aware that 
Chao-lun has an esoteric meaning. He who dares to criticize it 
relying upon his experience, unless he has seen the truth, cannot 
avoid becoming bewildered. My critical friends, some day the time 
will come when you too will believe. 

Te-ch'ing, the writer of this story was a Ch'an Buddhist. He appre~ 
dated the paradoxes in the treatises of Seng-chao as kindred to the 
problems the Ch'an Masters asked their disciples to solve. Indeed, 
allusions to Seng-chao are common in Ch'an literature. His influence 
on this latest form of Buddhism is undeniable. 

H. NOTE ON THE CORRESPONDENCE 

In the Answering Letter the word Prajii1i does no more occur. The 
Sage is called Highest Being (chih-jen ~A) or Cosmic Person (wo~) 
who is one with the many single things. In the old Chinese language wo 
grammatically stands in both, the first and the third persons. Thus I 
translate 'He', capitalizing the pronoun. He transcends all thingness and 
cannot therefore either be conceived or defined. The correspondent is 
warned not to try. 

'Because his way leads beyond the nameable, he is called in-existent; 
because he moves with the world, he is called existent. He is called 
'existent', or rather 'in truth existent'. But, even so, a definition is en
forced upon him (as somebody who exists). (As definition) how could 
it fit him (the indefinable one)?' (p. 96). 

This correspondence is also interesting in other respects. It is of a 
kind extremely rare in the Chinese and Western literatures, where one 
correspondent sincerely wants to know what the other has in his mind 
Ilnd unhesitatingly pours out what is in his. Though a basic difference 
iK revealed which cannot be overcome because both have learnt to 
interpret the world on other analogies, the sincerity with which they 
cnnfolll to that fact and nevertheless rCmn1l1 friends is note-worthy. 
It Ihowl the hiah culturltl level on which the litel'ute Chinese society 
at thAt timo .tood. 
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What actually the members of the community on Lu-shan thought we 
do not know; the thoughts of Chinese thinkers are not yet studied 
presently; data, appreciated as facts, still absorb most of the interest 
of sinologists. 

What was that cosmic meditation which was imitated by the believers 
of the Lu-shan community? Was it derived from Taoist forms? Or was 
it peculiar to Hui-yuan? Justice wielded by superhuman powers was 
known in China since Chou times or earlier. One wonders where Indian 
influence comes in. It certainly is visible in the worship of gods (Buddhas 
and Bodhisattvas) of a formerly unknown kind, kind-hearted and strict 
on morality at once, divine social leaders to whom one would willingly 
lIubmit. Did Buddhist influence exhaust itself in this leadership? Was 
Uu Shih right to propose that the Chinese accepted Buddhist tradition 
only in order to discard it piece-meal? They discarded the undigestable. 
But, could the philosophers have gone all the way from Tao to Him 
to the unnameable, transcendent One, who is experienced only in the 
lIilence of one's own mind (tzu-hsin fa @l JL.\#ll) without the influence of 
Nagarjuna? Certainly not. If so, how did this influence work? As 
chemical-biological growth is not possible without the stimulation by 
nil encyme, so it seems that cultures die a lingering death unless they 
lire rejuvenated by influence from abroad, an influence which is quite 
IIpecifie though wholly unexpected and works without transmitting any
thing materially. 

The history of the Chinese Buddhist philosophy is a convenient 
in.tuncc of this general law. 



TRANSLATION 

I. ON TIME ~ ~ ~ rmr Wu pu-ch'z'en lun 

II. ON SUNYATA (~) ~ ~ ~ rmr (Wu) pu chen-k'ung lun 

III. ON PRAJNA NOT COGNIZANT 

!1& ;fi 1m %I rmr Pan-jo wu-chz'h lun 
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PART I: ON TIME 

WU PU-CH'IEN LUN128 '-t?J.J /G ~ Hi 

I. I 

7 That birth and death alternate, that winter and summer succeed each 
other, that all things129 glide along and move is a generally accepted 
proposition. But to me this is not so. 

The Fang-kuang130 says: 'There is no dharma that goes and comes; 
there is none that alters its position (in the temporal order),. On inves
tigating this quotation we find that 'non-moving' here does not mean 
that motion must cease in order to produce rest but that there is rest 
with motion going on.131 

There is rest with motion going on; therefore, though (things) move 
they are forever at rest. 

Motion need not cease in order to produce rest; therefore, though 
(things) are at rest they do not cease moving. 

128 Lit. 'things cannot alter (their positions in the temporal order),. 
Life is followed by death, summer by winter. This cannot be changed. There is an 

order in nature excluding wilful positional alterations. Therefore, in Buddhism, the 
dharma are arranged in short sequences such as birth-youth-age-death or cause-fruit, 
ealled santana. The totality of santana forms the world, samsara. 'What happens in the 
world?-The answer is a question: What happens to a wheel which moves up and 
do,v'n, up and down? Nothing. But the single individual bound to the wheel experiences 
that up and down as rise and fall; he hopes for or fears changes unknowing that 
whatever he may do, nothing can be changed. For him there is no exit as long as he 
clings to his hopes, or else, as long as he agrees to be an individual atman. 

If so, if in maya all is created by Illusion, if in Reality nothing happens, we may as 
well say that really nothing moves, which means that no dharma is able to move at 
will among the periods of time, to die to-day and to be there to-morrow, to act and 
then avoid the karmic consequences. 

In Western languages, the word 'time' has many different meanings. Here it refers 
to that time which is the milieu of our experience, la petite duree; cf. Jeanne Hersch, 
'Temps, tragique et Iibert6' (I96I: 1Z9). This 'time' has three periods, but in the 
first part of his exposition Seng-chao deals only with two of them, viz. the past and 
the present. Not until he changes from the temporal into the karmic milieu the future 
IIssumes importance. He also varies the similes on the analogy of which he argues: at 
(irat, it ialife and death (the dead cannot return) which proves that the order of time is 
unchangeable, later it is deed lind retribution which follow each other in an irrevertible 
j'lIttorn (you cannot unload yourself of what you did to-day and pass on to to-morrow). 
I'hol'llby, in the talt conlloquCTlCO he proves that the totlllity of santilna (smilsiira) in 
Rtmllty I, mtltionlolM (nirvlll.lll). ThiN i. the Ill'nnd result of this PART. 

m lTr~zt:lf not ~t.k (,addlwltla) (11'1'). 
110 PSM: 310 10. 

III .. " III ))~ * 1', I~ .l/UIIP IIHtllJ • 
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It follows that motion and rest are not two separate states though 
those who are mistaken (about the nature of things) believe that they 
are. Hence the true language (of the sutras)132 is discredited by conflict
ing interpretations and its sense is misrepresented by those who insist 
upon the separation (of these states). It is, therefore, no easy matter to 
speak about the coincidence of rest and motion. 

For when one uses the true language, he gives offence to the public, 
but when he complies with the public he distorts the true meaning. 
Distorting the true meaning he misses the nature (of things) and has no 
chance of finding it (later), while giving offence to the public he hears 
his words called 'tasteless and without flavour'.133 Thus it happens 
that the average man is unable to decide whether he should accept or 

8 rcjcct (the fact of coincidence) while the inferior person claps his hands 
(in glee) and pays no attention.134 Being near and yet unrecognized 
such is the nature of things. 

I, however, cannot let it alone. I must concentrate upon the relation 
between motion and rest. Realizing that what I say is not final, I shall 
try to discuss it.135 

II. I 

The Tao-hsing136 says: 'In reality, there is no place from which the 
J)\ull'Inas come and there is none to which they go'. The Chung-kuan137 

!Anys: 'Observing a place (and noticing that it is empty), one knows that 
"omcbody has gone. But (the same) who has gone does not arrive at . 
(the other) place'. ISS Both these quotations say that rest is coincident 

m Antinomic language which alone is suitable whenever one deals with tranBcen~ 
~I(!ncll. Sec n, ZZ4, 

IUD Lao-tllu 35. 
Ift4 I.no-tll·u 41, 
Inh 'J'hotlgh in general it is not advisable to demonstrate a Buddhist theory with the 

hl'lll of 1\ modern simile, it might be permissible to make an exception in order to save 
thll 1'~lIdt'l' time, Ilnd with the reservation that I am not describing here the thinking of 
HOIlIof-dlllU, If we count numbers, we begin and end somewhere, i,e, we use time going 
fl'OIn OIlC number to the following one. But in doing so we have not shifted any number 
fmm itK pusition .in the order of numbers, Now, we ourselves are also numbers in a world 
In which <'lIch movc is pl'cdestined, in a world where causality rules as in the world of 
IHl1'Il1lltl, lind while we pnas through, nothing, essentially, is changed, 

1M W';I.: ".7511 H); P8K: 473C (1;~)? 
16' M K II is Hllnsl{rit parfl{~tI, 
IqA 1 mull! not lind thiN Htmtcnt1C in Mf( hut the idt'll Bt'l'I1lM to rcfer to KI7riluls 

Il.aa: ,vmmt111 lIa Malir PfirfJ(l',li hflll'if M,fuM diu' gllt,('/ltIliY • Jkt'lIu~t' (no ",111'1') iM thoro 
"t'rOl't' (tho ",litH' !lIlOI) who IoIOt'M IIml WhtH'C?' ('Is .. Kt1rihtl I, Tlli,fI(J XXX: 31'), Motion, 
11II1!1l!',1I1l11 til NIIIIIII·juf1n. IImhO!' or MK, IWVluppnMt'M Ihl'cv 1II0011C1lltl: Ihllt Ill' II I'ri VIII , 
Ihllt 01' 111011011 pml)"!, 111111 thlll (If ,111\1111'1111'11. Nnw, 11I .... IlUM' II dhlll'nul 11I11t1 !lilly 1I1lt! 
Ilmmlll1t, til. IfHlV.f w\m 1II0Y~" Will IIllt tlU'I'~ (vllil. Ih(1r~ til /l1Il""') hpl'IlI'" 1111 1If1Il't!!"! 
IIm1 thlll UI1I1 who Will Ihllr. 1_, lhlll,"ror"llllll tIll' "!l !l III "_ Ihll unCi whu tnll\,liId "In 
11fl·lnd. '''hUI, 1If.!IUldly, tlUl'll111 Ihllt 'mut un' lIuhudy mnvI •• 



PART I. ON TIME 47 

with motion and prove (our proposition) that things do not alter their 
positions (in the temporal order)Y'l9 

11.2 

(This people cannot understand.) 
From the fact that what once has been cannot join what is now, they 

infer that things move. So they say: they move and are not at rest. From 
the same fact, namely, that what is past140 cannot join what is present, 
1 infer that they are at rest. So 1 say: they are at rest and do not move. 

(People say:) They move and are not at rest because they cannot 
come (back to the present). 

(1 say:) They are at rest and do not move because they cannot leave 
(the past). 

The fact, then, that we are concerned with is the same, but inter
pretations differ. What the self-willed calls a barrier, the man who is in 
harmony (with the nature of things) calls a gate. What can check one 
who has found the right way? 

II. 3 

How sad that the notions of people are always erroneous, that in the 
very presence of the truth they do not awake to it! They know that what 
(has gone to) the past cannot come (back to the present) and infer that 
what is now can pass (over to the past). (1 answer:) If what is in the 
past cannot come (back to the present leaving its position unoccupied), 
where should what is now go to (supposed that it could pass over to 
the past)?141 

Demonstration 

9 Looking for what has been 'once' in the time where once it has been, 
one notices that it has never failed to be 'once'. Looking for what has 
been once in the time which is now, he notices that it has never been 

lap This explains the title of this treatise. 
140 I render 1if ~ first by 'what was once', as we normally say, but later by 'what is 

Pllst' liS I could not well SflY 'what is once' which makes no sense in English, 'A man 
who hils lived is II hllving-livcd man.' As such he cannot join those living but is at 
reat with those pilat. 

141 Hoeh dhlll'JrlIl HIlII it" 1110lTIl'nt (IlfG/1G) completely. There is no space left fOl' a 
KOCOf1(\ dhllrmn, In the fol\owillf,l quotlltion mlll'ks 1I.1'1! tlRcd where 'once' refers to a 
Mtnndin£{ pOlitioll t)1' Inmathitl£{ In tho HtlCjmmcC' of' tho timcs, ItiJ in thc following text 
i. tlllpllllfltld hy Y 1\ 11M 11'11 Fl. YOMh'rd"y. which ill, IIf (:uurMC, correct, Htill )tij hila not 
Illlntltly th.IIIIlIO vahlflllli <lit, J,lkllGnI(U.h 'unco' It roful'R tuwhnt olle look. lit, whllthor 
tllIlt I. I'liit Ill' futUI'fII. AlII I. tutUI'll ftll' tit. youth who Wlliltl to bo nld, 1"llIt fot tho dylllil 
who 100ft. hlluit, But In tit. tim. l"lu,nell, yuuth, 1111' 11111.1 !.h/llth J1IIV. thllir Itonulnll 
I\Ulhltlfll hlu'lllml.nt uf tlut t.lh'lIuthm In which tho IIll.OI'V..," lunk •• 
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'now'. That it has never been 'now' proves that it cannot come (up to 
and mix with 'things present'). That it has always been 'once' makes it 
certain that it cannot leave ('things past'). 

The same reasoning, applied to what is now, would prove that what 
is now cannot leave 'now', and so on. 

It follows that whatever is past is 'past' by its very nature. For, it could 
not have started from 'present' and passed over to 'past'. (It proves 
further that) what is present is 'present' by its very nature and could not 
have come over from 'past' to 'present'. 

Therefore Chung-ni142 says: '(Yen-)hui, seeing you (I feel that) 
you are a new (person who has not been here before), but a moment 
later you are (already) no more (the same person I have seen)'. Thereby 
it becomes clear that no intercourse is possible between things belonging 
to different time-periods.143 

Thus, if this intercourse is absolutely impossible, nothing at all can 
change. That is to say, the raging storm (at the end of a world) which 
uproots mountains144 in fact is calm; the two streams of China rush along 
uod yet do not flow; the hot air which can be seen in spring time dancing 
00 the surface of a lake145 is not moving; sun and moon, revolving in 
their orbits, do not turn round. There is no need to wonder at this after 
(whllt I have said above).146 

II. 4-

(Objection:) There is a saying of the Sage:147 'The life of men passes 
Away, quicker than streams flow'. Therefore by realizing the imper
manence (of things) the Sravaka attains Enlightenment; by awakening 
to the fact that life is conditional the Pratyekabuddha is induced to leave. 
(the world) and to join the Real. If no changes are produced by these 
t'!lfortll, why strive for change and climb the steps to Enlightenment? 

(Answer:) Let us look again at the saying of the Sage. Hidden is its 
menning, difficult to grasp. (Things) seem to move but he says they are 

In ConfuciuB. Cf. Chuang-tlllu (21 ch. 7 fol. 32a): iH~~~*~-.TIii:$'<:z. iSJ:::'f':a 
~t.I lind "110 Hsiang. ibid. 6 ch. 3 p. 9a 4-~-.TIii:$'<:z.~:tE~ l:j:t *~. itt JQj:j\fz.~~P 
I. 4-1t lit. Did Kuo Hsiang knoW' of Buddhist nairi'itmyamr I interpret this passage in 
Iltl" WIly I believe Sang-chao understood it, but perhaps he misunderstood it. 

14ft 11~~11L1tl!.* (tJ:~). 
144 Tho Snnaltrit nume for the storm according to TCl[ is vairambhalla. 
141 'I'hCl 'wild hOI'SC', of ChUCltlll-ellll I eb. I fol. abo 
IU Chl-t.nllilin hi, commontllry on tho MK (7'aiJlIfJ 18a4 XLII, 9: 541\ aQ f.) quote. 

IhlM plI •• Ii"O IInu, to iIlUlltrllto tho iuell, UIIII tho lIimilo of 1\ droam. HI! fllU. to elltch the 
"Iat of It. 

m M.nll-ohllo quot •• Confuchll ~1I1.ullly III ChunN-nl filII not .1 'J'h. a.II •. YK 
tl"f,fnr. think. tlllit tho m,lIIJ,,€1 Itlt,,, I, tltlDhld. lIut t 11 •• Otr. Will unknuwn to 
M'ltl.ohlo who pl'uhllhly lIoltnuwlod,od Conl'tiahll III th. III" of Chlnll lIIell .vlrybudy 
,lid At thllt tim •• cr, I. Y v.,6 t II f. 
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at rest, they seem to leave (their position in time) but he says they remain 
there. A Sage-like intelligence is needed to understand what is not 
warranted by the simple facts. 

Therefore, when (the siitras) say that (things) pass they say so with a 
mental reservation. For they wish to contradict people's belief in 
permanence. When they say that things last, they say so with a mental 
reservation, in order to express disapproval of what people understand 
by 'passing'. Neither do they want to say that things (bound as they are 
to their respective position in the sequence of time periods) may advance 
beyond that position nor that they may stay behind.148 

10 Therefore the Ch'eng-chii1411 says: 'The Bodhisattva taking his stand 
among those who believe in the permanence (of dharma) preaches the 
doctrine of impermanence'. The Mahayana sastra150 says: 'Dharma do 
not move, there is no place to which they go or from which they come'. 
(The disparity between these quotations is for the benefit of an ordinary 
audience, whose ability to understand must be taken into consideration.) 
They purport the same idea. Their wording may be contradictory but 
not their aim. It follows that with the sages: 'Permanence' has not the 
meaning of staying behind (while the Wheel of Time, or Karma, moves 
on). 'Impermanence' has not the meaning of outpacing (the Wheel). 

Therefore, we might as well say that things, though passing (along 
with the Wheel), preserve their (temporal or karmic) identity as (say 
that things), though preserving their (temporal or karmic) identity, pass 
along (with the Wheel). They pass along but cannot jump positions; 
they retain their (temporal or karmic) identity but do not preserve their 
(physical) identity.m 

us W 13:l<: ilifilJ':lI:, 1±. iJij' IlJ '€i {f:l;; cf. n. uS. Certain terms are used in a technical sense 
by Seng-chao who distinguishes between motion (rest) as it is conceived by cornmon 
people talking about movements in nature, and motion as property of temporal, karmic, 
or other sequences. We are told that motion !lib is actually rest i!J because in these 
sequences nothing can change its position. Formerly:il (:l<:*, tt~, tt:ll&, 1~) were 
used for change in the common sense, now :lI: 'be removed to another position in the 
sequences' is used instead, and 'staying behind in the internal movement of a 
sequence' is used instead of {::t. event of the present (birth) cannot advance beyond 
its position in the santana birth-age-death and join death bypassing age; an event of the 
past (death) cannot stay behind in the same santana and join hirth. One cannot simul
taneously die and be born. So we have two clearly distinguished sets of terms namely: 

(i) ~ (;iJ!) and 11 ('€i) for motion (forward and bachvard) or rest respectively, of an 
observer outside, along the karmic sequence: 

birth _ age - death +-+ birth . . . 
(ii) III and jlf.Jl for motion and rest proper to the sequence itself. 

birth -+ age'" death ... birth . . . 
ao Ch'Bng-chfl huang-ming UtW i ching Jl!GJ'J:~IJJJ5'i!:tU~L TaisM 630 XV: 45IC 25. 
UO MS 4aBu ra. 
Ul Dy /I'man (1010 8111111-oh1l0 lind ovol'ybody Ilt thllt period unc1eratood II p,hy.ienl 

idllntlt)'l l(lmoWlult III II luul I. umillt.tuml to l~ro.orvlI J'llll·t of ita J'lhyalclil Identity, 
J t I, dlffloult til III)' to whloh mill,u Hem/l-ohlln r.r'I'. h,rllllnd In till fnllowlnlil'lIbllndon 
taodll)' Ind flU' un tu toonmrrllw'. Ahlmdoll whllt P It 1I11nnnt IIlml'!}' h. the tim. fllriud 
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What Chuang Sheng152 called (the impossibility of) 'hiding a mountain 
in a swamp', and what K'ung Tzu153 spoke about as he stood by a river, 
refers to the lack of permanence in the general flux which both these 
men's words deplore. They do not say that one can be rid of to-day and 
pass on (to to-morrow).154 It is evident that the thoughts of the Sages 
cannot be compared with what is thought by human beings. 

People who say that the body as possessed by an individual in youth 
and in age is the same and that (human) substance lasts through a life 
of a hundred years, only know that years pass, but are not conscious of 
the fact that the body does likewise. This is explained in a story.IS5 'A 

II Brahmacarin156 left his family. White-haired, he came home. Neighbours 
recognizing him said: 'Is the man who once left us still living?' The 
Drahmadirin answered: 'I look like him but am not the same man'. 
The neighbours were startled and not convinced by his words. That is 
what Chuang Tzu157 meant by saying: 'A strong man takes the mountain 
on his back and goes away. Stupid men do not comprehend'. Doesn't 
this apply to our problem? 

Considering the sort of mental barrier, different in each case (which 
must be broken down) the Tathagata preaches in order to remove exist
ing doubts. Aware of the fact that neither positive nor negative assertions 
cnn be true, he yet intentionally makes one-sided statements. Paradoxical, 
though unambiguous, such is the language of the Sages alone. 

Therefore, when he has in mind the final truth (paramartha satya), 
he Anys that (things) do not move; when he teaches conventional truth 
(Itluliika satya), he says that everything flows. Though there are a 
thommnd different ways of expressing (the truth), when understood they 
lilt convey the same meaning. 

hut !'lither the significance with which time (la petite duree) is, somehow haunted. 
!'in I dllTcd to explain 'karmic' identity: while our life-lines (santana) roll off we remain 
111I1'll1klllly, if not physically, identical. Seng-chao seems to equate 'time' with Samsiira 
(till' IIlIl~t' or Imrmical1y interconnected life-lines). Now, in liberation Samsiira is recog
lli:t.l'u 1111 Nil'vlll}ll, the state in which all sorrows have vanished. Thus, if we pass with 
hlKll'lIu (lj' itl SUmanr!! (in the Taoist phrasing 'comply with nature') we are no more 
Kuhjed to birth Ilnd death. I should wish my reader to understand that Seng-chao is 
lltll hluflin" hut thut he has seen II very real problem, 

IAI Chullnj.l ')':m in Chuang-tilt" 6, ch. 3 fo1. 8b: ;l<;IVtJ·~~, .!li~~, nzlilll~, 
k~ mf (IUI~:fJ')J:Jitzifij:m, ,*~:I!"9';!H:I1.. 'A boathiddeninacl'cek, u mountuin hidden 
III II III lit· , IIII1Y hl' cOIlHidcrcd to be sflfc. But in the middle of the night II IItron" mun 
lilliI'M tht'lll 01l hill hncll lind "oeM IlWlly. Stupid men do not comprehend.' 'rhe Mtron" 
1111111 I. ('xplnillcd II" the nux of duily l'ClloVHtion(Kuo 11all1nl(), 

IQh CUlll'lIduI, cf. /., Y ) .c, 

IU Mt.lf'TlrfllHI\ 'ht' rid (If tulilty' 1.41. "I' un,,'. 11I1I'1I'llm hI! hllN Iwquh'1I1I tn-dllY, 
JnD I hllVII nflt MUtl"'lI"dtlu In tl'lIoldn" down thiN ,tU1'Y, 
130 A nllm who prll~,tl'II' (u".tlf.l) ~nll'lt)', 'l'.ukllnlotu hAl bl'lIhmMf} (Pl, 
In Ct, 11, III, 
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People who cling to the letter, when they hear that (things) cannot 
exchange their positions in time agree that (things), once gone, cannot 
come (back) to the present, but, when they hear that (things) flow, 
maintain that what is now must go to the past.108 Let us, then, speak of 
things ancient and modern instead of things past and present,-will 
they still maintain that (things ancient) could exchange (their position 
with things modern)? 

Therefore the sfitras speak of permanence159 with a mental reservation. 
They mean that (things), whether ancient or modern, are always either 
ancient or modern, because they cannot move (to and fro between the 
time periods). 

They speak of impermanence with a mental reservation. (For they 
know that) ancient times cannot be reached from modern times because 
nothing returns (from ancient times).160 

(Bygone days) cannot return (to our days). Therefore no intercourse 
is possible between ancient and modern (events). 

Nothing can move (from its position in time). Therefore each indivi
dual is stationed permanently in the historical period (to which he 
be1ongs).161 

The varying passages of all the Scriptures, the contrasting sayings of 
the Schools-if you penetrate to the point where they agree-their 
divergence cannot confuse you. 

II. 5 

12 Therefore, what people call permanence I call impermanence and 
vice versa. But then impermanence and permanence, though seemingly 
different, are ultimately the same. That is why it is said in a Clcissic:162 

'True words seem contradictory. vVho dares to trust them?' These 
words are fraught with meaning. 

People who seek (in vain) ancient (events) in our time conclude that 
(things) are impermanent; I, who seek (in vain) present (events) in 
ancient times, know that (things) are permanent. 

1&8 See above II.z. I read lIl3 for it!.. 
160 We read tI! for tt with HT 444b because {! and :t:: yield no contrast. 

1no Cf. the parallel PHSSII),{C in 11.4 and n. 154. 

161 '11S-t~tI!)J1: ....... tL!:. '1'ho tlKC ()f 'Itt seems to suggest that Seng-chao had in mind 
tllI.I tl1l'cO phU8tl8 of II 8illl{Io kUl"ll1il: event, viz. uppcnrfincc, existence, and disappearance 
(ulpl1ria, ,Ithiti, vyaytl). '\'hOMtl 111'(1 orton trnneluted Three Times und are in Chinn 
illllnticnl with 'CIIIIIIIl IlIld 1'1'"1111' (IJ\I *, karman). But 7!i (illRtcnd of *, 3ill *) is not 
ulau in thi. contoxt, '!'hO!'ol'ofll, I thinl! timt hero hart/lUll iM not in the pictlll'Cl i but cr. 
tho In.t flllrnlll'lIflh II .6, 

111 cr, l.rrn-t.'1 ,M (lblt pllrt unly) I J.u#tfllJilttl'. 7'ui,h/lllltJ, vol. III ~a1c, v!'. OhlJrl/ll .. ", 
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If (what occurs) to-day could have occurred in ancient times, there 
(would be no reason to) distinguish ancient times from our time; if 
(what has occurred in) ancient times could occur again to-day, there 
(would be no reason to) distinguish our time from ancient times. 

Because our time is free from ancient (events) we know that nothing 
returns; because ancient times are free from present (events) we know 
that nothing leaves (the historical milieu to which it belongs)" 

(Conclusion:) As (what has occurred in) ancient times cannot occur 
(again) in our time, and (what occurs) to-day cannot have occurred in 
ancient times, (or else) as each individual is stationed (permanently) in 
(his period), who, then, is able to move freely to and fro (among the 
historical periods)? 

Then the four seasons, fleet as the wind, and the Great Bear, revolving 
with lightning speed; if you understand the least of what I have said, 
(you should realize) that these, rapid as they are, do not move. 

II. 6 

That is why the beneficial act163 of the Tathagata remains effective 
for thousands of generations; why the Order (he gave the world) (Tao) 
after hundreds of aeons (kalpa) is as valid as ever. 'When raising a hill 
with the first basket (which is emptied) completion has begun; when 
muking a journey with the first step arrival has started.'l64 Thus it is 
certain: his karman cannot perish. 'It cannot perish' implies that, though 
IIcquired in the past, it has suffered no modification. 

Unmodified as it is, it still is there. (It retains its validity as unexhaust
ed 'cause' instead of becoming exhausted 'result'); retaining its validity 

13 it is still unspent. So much is clear. The sutras say: 'When (at the end 
of the world) the three destructive powers (wind, fire, water) rage, his 
harman remains unspent'. These words can be trusted. 

(In the following it is proved that causes are unable to produce a 
rC8ult1611 and therefore are always still able to produce one. Two moments, 

Inn ~1) (;1)~) translates gUl)a (merit); J;lJ * translates karman, the law of deed and 
I'coll'jhution. Hut with Seng-chao the Tathiigata is the Highest Being whose achievement 
I. hiM Holf.mllnifestation, In Part III, eighth objection, we are told more about this. 
J;J} iM It(i ;1), the net of permeating the universe with the Light of Life, making its latent 
('onlcnbl !l1l1nifost, 'rhis act of manifestation is identical with setting the course of the 
IIlliv!'!'Ktl. Cr. n. 332, Very strangely, ill the following paragraph Song-chno tries' to 
'PI'OVO' thtl Illsting cficctiYonClIlI of this achievement by two syllogisms found ill the 
IIIfII/-/l/mltl f/(lrflt,!/l (Kltriful XX) which belong to II completely different plIttcrn nnd 
(lnly Iht'rtl (~lIn lll1YO IIny mOllninlr, For NnJ,lnrjunll'e intention wnK to di"pl"ClvC that 
(1I1H1'1I111 (ilolntod (\Vont", kltl{liha) could bo con~idored u. either cxl.tcmt Ill' non ('xi"tent. 
HII Imllw nuthlnlr uJ' 1\ Iclr-mltnif".tlnll cl'ontlvtl force. 

JI( /, Y 1).18. cr. [,aa-t.1I 6 ••. Tho followllllllntrll could not hll trllcctl. cr. 'Ii: I)!l n 53. 
m Thl" nlUlt hi hllllUilld 11111 qllutlltilm (reml MKXX.! lind 61 or 10, ,)'h" probrmdum 

'UIIU,. l'fUtlUII .... r •• ult' I. 1I •• um.d "'tlbtl"tli OtlN,a tIJ CIOn.llt ot tlml. moml!nt'l 
u,uI.--ollu.lnlt"",rIlLllt. O'OIlUI' "lIlIl.tlon m.lIl1. tlo.u~,.rIlLlun uf lh ••• thrll' tlllrt. 
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the cause-moment and the result-moment, must be distinguished. Then 
two propositions are possible.) 

(Proposition A:) The result does not exist simultaneously with the 
cause.166 

(Proposition B:) The result is produced by the cause (existing 
simultaneously with it). 

(From these propositions follow two conclusions.) 
(From proposition B:) If the result is produced by the cause, then 

the cause has not died in the first (past) moment. (This means that it is 
present in the second and takes all the space which should be reserved 
for the result. Thus the result cannot be produced.) 

(From proposition A:) If the result does not exist simultaneously 
with the cause, then the cause (must have died in the first, past, moment. 
Thus it) cannot come fonvard to the second (present) moment (in order 
to produce the result, and thus this cannot be produced.) 

(The impossibility of causation is proved for both cases.) 
Thus, because (the cause) neither dies167 (in the first or past moment, 

proposition B), nor comes (forward to the second or present moment, 
proposition A), it is proved that it does not move (from its position in 
the karmic sequence.) 

Can there be any more doubt about motion and rest, any indecision 
about impermanence and permanence? 

Then, when heaven and earth168 turn upside down, it does not mean 
that they are not motionless; when floods rise sky-high there is no 
reason to believe that they move. One may convince himself (of the 
fact that) things (and non-things) are identical169 and (these senteIl:ces) 
will quickly lose their strangeness.17O 

(and each of them must have 'died' before the other could be 'born'), co-operation is 
impossible and causation is refuted. 

Apparently Seng-chao misunderstands Niigiirjuna. For, what with the Indian 
philosopher is the absurdum, he takes for the probandum. While Niigiirjuna concludes 
from the immutability of the causes that they cannot produce a result, Seng-chao 
believes that Niigiirjuna wishes to prove their immutability. He silently infers: causes 
are immutable, therefore not yet exhausted, therefore still effective (sic!). 

166 In Buddhism there are always several causes co-operating. But the picture on 
which the argument plays contains only one cause in the first, past, k~aJ;la and one 
result in the second, present,.k~aQa. The motion discussed (the 'birth' of a dharma) is 
called 'coming (back)' below. So Seng-chao saves his picture. But notice that the denial 
Qf 'coming' was attributccl to the people, and his task has been to prove 'not going' i.e. 
the impossibility of thc motionJ)t"cllc:mt-PElBtl 'rhe time direction in the Miidhyamika 
ktlriltlls is Western, i.e. rotrollrll t! tu thnt in Chao·tun (Pilst-present). This means that 
whon Son,,-chllo hEld to NIICl'lflco llith"r hil! tenet or hi. picture, he sacrificed the first. 

IO! til - J;; (lcllve th,lr .moll1ont). 
IG'ljtS1lt II]Clrllnt for :R.iIlI. 
100 llJI/tf - _IHI.IJ •• Cf. l'AI'I' 11. II. 101. 
m Nollet tht l'lIrllllllllln In til. llflnuludlnll ".'111' IIf PAIt'r II. 



PART II: ON SUNYATA 

(WU) PU CHEN-K'UNG LUN (4WJ) ~ JJi.~fnnl71 

1. I 

14 A perfect void172 where nothing grows (and decays) such is, perchance, 
the transcendent realm as it shows in the dark mirror of Prajfia.173 

Into it all that exists (and non-exists) is resolved.l74 Who, not having the 
mental power of the Sage with which to penetrate to full understanding, 
can attain that power of vision in which 'existence' and 'non-existence' 
lose their meaning?175 (Only) the Perfect Being may let his mind176 go 
beyond the borders of finality, unhemmed by these borders, may send 
his eyes and ears beyond the limits of seeing and hearing (to regions) 
where eyes and ears cannot reach. Is it not just that perfect 'voidness', 
in which all things are equal, which prevents the Cosmic Soul177 from 
being troubled by individual sorrows? 

, I'herefore: 

When the Sage uses his true understanding to follow the natural 
course, there is no obstacle which he does not transcend; because he 
vicwll the transformations (of the universe) as all of one breath,178 he 
11"1111011 through, adapting himself to whatever he encounters. 

J 5 lIe transcends all the obstacles, hence he can reduce the turbid and 
the mixed to a state of clarity. He passes through whatever he encounters, 
110 he sees oneness behind each particular experience. 

171 The title is oxplained in 11.4 (see p. 61 and n. 222) sunyatii does not mean that 
'(Ihin"") nrc just nothing'. 

171 "P: Ji!\t. AtiJilnya. 
nn Conccrning Prajfiii see PART III. ~ is 'abode' or 'world' il1 the Wheel of Life. 

'I'hlll'l) III'C ~ix ~llch worlds, but sunyatii is none of them. For it is beyond all that is 
I'IIl'Olll1to!'cd during transmigration, This realm is therefore called j&~ 'transcendent 
I'Nlhll', cr. 1'Ilrt IV n. 594. 

I" #1I1i;t!,~.ji, i\!!ii is 'end beyond all end' or 'beginning before all beginning' 
IlIdllllinl( both cxisting and non-existing things, Cf, :li1!!k. the 'last number'. Dvaya
h'l/i-rallitatvam, 

m Fnrlllulll of the Middle Path. 
ITO .!hlliC\, Iirurlllly 'the Mind of the Cosmic Spirit', ~I~ is not trnnsillted. 
In 8h,.lI-m;1I1l '1111}f;J, normally 80u1, also World-soul or World-sl,irit. Sec my urticle 

( 11)!!a): 'On tho Immortnlity of Houls in ChinuHc 'l'hought'. Introduction, Thc I/.~i-t!lm 
••• lIa (I ell, H, all) IIlIyll fi!Iu!I·j)J..lIJ1~IIII1!~;t., P,UI •• lIt1zfflt: 'Wu-hMi) ul)vINcd 
IIII' Eillht IltlIlIlK!'Uf11M, diMplllyinll tho pOWtlr of hiM Mpil'itUlll lillht lUlU dllH~ifvinll the 
1'I'I'II'III'OM with rtlj,(lIrd to thcir inhm'll VIlClltiul1H,' In ChhH'Mtl lltt'I'l1tlll'C 81/('11 ~III iM dtlM
l'I'lh".! lUI 1\ I'ulllr IIvin~ in II (11111100 from whloh IIMht tllnllnKtllM. c.:hlh '['Iwolin ( i'll-/II: 
Hit I~) Mlll/llkM ul' th" Hllh'lt Klnw ("lIl/Io,urIllM ~* II:,). 

IfI --til. In '1'IIIlI.t ""NIlIUluWY It 1I11llumulllh'l til rtll'm mllU,r, (:1'. (,'/IIUIIIJI-tIlU 

( .. \lh. "' fuI, .311)1 A:t.$ •• ;.t •. tj. 
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This being so, although the various forms are different, they are not 
so in themselves; not being distinct in themselves, it follows that the 
(multitude of apparent) forms is not truly form; as that (multitude of) 
forms is not such, it is not form, although it (seems to be) form.179 

Thus all things and He180 spring from the same root. Whatever there is 
and what is not is one in essence. Impalpable and darkly concealed, surely 
this is not a matter which an ordinary intellect can compass. 

1.2 

That is the reason why in the discussions of to-day, everybody has 
his own opinion, as soon as the subject of sunyatii is touched upon. But 
if the undifferentiated is approached with the (preconceived idea of) 
difference, can anything be established as one? Therefore, the disputa
tions go on and on (trying to define the relation between the Two 
Worlds) and on that very reason they cannot establish their oneness. 

Outline of the Schools 

(The first school181 defines Siinyatii as) 'emptiness of mind' hsin-wu 
(ICAm). 

(Tenet:) (Sunyatii means that) the mind (is 'empty' when it) does not 
reflect things, though things (themselves) are never non-existent 
('empty').182 

(Criticism:) This is correct with regard to mind when it is calm 
('empty') (like that of) the Spirit, but it fails to understand (the true 
reason why) things are (called) 'empty'.l83 

(The second schooP84 defines sunyatii as) 'emptiness' (Sunya) identical 
with matter (chi-se ll.PiS).185 

170 ~i'JF~~, cf. Lao-tzu 14: 1m~z~; 21,35,41: 4: ~WZ%. 
160 The cosmic idea before creation (~z::k~), or the Sage, is called wo ~ (He) by 

Seng-chao, which is rather strange. Throughout Chao-lun the Sage is referred to as wo 
(notes 429,605, 678)1 Indian Buddhism does not know of an integrating principle 
in the kaleidoscopic movement of single entities, the dharma. Nor does it know of 
an initial state from which world developed. World neither begins nor ends; if it dis
appears, in nirviiI}a, it does so together with its past and future. But the Chinese could 
not imagine a world without a centre. 

lSI Chih Min~tu :x~lt and others, cf. ApPENDIX 1. 
In The mind of a meditlltor, also that of the Cosmic Meditator (Spirit), is 'empty'. 
180 Tho term JUIIJ).CI doeR not oXilctly mean empty but rather 'absence of substance' 

(dflarllla-lullyati1). ~OnYlltll rJt.l110t\)K the fuet that phonomenal things are not true things 
but, ollce recollnized III IllCh, they lire lIeell 118 in tl'llth they are, and, 80 understood, 
!lQnyntll. I. tholr RCllllty (tlltiuttll). cr. IIhovt! n. 114. 

ll& Chill tl'lI().lIn ;UI i!* I uf, AI'I'UN I.IIK 1. A dotliliud IItudy of tho following dlffioult 
lint. I. fClunu tll,rll, 

m " ,flim IItI'ltnl uuluUl't 'm'l11. lind 11110 ttl.thll', 
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(Tenet:) What does it mean to say that 'emptiness' is identical with 
matter? Matter (as it is found) is not in itself matter.ISS Therefore 
though matter, it is not matter. 

(Criticism:) Speaking of matter, ('emptiness') is identical with matter, 
because where matter is there it is.lS7 There is no need to wait until 
it is taken for what in itself it is1s8 to justify the saying that it is identical 
with matter. 

The opponent says correctly that matter (as it is found) is not in itself 
matter but he does not understand that matter (as it is found) is (itself) 
non-matter. 

16 (The third schooP89 defines sunyata as) original 'emptiness' (pen-wu 
*4m). 

(Tenet:) There are many who are fond of nothingness,19o so in all 
their talk they submit to it. Therefore, (when the sutras) deny that things 
exist (they understand that) they do not exist; when they deny that 
things do not exist (they understand) the same. 

(Criticism:) If we look for the original meaning of these sentences, 
(we find that) 'not existent' means 'not truly existent', that 'not non
existent' means 'not truly non-existent'. They do not deny that here 
may be something and there may be nothing (in the ordinary under
Btanding). 

How can this talk, so partial to the negations, be said to agree with 
tho facts and adequately to describe the identity of things (with sunyata)? 

1.3 
If one calls 'thing' what is a thing then what is called 'thing' is 

(Komething) fit to be called 'thing'; if one calls 'thing' what is not a 
thing then though called 'thing' it is still not a thing. 

Therefore, a thing called up by a name may not appear (as what it is 
expected to appear); a name calling up a thing may not lead to the real 
(thing).l91 Therefore the sphere of Truth is beyond the noise of verbal 
tOllching.102 How then can it be made a subject of discussion? Still I 

l.~ ::T'1il~ - ~r~u~15. 
In .. ~all~. 
".1S~, Jiltl! 'I~~ as contrasted by ~JP.~ (~j~~) means taking 15 for what in 

ilM!,11' it iN without asserting its phenomenal existence. l'he first ~ is verb, Song-chao 
I1'it1M hill'll to remove nil t1'llces of t\ subject-object l'elution from the li/.1tya-rflpa eq1.lH
liull, M()\'(.l uf th~\t ~truggl(.l is fOllnd in the l""tTTltR in l'llply to I..,ju l·min. 

m 'Puo-nn, Chu FIl-Khcn '!!. tJH~ 11m) othura, Cr. AI'I'I.!NIllX I. 
IUO I\I1IlU 'tilf((qJJHI~~, rollU/iIt'p).i!Illllt. YK. 
lUI IItd If'llIll 1'ltrff\tt.\: .. , 1.) ;;r.;1~1)1Itd 1M Ill., With thtl~o plll'll.elM l'Ion.·,l!tnll Introdllco8 II 

now Idelll, Illlnloly thllt of "'rull Lllnlllllll.{l1 (.1'1), which III qUltiollt povnlllljllllnry conctlpt. 
A. WI .Iull .", trull hll1l1mlli' I. IIntlnmnlulI\ hln/lUIlIl!!. CI. boluw 11.4. 

m 'V.rlllll tll.ohln,' of tho CunflJuhm l,hlluluphlr •• 'I'b. lIPln.« Ie I, ottln uI.d 
by Hul.yUlln, "t. II MVH I • lUll. tlynunYllluul with ·Iit Ie, 
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cannot remain silent. In spite of (what I have just said) I shall state my 
opinion and defend it. 

II. 1 

17 The Mahayana siistra193 says: 'Dharma neither have the characteristics 
of existence nor those of non-existence'. The Chung-lun194 says: 'Dharma 
are neither existent nor non-existent'. (These double negations define) 
paramiirtha satya. 

These double negations, do they imply that the thousand things must 
be blotted out, that the senses must be prevented from seeing and 
hearing, that a state must be created which is soundless, substanceless, 
void like a gap in a mountain range,195 in order to produce the true 
state?196 Be assured that things represent no obstruction whenever one 
passes through them knowing that they are identical (with what is not 
a thing). (Understanding that) they are not true (when seen from one 
angle) but true (when seen from the other angle)197 (he will know that) 
essentially they are without sides.198 Thus, 

Being without sides, things, though in-existent, exist (as phenomena); 
Representing no obstructions, things, though (appearing to) exist, 

in-exist (in truth). 
In-existent (in truth), though they (appear to) exist, they are called 

different from (merely) existent things. 
(Appearing to) exist, though they in-exist (in truth), they are called 

different from the in-existent. 
Now, things which do not (merely) in-exist, are not truly existent 

things.199 If they are not truly existent things, what else does there exist 
apt to be designated 'thing'? 

19a YKquotestheMS(Iosa7): il:tm~ i,lp~#iJPiti, iJPfl#iJP1m '(Dharma 
are) comparable to reflections, belonging to the reflecting mirror nor to the 
outside world, they neither exist nor non-exist: 

194 Perhaps an allusion to the MK 7c 16. cannot, of course, mean what 
Seng-chao believes it to mean, namely, Cf. n. ZIO. 

103 ;Ji[* llusion to Lao-tzu 10 and 25. I quote from A. Waley (1934): 'There 
was s armless yet complete, that existed before heaven and earth, without 
sound, without substance, dependent on nothing, all-pervading, unfailing'. In the 
PARTS III and IV Seng-chao uses the same characters for his description of the Sage 
nnd NirviiJ;la but replaces tft by ~. Cf. below n. 476, PART IV, n. 510. 

ID~ Paramtlrtha-satya. 
197 UiJ~ <= !ArJ~liJ;!Il~. This is the principle of the Middle Path such as Seng-chao 

unull.rstood it. cr. n. 175. The folloWing stanzas are said to contain the essence of 
Hong-chuo's tenching. cr. Chi-ts!lng ad Ml(' (Taish(j 1824 XLII p. 25) and T'ang 
(11)38): 752. 

I~' i'l~ ft;z.fJ. In the followilll( I nm UNi11J,f tho term 'In-existent', unlilc() the term 
·mlll-oxi.tent', rur whRt nIhil,!!, oxiat. I1Ul' non-oxiatM, l.tI. in truth exists. Tid, word 
iN IIIMIl liMed hy H. H. Hollln.on hut porhllp. not with thi. Illtlllninil. 

UP II J~ lJI_! III It,,"l1t~ I, tl!hl".I" •• thllrl CIlIltIU~ h, 'truly "xi.tent thln,,_'. Whit, 
thill, OUlI.'Ll!11I word \TI,lIlt' MIlIl(.,,1l1\1) III1IW.I'I, '1IlIlIlUIIIII urllll"l thl. cJlIllC1ulty'. Ct, 
n.3, 1m PlIl'lIlll'lIl'h, 
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A siitra200 says: 'Rupa is sunya by nature not by destruction'. And 
thus the Buddha conducts himself in relation to things: 'empty' by 
nature201 exactly as things themselves, he passes through them not 
waiting until a path is cut out (for him).202 

This is why (Vimalakirti's) sickness is explained as unreal,203 why the 
Sutra of the Samiidhi Outstanding Sunshine204 says that (the four elements) 
are 'empty'. But then, though the expressions in the Tripitaka vary, the 
leitmotif is noly one. Therefore the Fang-kuang205 says: 'In the true 
state (paramartha) neither (Buddhahood) nor (NirvaJ:.la) is. attained 

,8 though in the world (samvrti) they are attained'. Therefore: 
the term 'attainment' is conventionally used to designate non

attainment; 
the term 'non-attainment' is the true designation of attainment. 206 
Using 'true language' (attainment is called) in-existent though in 

tmth (it is realized); using conventional language (attainment is called) 
not in-existent though it seems (to be realized). Or else, to say that in 
truth (it exists) implies that (in the world) it could never exist; to say 
that seemingly (it exists) excludes that (in the world) it could ever 
in-exist. 

These two sentences are surely contradictory but, as surely, what they 
express is the same.207 

This is confirmed by a siitra208 (in which the Bodhisattva is asked:) 
'Woultl you say that paramartha and laukika are different? (He answers:) 
'No', This siitra wants to say (what we have said just now, namely, that 
the snme in the aspect of) paramartha is said not to exist and (in the 
".poct of) lauk£ka is said not to non-exist. It rejects the proposition that 
thOle two aspects are two different things. 

Illn PI'obably quoted from VSK 55Ia 19, cf, CVSK 398. 
l1li 1~lriAt'~ z tEl !lIfl.. 
Inl Allusion to the Master-cook in Chuang-tzu. 
m V8[( 545a 26. 
1114 ('It"lO jih-ming san-mei ching m a W3~~iW (Taisho 638: 532h 28), YK reads 

?f' t!f II}t:,r,jJjHlt VJl*I~·tl1. 'You can neither save nor protect your life, the four elements 
ilft' Illllpty'. This corrects the original text, probably justly. 

Ina PSM 3(ic 19. 
'"ft Hoc lI.3 last 1'111·ugmph. 

1111 I hllvtl not compared the Silnskrit of the following quotation but, whcther 
til,. Chintl_c text trnnslilte8 it correctly or not, it cannot mean that Truth and Illusion 
hut.1I IIrl) excluded to the hOl1olit of un cven higher l'cnlity. Anyway. this iN not meant 
hy N~IoIi\rjlllln. NII"fll~\lnn cxdudOM 11K abRurd tIlt! j1rupositionH thllt mumlill1c entitio9 
Illlhc)!' 111'11 or 11I'1l not. l'hiN iN hill MiLldlo Pllth. , . 

PllttOrtl r lallMit.a /laramr'lrtlla 
'llri·lllni AnI/yaM 

cr, n .• 10. 

101 ct, 1'.'fK nAil II, 



PART II. ON SiiNYATA 59 

II. 2 209 

Surely, there is a reason why things are called in-existent, and also a 
reason why they are called not non-existent. For, in the first instance, 
though existent they in-exist; in the second instance, though in-existent 
they are not non-existent. For their 'non-existence', as negated in the 
second clause, does not imply 'spontaneous non-existence' (as of what 
could never exist) and their 'existence', as negated in the first clause, 
does not imply 'spontaneous existence' (as of what must always exist). 

Now, if 'existence' does not imply 'existence as of the universe which 
is' and 'non-existence' does not imply 'non-existence as of the universe 
before it came into being' then these two terms though different as 
terms refer to the same item.210 

Therefore (in the Vimalakirti sutra211 the young (kulaputra Ratnakuta) 
says with a sigh (of admiration): '(The Buddha) has said: the dharma 
neither are nor are not, they (simply) arise from causes and conditions'. 

The (Great) Bodhisattva-keyura sutra212 says: 'When the Bodhisattva 
19 turns the Wheel-of-the-Law, there is neither turning nor no turning'.218 

This means that (the Buddhas) turn the Wheel where there is nothing 
to be turned. That then is the subtle meaning of all the siitras. 

209 For the following cr. VB Commentary 380a IZ, also below II.4 and PART III, 
11.4. 

210 ;!;BJill[ is synonymous with J!lc2'2; and is contrasted with 'non-existence which, as 
seen from without, is not existent though in itself it might exist'. Absolute, or 
spontaneous, or independent non-existence, later also called 1i; ~, is a heresy in 
Buddhism (sec below). In Sanskrit Buddhism silnyatii and asatta are clearly distinguish
ed, but Seng-chao uses ~ for both. To him 1'f means sat (existence of something) and 
mt asat (non-existence of something), but also mundane existence (samvrti-sat) 
and true existence (paramartha-sat). His argument would be clearer if instead of 1i; 1'f 
he said 'iji," (nitya) and instead of 1i;~ he said ~'f (ucchinna). As it is, he confuses 
the pattern to the two Truths or Spheres (Pattern I) with that of the two heresies 
(Pattern II). 

existence asserted sfinyata non-existence asserted 
(absolute thingness) (absolute nothingness) 

sat lIa sad nasat asat 
Somehow, Seng-chao is reluctant to depreciate Reality calling it ~, but also when 

he has IJt ~ he feels the need to contrast it with 1i; ~, as a little later he actually does 
(n. 222). In this way he transforms Pattern II (the Middle Path) into the imaginary 
Pattern III (the Middle Path of Seng-chao). 

true existence sunyatii(?) true non-existence 
(paramiirtha) (what?) 

Scng-chno WIlS not probably consciously thinking in these mental patterns; from 
whnt he tells us they nrc derived, in order to clarify the confusion which makes his 
lUnljllllge mysterious evcn to himself. He WIlS also able, liS we shall see, to see genuine 
pmhlcms. Ct'. n. 207. 

III VSK 33:.\ c, CV8K ~37'~ '!I. 
UII Pr/-ifl j1i'111l'/fl cllil/I(.:fl¥ •• ~~« (,raj"M ()~6 XV r: 10l)n 1). 

lID Mlln.luarf IIMIIII tho l1mldhll wht'tht'r hiM 1n't'llehll1l1' of the IJllw nctulIlly hllflJlonl 
or not. 'rho Jluddhll ImMWfn thllt thl! ],IIW 1'11Ii I1Sl1thl'l' 110 flfllllchlJd nul' nllt h, 

. "rIMchld. Mllft.!u'r1I\1I,. for 1111 LllCllIlIlIlIflulI. wh.rou\,um lilt! JJudcJhll fllplilin. Ihllt the 
dhArmll "" ',mply' (in",I',I), 
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What do you propose? That things are not? Then negativism would 
not be heretical. That things are? Then positivism would be orthodox.214 

(Actually) because things are not simply nothing, negativism is a heresy; 
because things are not simply something, positivism is not orthodox. 
Then it is evident that these two negations describe Highest Truth 
(paramiirtha satya). 215 

II. 3 

So in the Tao-hsing216 (Subhuti) says: 'Mind neither is existent nor 
non-existent'. The Chung-kuan217 says: 'Because the existence of things 
depends on causes and conditions, they are not existent; because they 
arise from these conditions, they are not non-existent'. The theory 
expounded (in the sutras) is such. Why is it such? 

Existence, if true,21S would imply self-sufficiency and permanency; 
it would not depend upon causation for its existence. Just so, non-exist
ence, if true, would imply self-sufficiency and permanency; it would 
not depend upon causation for its non-existence. As what exists is not 
sclf-sufficient hut depends upon causation for its existence, it is obvious 
that it is not truly existent. Not truly existent, though existent, it should 
not be called 'existent'. But why is it called 'not non-existent'? Whatever 
non-exists could be called 'non-existent' only if, like the day before 
dnybreak it were unaffected by mundane changes. If the ten thousand 
things were unaffected like that, they could not possibly rise (and decay). 
As they rise (and decay) they are 'not non-existent'. This is expressed 
in the (above) sutra: 'Because they rise from conditions they are not 
non-existent' . 

The Mahayana satra219 says: 'All dharma must be considered to 
20 cxillt because (though) dependent upon causation (they exist); all 

dharma cannot be considered to exist because (only) dependent upon 

IU 111' rends ~ which makes better sense than $, though ;;jjiJil. (mithya-dnti) can 
hllv", tho sume meaning, Cf. Kola V: 18 n. 3 'm' Jil. (nit ya-vada) , I$i Jil. (uccheda-vada). 

11& Th" two negations describe the Middle Path, The Middle Path might be called 
/',lrIlmllrtha .wtya (if( ~m), the true vision of things, This must not be mistaken for 
(I"MlI/llrt/wta!,: sat (j( if) which in Miidhyamika terminology is refuted if attributed 
I .. II MII1j.(le dharma. 

MIn I)S/, 425 C 27, 
mer. Mf( XXIV 18.19: 33h 16. The idea of the MK is to refute the assumption 

Ihlll thinllM hl1ve, npul't from their rolntive existence (pratftya-samutptlda), II nuture of 
Ih(1ll' own, Quoted in CVS/( 33311 4, 

... 111'1'0 iJC il111C~ j'"pllwCM '/it (sat). A'1n1t-dliIO ('onrounolltlll" ttlI'm with pnrnmRrthn-
11111. cr. n. 107. 1'K axpllllnll /Jt 1( lint.! iJCWIt 1111 ~11' lind m1m. 'J'hl •• huwlI !hllt he ill 
IIW""II of tlu' 1"'ohlllll1, 

III Inllulllt Quutlltlun p"l'hlll'. fl'um Mt:.': 61;111 • -1IU~J,tIl'II1;t'u*.I}ll~~ "1'h. 
dh!lrmll ~lll nul .. "I.t jndlllltJl1Il'l1tly but 111111'1 .. uOpllmhlllt (Ill UIIIIIOI Ami 4'IlUulttun,', 
I umlmtiliul 1111 .Ii, 
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causation (they exist). All non-existing dharma must be considered to 
exist, because (though in modo negativo) dependent upon causation they 
exist; all existing dharma220 cannot be considered to exist because (only) 
dependent upon causation they exist. 

These sentences, if properly understood, are more than simple 
inversions. For, 

if (in the preceding paragraph) 'must be considered to exist' implied 
that (the non-existing dharma just) exist, (the Buddha could not have 
added that they) do not exist; if 'cannot be considered to exist' implied 
that (the existing dharma just) non-exist, (he could not have said that 
they) exist. Saying that they exist he borrows the term 'existence' to 
denote that they do not (just) non-exist; saying that they do not exist 
he borrows the term 'non-existence' to denote that they do not (just) 
exist. One meaning; two words, Language creates the difficulty. If one 
knows the reason why (that strange language is used), then all am
biguities disappear. 

II. 4 

The ten thousand dharma looked at from one side do not exist, and 
therefore cannot be treated as existent, but looked at from the other side, 
they do not non-exist, and therefore cannot be treated as non-existent. 

!fyou say: they exist (I answer): (You may call it) existence but it is 
not true life.221 

If you say: they do not exist (I answer): Phenomenal life has taken 
shape already. This is not just non-existing, 

(The ten thousand dharma) neither in truth exist nor just non-,exist. 
This is the meaning of the title Pu chen-k'ung fun (of the Treatise),222 

220 The Taisho ed. r52C reads 1m, YK I73b reads =¥f. I follow YK. In the Sanskrit 
text we are told that all dharma, whether positive or negative (sad-asat), are not (in 
truth) existent (paramartha-sat). Cf. Pattern I. Seng-chao, without regard to the 
modi, transfers this pattern into that we know from II. I: non-existent if compared with 
what in truth exists, things though in Illusion still exist, and vice versa. 

221 iIit{:E: is strange. In the sphere of Truth ( .. ~) of course, nothing 'is born'. An 
explanation is found in thePao-tsang lun Jl\:.1lili Hsu 2sa IS. It deals with the Highest 
Being. 'Decapitation and burning would do him no damage. Magical means such as 
the golden pill and the jewel ichor applied to achieve longevity (~EE) are out of place. 
For, true life does not die, true death (j)ij;l!ilt) does not bring about new life i.e. reincar
nation. We might say: he always dies and always lives.' 

m All versions with the exception of HT read ~"~iJFlIf~ (HT 430 d ilFilitiIFJtmn. 
The preceding dilemmll 1V\1'tj~:1'r 1V\r;t;ti;~ seems to demand a final •. YKexplains 
.iE1MI?~ 1t'l!r, ./& 'F4"~btJ~IJ .)11'. ~. frr 9), 1!t{ll;, rfao, what would be the difference bet
woon ~ •• « nnd 1t1t? Ami whntllhout the gfnmmllf of tho title line? If we follow YKwc 
undOl'Htllml :..r~UC 1.~ III ::f'/IIt~'tt r!\~1,I; whi!.!h ill odd foIfllmmltticlIlly. '1'0 read it 118 ::f'~ ('Y')2l!l 
wlluld ba t~()Mllihl. thuullh 1 Im,rt'r ttl tllll\! .?:Ii AI II (loll'lpllul1d. A diltlculty ramll!n, 
IIbo~1t th, vllluo of ~ whM, lmrmlllly I. 1',llIfV'c:! for 'truo 1~{lClfIcIUCG', 11 .tJt~ UI.d 
111"In th. 111111. ot liUM (./II! - )1+;* - *iii /II! - tiNlt - ;.r;:lIIltc.)P Stran"l lnd"d. 
hut pIlI.lbl, with 8'I1I1"ohln, III th.,',,IlJtd,"t uf IlIUM 'ihIlWI. ",\.1' .xl,t.nG.I. I.Up.,. 
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Therefore the Fang-kuang223 says: 'All the dharma are symbols and 
are not real. They resemble a man produced by magic: this man is not 
non-existent, yet he is not a real man'. 

The language problem 

21 If one searches for a thing using its name as a guide (he will discover 
that) where the name is found the thing is not found also. If one searches 
for a name using the thing (it names) as a guide (he will discover that) 
what the thing achieves the name does not also achieve.224 If the thing 
is not found where the name is found it is the wrong thing; if the name 
does not achieve what the thing achieves it is the wrong name. Thus, 
names do not correspond with facts and facts do not correspond with 
names. Now, if names and facts do not correspond with each other, how 
nrc the ten thousand things to be found (with the help of ordinary 
lunguage) ?225 

Therefore the Chung-kuan226 says: 'Things are not this or that. 
But some one (in the position of this) makes this a this and that a that, 
while (in the position of that) he makes this a that and that a this. 

This and that do not denote only one kind of thing, but ignorant 
people believe that (these words) have a definite significance. It follows 
thnt this and that at first do not exist, while ignorant people believe that 
(even) at first they may not non-exist. Once one has recognized the 

u non-existence of this and that, what else could there be whose existence 
he would be willing to assert? 

An we know: things are not real, they are just symbols. 

vulll' ffi JiIf[, which neither exists nor non-exists, ~ is not used in this meaning. On the 
III hOI' hllntl, when mundane existence is depreciated as 'not truly existent', 'imper-
1t1!1nont" 'mental', etc., both ~ and !il:[ (Jil~) are used. The title would thus read: 
'lUll/yalll uocs not mean that things are just nothing'; and the treatise would appear as 
II I'Ilntrihution to the debate on Silnyata or on =i¥;W respectively. One may compare 
Ih" ht1l1inning of the Pao-tsang lun: &;i'iJ&;::t:jji;~ 'A voidable void is not truly void'. 
Cf. 1IIMU 11, 171 and ApPENDIX I, n. 7z8. 

m 118M uSc 29. 
1M' PJAi)RI~, q!2i14!!ii!l1i~z., Ql,~*~, ~~~~zJ;b. See above p. 56 1.3. Note 

Ih!'pllrnllt'IiMll1 £ 4'ttt(!~ Z)Jf and here ~::t:1:iIi~ Z J\'; ~::t:JiI(~ Z)Ji; and here ~ 
fill ffl\tl Z:llJ. S(!n~-chao distinguishes two kinds of names I!W ~ and ~ £, two kinds of 
IIIIIIII~" .J!!' nnd ilIt 1'r , two kil1ds of uimensions (jIf) that 8uIl;gested by the name and that 
III whit-II thinlo/K cxiMt for our use. I have dropped my assumption that the distinction 
It!'l Wl't'll tht' dimension of verities lind thnt of IIctulllitica has much significance, These 
111'1' 1lI1l1'l' l'tlllliniMCOnCOft e)f much curlier diRct18sionR which nt the timo of Scnll-chao 
Will'" "IrollLly dill' ie, In thl. pnfll/,f11lph the lIuth(lf Kimply KhnW8 thnt normllllnnlilllllgc 
I. UllHhlll to tllliorihll hi' vi.lun tlf th" COllin!). IIml thut therefurll'. contrlldlcti()nB 111'0 
IllUlvoldllhlo. 

lin H"o Willet)' (103;).)1 "I'ho 1,1If1j(III1"O Crllll.', III '1'1'11 Wtl;V tlml it, POW", tlip. I', !If,). 
I" An IIl1ulIlnn to th. pfltrll(nhtllltlllil pa,,1f,1I1V In "!'flOfMI or tho tlub"".tmrlh,1I XII, 

7' (Jr. MK.I 17.1 (YK). In t'liut thl" 'lul)tlltion 11111111 rllthor 111 .. 11 r.mlnlloontl. uf tb. 
~hln ... Lo.hdanl, ut. n •••• , . 
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That is why the Ch' eng_chii227 maintains that names are artificially 
applied to things, and Yiian-lin228 uses the similes of the finger and the 
horse. So, profound doctrines may be found anywhere. 

The Sage rides the thousand (waves) of becoming yet remains 
unchanged; he falls into a thousand errors229 but emerges from all of 
them. Why? Because he knows that sunyatii is the very nature of 
phenomenal life and does not misunderstand this term as meaning 
absence of existence.23o 

Therefore a sutra231 says: 'Marvellous, World-honoured One! 
Unchanging· Reality (bhutakofi) is the realm where all dharma are 
assigned their places.' Not outside of Reality are they placed. Where 
they are placed (in the world) that indeed is Reality. This being so, is 
Tao far away? This life of ours is Reality. Is the Sage far away? Recognize 
him as in truth he is, and you are the (cosmic) Spirit.232 

221 Ch'eng-chu kuang-ming t'ing-i ching (TaishO 630 VX: 454C I). 
2aS i.e. Chuang Tzu whose jurisdiction was in Ch'i-yUan ~ 1:\IIl. The passage is from 

the Chuang-tzu (2.4 ch. I: fo1. 28b). Fung Yu-Ian (1933) translates, 'To take fingers 
in illustration of fingers as n~t being fingers, is not as good as to take non-fingers in 
illustration of fingers as not being fingers. To take a white horse in illustration of horses 
us not being horses is not so good as to take non-horses in illustration of horses as not 
hcing horscs'. This passage contains the philosophy of Kung-sun Lung .(iY~~II, logician 
of the fourth century n.c . 

•• u Lifa itself i. orror. 
YDQ JtJ.;M;llIllX/ItDZ ri1 JlI!l. ~~Iif! ITa 1i/l11td 'u~. 
101 cr. P8K +OUI I or PSM 1<1,0(.1 15, tlY. hilI ow PAIt'I' Ill, n, a80 • 
.. I Not "l'lrltLlIII .,If' III In th. ftrlt Idltlon, but Lllo '1'1111'. FlI'lrtt of tho VAll.y. ,"i 

1111 II v.rb r.r,lrM ttl nmldhl.t.'1'lIoIMt 'L'ltllll •• Whll'l Ihl clI'illinllilltlltl uf thin". "Pl'.llf •• 



PART III: ON PRAJ~A2S3 NOT COGNIZANT 

PAN-JO WU-CHIH LUN ~ ~ $.{€ in trmi 

I. I 

Prajfia, void and dark, is, perchance, the far starting-point of the 
Three Vehicles, 235 Being cosmic Reality236 she is certainly not definable 
as something, Yet attempts to define her237 have always been numerous. 

1.2 

The Indian Sramana Kumarajiva238 as a small boy ventured into 
the vast field of the Mahayana, desiring to get to the root of things.239 

a3 lIe alone could grasp (the essence) beyond the 'words and symbols',240 
nnd mysteriously found himself on 'the plane unaccessible to the 

ann In Mahayana prajfiii is, essentially, the vision of the Bodhisattva, as incorporated 
in the J>rajiiiipiiramita literature. Cf. E. Obermiller (1931): 164, 292. In Hinayana, 
prllji'l!l may be roughly said to be wisdom acquired in meditation, as e.g. in the term 
MIIIllI,dhi prajna. Seng-chao's interpretation, viz. the wisdom innate in nature, is, of 
"Ulll'HC, not found in Indian Buddhist literature. Cf. INTRODUCTION. In Sanskrit, prajna 
IN i'l.!mininc, in Tantra a female goddess, I did not find it possible to use the neuter 
pronoun in my translation since she is, in some cases at least (e.g. 11.3), though never 
II lIutl, "till n person. 

114 The title is explained in II.3, 
IDft The Vehicles have a mythical significance. Liebenthal (1961): 44 n.9. ~~ 'The 

Innnitcly fur nncestor'. 
IUD /lC-' ... (paramartha-satya), here also translated 'non-World' or 'Truth'. 
u, ~"i!~II,j, Cf. LY 11.16. HT: 431C enumerates four different opinions. 
In" l<umil.mjiva who Was bom in Kucha in A.D. 343 or 344, was an Indian, related 

lin hi. mother's side to the ruling clan there, His mother, formerly a nun, must have 
hC'C'1I rOHponHible that, in his seventh year, he started to become a Buddhist priest. 
AI Iho nile of nine, she took him to Kashmir and entrusted him to the famous Sarvas
IlvAdin Illlmihudatta for higher education, Three years later, on the way home, in 
I< I1MIIIIII 1', he mct Buddhayasas who introduced him to Mahayana. This monk and the 
HllrvRMtivlldin Vimnliik~a, from whom he took the vows, later joined him in Ch'ang-an. 
1(IIIllIlI'lIjTvu was a keen reader and absorbed what he could not only from Buddhist but 
IIIMO Vl'tiic litcfnture, His fame induced Fu Chien, ruler of Former Ch'in, to send an 
I'MPl'tliliol1 under LU Kuang in order to bring him to the capital, as the legend goes. 
l\udlll WIIM conquered nnd sacked in A.D, 384. The next year Fu Chien was murdered 
II III I 1.11 l<mlll" went East into Liang where he founded an independent kingdom in 
,1110, lit' hut! talwn I{umlirlljiva with him who remained in Liang seventeen years, 
l'tll1l1l'(~lt'd with the Court in the cllpacity of a soothstlyer, though he was not allowed 
III pl'opnKlltc Buddhism, Upon the death of Fu Chien the throne of the Ch'in was 
IIMIlI'PI'lI hy the TllnKlIt chill of the YllO iiB. They werc ardent Buddhists lind repentedly 
l!'il'd to f,trt th", fnlnOIlR Acholm' out of' I,inng, When ul1 these IIttemptR were 1111HUCCeRBfui, 
VIIO 11"1111( Hunt nn 1II'llr)'; ),U LIlli II , rlllol' of I ,tllod .iunf,t, Rurrcndert'd und KlImnrnjivn 
WitH Il1'nUlllil to Ch'nl1lo\'-ull ill A.I!. 401, '. 

m '1'(/4(J/lJl ;k)J I d', 1.,m-/IIII!.j.! ;.k)l1m IIf,Ii lIud I'll-III 10.a I : 7~(' 0, lhll "IMt) Muhnyllnll 
1,1', l!I\:.~IHII, cr. JlN1-ffill A (l1~h.7 p,MII) ;JHJ;l\IIAZ.mJ)hu/4mJiiJl·~II~ 1'01' tlH' 
u,"t1htAC • ('I'N I'IIIIUI ." 

Uti VI( 1.I1.1I~tll. froln WIlIlN PI'./·lflll/,-11 "d~1IiJ I *"fI:J~" •• ·UJ., MI.'~' m •• 
IItIA, 



PART III. ON PRA]NA NOT COGNIZANT 

senses' He reconciled the divergent doctrines in Kapilavastu ;242 he 
fanned the pure breeze (of the Law) to the East. Willing to carry his 
candle further he (was forced to) hide his light in the country of Liang.243 

Tao does not work without design; when it works there is a purpose.244 

In the third year of hung-shih, the cyclical sign of which was hsing
chi245 (A.D. 40I), the ruler of Ch'in used (Lii Lung's) readiness to 
surrender246 to send an army in order to bring (Kumarajiva) to Ch'ang
an). Thus a prophecy concerning the fate of the North came true.247 

1.3 
The Divine King of Ta Ch'in,248 he whose piety (tao) surpasses that 

of the Hundred Kings (of Antiquity), whose achievements (te) will 
make happy a thousand generations to come, skilfully attends to his 
thousand duties,249 spreading the Tao (Dharma) all the day. Surely 
he is to the people of the third period250 what Heaven is to creatures, 
the support of the Dharma left by Sakyamuni. 

(After Kumarajiva's arrival in Ch'ang-an) the King gathered more 
than five hundred students (of Buddhism) in the Hall of the Hsiao-yao 
garden251 (where they attended to translation work). Personally interested 
in the Chinese version, he took part when the Vaipulya sutras252 were 
being edited by Kumarajiva. The knowledge which, in this way, he 
made available will be helpful not only to the present generation, but 
(will serve) as a ford and bridge (across the Ocean of Becoming) in 
kalpas253 to come. 

241 Lao-tzu 14. YK traces all these allusions to events in the life of Kumiirajiva. 
242 Birthplace of the Buddha, here standing for India in general. 
243 HT says Hsi Liang iZli1*, YK Pei Liang ~t1* (mj~~lJt) but Ku-tsang ti~, 

When conquered, was still the capital of Hou Liang {j't 1*. 
2" Destiny sent Yao Hsing to the rescue of Kumarajiva. 
245 The cyclical sign of the month stands for that of the year ch'u:H: YK. 
246 YK quotes from the San-shih kUG ch'un-ch'iu .:::: + ~ 1i fk by Hsiao Wan (Liang) 

.1fj; (W;): 'Lli Lung, pressed by Southern and Northern Liang, announced his sur
render'. 

247 A prophecy from the PSAI that Buddhism would spread first South then West 
finally North. YK. 

S4B Yao Hsing kJ~~, tzu.::.f-~ (388-416). He adopted the title T'ien-wang :7(:£, and 
ruled Later Ch'in in the years 394-416. His biography is extant in the Chin shu, cf. 
Chin-shu t.~ai-chi ('f!f'.llftl4fr:lch. ll7: 309C). 

1149 Cf. Chuang-tzu 3.2., ch. 2. 4B. 
m I follow YK though the mode of expression is somewhat strange. In Seng-chao's 

<.IllY the lust period hnd not yet hegun. 
m Thesc wCI'e only the MtlltiontH of the J\~:u<.lcmy; the number of monks is given as 

thro() theJUMlIllo. 
Ihl 'I'h", MII/,lIv{f"Q ,{ffrm, I;IMp. Ih" I'affl'u.f)i,l!iatihll. 'I<'Utnnrl~iivn reud the Sanskrit 

vlr.lun, Ihl' [(InK th" nlll h1llt, tillll'lhllf tlil1Y 11umplIYI'd \lla' now with tho C)ltl tYllnlliltion) 
lind rllvl.,1~1 til" WIIftUIIII III Ih' lU"mitlli fllljlJ!J·IIU.· h,·/r, 101 b HJ f. 

lAD A 1t1l11'1I I. till' dUflltlnn of II Wllrld. 
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1.4 

Though inexperienced and slow, I was admitted to this fortunate 
assembly and thus finally heard the message so new and important. 
Truly, the wisdom of the Sages is obscure and subtle, deeply concealed 
and difficult to plumb; shapeless and nameless, it cannot be expressed in 
words and symbols. Should I (behave like the Yellow Emperor who) 
employed 'Ignorance' (to find the pearl after 'Learning' had searched 
in vain)254 and in my inadequate language tell of it? How dare I say that 

24 the Mind of the Sage can be described? (Nevertheless) I shall try. 

II. I 

The Fang-kuang255 says: 'Prajfia256 is not a thing among things, it is 
not a thing which is born and dies'. 257 The Tao-hsing258 says: 'There is 
nothing that Prajfi1i cognizes, nothing that she sees'. 

These quotations describe the act of (Cosmic) Manifestation (chao 
mt)269 which is characteristic of ( Cosmic) Cognition (chih ~). They say 
that (in this act) no things are perceived and no cognitive act is per
formed. llioo What does this mean? Evidently, there exists a kind of 
cognition which is not (related to) an object, a vision which is not 
cognitive. 

II. 2 

(I n the following syllogism it is proved that such Cognition is pos
liblc.) 

Where things are cognized other things are not cognized. 

144 Cf. Chuang-tzu 12.4 ch. 5 4b f. 
iM PSM: ch. 7 97C. Cf. PSK: 354a 13. WTS. 
13n In Buddhist psychology the process of perception and re-perception (in memory) 

I. undol"8tood as a polluting contact with objects, which are actually non-existent. 
'l'htlMtl posscss characteristics, nimitta or lak~alJa. A thing is what possesses a lak~aQa. 
'l'u lilly thnt the Mind is 'not a thing among things' implies that it is free from karman 
which It'nds to life-death. 

13' 'Pr~ll (sa-Ial'fa'!;ta), things which possess lakiafla, individual things, 
n. cr, DSf.: 428a 20. 
I'U (~IIi1t-chao chill yung !ji!( JRt z m . Our text distinguishes ~ cosmic, and ;;0 mundane, 

1'''llllitIOIl. ~,! iM th~ power of cognizing, characteristic of Praji'lili. But, where Seng-chao 
WIlIlIM to h,' IImbiguouB, he useR ~ for hoth kinds of cognitions, To make it casier 
fur IIII' relluer, ~ ill cllpltnlizcd. 'Knowledge' would fit occlisionlllly, hut c()uld ce)'tllinly 
III' 1If'ltllI.w refldetion nor RIM·mnnifcKtlltion. It Kt'Cl1111 bcttcl' to prellil the word 'cognition' 
II lilliI'. 111 tho Chao-11l1I Prnjf1n (tho Mint! of thtl 8111(1.') iM compnred with IImit'I'OI' which 
"rlll'!!cM Ilnw nINO iII\1!nlnlltl.'~, or mllnifcllhl thhllo1l1 whit-h IIfC In th~ mind, lind in thill 
wily ('l't<lltt'1 the! wurld. J. Oumllt (IIJ~'IJ:) :llll. 4·--'Nutonl quo I., mll'olr rpJIM, toutl:' 
III rOllltt6 In m6mtt tlmp. 1111'n III ,a~UI/Ilf1', . 

liD fiI'i/1!IM~, In th. fnllllwln" I lrAn.lllt',,:ft'~ (,a./ulf,tlflu) hy (thln/ol' or 'nbjo"t', 
NOflmdly 'uhJ,(jt' II ";vattllltl ()lfltlll .. ,fjo)ltJIII' IJr"). "1I'"'.lIlu\l~ duol Illlt dl.tI"gullh 
h.twnn th ... tllfl"'., 
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As the Mind of the Sage is free from things cognized, it is (also free 
from things not cognized). 

(Such) uncognitive cognition is called omniscience. 261 

Therefore a sUtra262 says: 'The Mind of the Sage cognizes nothing 
(and therefore) nothing is cognized (by him),. So it is. 

Therefore the Sage, 'his mind empty (of single events), his vision 
filled with the universe'263 is always and yet never cognizant. He dims 
his radiance, covers his light,264 and yet, in a mind that is void, mirrors 
the invisible. He conceals his wisdom, hides his intelligence, and yet 
he alone is aware of what goes on beneath the surface (of things). 265 

II. 3 

Prajiia and Shen ~$ 

(PrajiHi:) (In the mirror of her mind) Prajiia reflects what is totally 
concealed (from our eyes),266 yet does so without cognition (of objects). 

(Shen:) Responding (to our needs)267 the Spirit acts, yet his action 
is uninterested. 

(Shen:) Sovereignly268 he rules the world regardless of what happens 
to us in the historical process. 269 

(Prajiia:) Yet it is this life which she manifests. 

261-iID9U Here 'knowledge' would be better than 'cognition'. I keep 'cognition' 
for the reason already stated. 

262 ~ Ii) 1m?iT;;n, 1m?iT;;:r;:;;n. Cf. Vise~acintii Brahma.pariprcchii (Szu-i jan-t'ien so-wen 
ching .1l1~n~?iTrJl~), Taisho 586 XV: 39b II: J?J.m?iT~Htscm. 

263 Allusion to Lao-tzu 3, where we read 'belly' for 'vision'. 
264 Cf. Lao-tzu 7 (headline). 
26. ~~~~:;i1f cf. Kuo Hsiang, comm. to Chuang-tzu, :a.8 ch. ~ 40b fiW*,~~. 

~ is synonymous with Jlt. 
266 1&:ff Ji'IJ IiJn z~ f(jj m;;n ~, iJl$:ff lJIfr z ffl TIff m 11: ~. The Mirror reflects and also 

sees. These two lines are the main subject for later discussion, cf. n. 283. In the 
following I omit repetitions. 

261 Ying-hui 1l1!!fr is a dvandva as in VSK Commentary: 413C. 'Beyond our experience 
is the fact that good conduct rouses good response; experience shows that when we 
remember him we are protected (by the Buddha). As required by the condition of 
the universe, below the surface of things a commotion (is produced by good or bad 
conduct). In this way destiny is spontaneously made.' fi'lJI~pg~fl1UH1 .. , :f!llfr~ 
IiI\H~~z~J}, 

The picture underlying these sentences shows two dimensions (below or within, 
ubove or without) which are in mysterious correspondence (kan-ying JltlJl). Kan-ying 
must be distinguished from pao-ying *9.lIlii. (karman) though there was a certain con
fusion between these terms because both were occasionally identified with 'the natural 
Inw' (f~1 f~ zliR). Buddhist und Tuoist judges were hostile forces whereas the Sage 
(Buddhu) i8 Idnd. He dOCK nnt jml~e hut helps those who Buffer under the karmic law. 
K'II'mnn illulway" to ho (Ol1rlu\ I'm' it iH dire fute while l~all-yillll (which has no equivllicnt 
in SllIlllkrit) i. II)WII)'. 'rollpollMO tu ()UI' I1tlcd,' (Illllteriui lind KpiritulIl oncs). 'I'h;1I 
I·oapon.o II, hlilicully, hlllll!/1ul.lnt. YK I!xpJllinl: ••• ,.'. 'rOllp0118C to the Itllto of 
tnlttIJrlt)", JI'I' .imlhlr. '1'hl. Id.iI, hOWilVIII', orlilinatod lilto!'. 

lUI VIC ~;(Jl. 

lit II:J! itt lit it . 
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(Shen: ) Yet it is our life which he 'unceasingly directs'. 270 
Therefore, whether he looks upward (to the supramundane) or 

uownward (to the mundane sphere), the Sage remains in harmony with 
25 the cosmic changes and helps wherever he is needed.271 There is nothing 

so hidden that it is overlooked but this reflection is not purposive 
observation. This then is what is found in Cognition which does not 
cognize, in the Response called forth in the spirit of the Sage.272 

II. 4-

Prajnii 

What kind of thing can (PrajfHi) be? 
'I 'hough full of things273 she does not exist (as a thing exists); 
Though void she does not non-exist (as a thing may non-exist). 
PrnjfHi is there and yet defies all qualifications. 274 Such is the Vision 

of the Sage. 

Cosmic life (Prajnii), how it exists275 

Neither can its existence be asserted because it is nothing visible, 
nothing describable; 

i!II ~ H:Illil rl·I, lit. 'always in the universe'. An allusion to Lao-tzu 25. NT explains "Ill." 11M the Buddha-worlds. 
III jl('HDJ )1~l1t, !i!!Hlg mu~· NT,' 4-34-d explains .fJ1J:1<. 1!1fl ~ {!&;j;i1 iilfHiL )Ij)'j ~ Ji11tijg jffl ~ ~ 

ifIII ilL i.". he acts like a Bodhisattva bringing the Dharma to needy beings, but the 
phl'lI"CH llllCd arc not Buddhist. Cf. Nsi-tz'u B (I-ching ch.8 2a) where Fu-hsi brings 
ClI'd"r to c1alOs i!:i${;gI~.EI(.z:E7(r -tl2.,1l1l J1JJfi~~7(, {!& Jl.ljfi y*~:I:U!. fih,;iJ(z;:!(, 
~IiI.I'I~ ~ 'i'C, ))I1Hli is the same as JJlf}.1t above. 

m ,..,'hellg-shen 51i! ml~ . Shen m$ is both spirit and soul, which are not distinguished in 
CldlH·MC. 1 try to give the picture rather than the words but cannot translate too freely. 
I 11111 now llBing my own language. The Mirror (Prajiiii) is the Cosmic Mind which 
('ontllinM 1111 things though unmanifested (t'i). In the active state (yung) , when the 
('oNmic mind becomes conscious of itself, it reflects these contents, as our minds 
rl'i1"dN things which are not necessarily outside but e.g, remembered. The Cosmic 
MiI'I'OI' 'mirrors the invisible' viz. Reality which is free from individual things. Shen, 
I hll coulltlll'pnrt of l'rujfiii, is construed in the same manner. Prajflii's acts are reflexive, 
.... 'h~I/·M nets nre responsive. I doubt whether we are justified to pass these figures off as 
1l1l'llIphnI'H. Thcy wcre not meant to be so. 

m :"flli;;r';{fljI»:Trli:li"111~, 'If (01' :lil:, cf. n. 434) which in later terminology is alm9st 
idt'lIlklll with .IJC 'true' hllR in Chao-lUll the technicnl meaning of 'fuctulIl' lind is distill
IllliMlltld in IlIcllning fl'OllI .IJC (111\) 11K wcllns from IJi (if). It dcnotcs the fullllCNS of the 
('uHll\ic wOll1h. I 11111 omittinll tilCl 1'~'rctition8 in whllt: i'()l1()wH. 

M!4 ft. IM;;r.; 111 wtII·/It, Cf, CIIIIUI1Il-tliJlI 2., I!h. I 1'01. 3Sh :I; 1)0 Z?'j· ~.A tf. IM~'; 1t1ir. 

m cr, tho p~ll'ullt'1 J11l.Mn~t! 011 p, 61. 'I'bell'" it WUM ~Cln)'utft, hOl'\I It ,.1'1'11.11111, in PAII'I' 
IV It 1M Nlrvlh,HI. '['holtllh II'It,lnllllll. hIlt hOlm ~lc.l"~a·iblldl 80llM-chllo Unl1l1ut hut 1111)11), 
III Prll,lf'l1\ hi. 1'111111111 Pllttlll'lI 01' 11111 Mlddl, PIILh I'll IllnkCl lUI', tlUlt 1'1'1Ij1l. I. II t,uMllllc1 
lli/ur, Bllel, thlfl',fllr" Iml'.I'rlhllhICl, Notllllil huw tllil 1,lutUflll (lid, hllu CllIllh C'lth&lf, huw 
funuthml furm,rly lil·II.'I·v,,1 fur Millm III" now 1I •• IIII1,d til 1'1'lIjtla. 
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Nor can its non-existence be asserted because the Sage manifests 
himself thereby. 276 

He manifests himself thereby. Though void it does not fail to shine. 
It is nothing visible, nothing describable. Though shining it remains 

void. 
As it is void, 'the phenomenal chaos does not impair its stillness'. 277 

As it shines it leads the blind (beings to their destinies). 278 

And that is the reason why the Sage never ceases to be active and 
why, nevertheless, an individual feature (in the field of his Vision) is 
never discovered. 

Therefore Ratnakiita279 says: 'Without conscious intention (a Bodhi
sattva) appears and acts'. The Fang-kuang280 says: 'Without moving 
(the Buddha), in sambodhi, assigns the dharma to their places'. So the 
footprints of the Sage are a thousandfold, all leading to the same end. 

II. 5 

That is why Prajfia (Truth), though sightless, still sees; why the 
True State, though not an object, still is seen; why the Thousand 
Changes (go on) and still all is calm; why the Sage does not act and still 
responds. 

276 :we 13:it;for im M: im;g, :we 13 jt im l'l'il J2), z1i. The language is suggestive of Wang 
Pi ad Lao-tzu I4· :we i3 imJl3 rm!\tJ EI3 zilX:, :we 13 ;forlm rm~ ~jt~. ~ B, im M: zM:, im 
!\tJ z ~ 111. Ling m is the light proper to spirits and all animated creatures, here used as 
verb in the meaning of 'permeating the universe with light'. As this 'light' is internal, it 
can only refer to the Light of universal life, the Cosmic Flame of which single lives are 
thesparks.Cf.Lieh-tzu5(SPTK,4a)ffr$mm~, jt!\tJ~~, llX;5'(llX;., J!fEl'l'ilA1i15~jt 
ili, ~Jl.I]JF;for~:RfW$mrm~, ~:Rf~lW'irm~, ... jtiliJ3~, *l'l'ilAzm~111. 'All 
that is born is animated by World-soul. These things are of various kinds; some die 
young, some die old .... Only sages know their destinies.' (Answer:) 'But there must 
be one who did not wait for animation by World-soul, who did not wait for creation 
(yin-yang) to be there ... whose destiny is that of nature. This the sages do not 
know.' Cf. also Lao-tzu 39, Chuang-tzu 27 1ffii:mJ2),~ (alluded to in the Shih-chi [~rm 
jji$;t], see Tz'u-hai s.v. ling m). I think we are justified in saying that one and the 
same experience underlies these quotations. At some time man became conscious of 
being in the world surrounded by many various, animated, things. This experience 
had the value of an awakening. The world, formerly dark, became bright with a strange 
internal light, interpreted as the manifestation of something latent or as the self
revelation of an incomprehensible cosmic being. Cf. A. Waley (I934): 39, n. I: 'This 
word is cognate to words meaning life. . . . ' 

277 Cf. n. 300 below. JJ!~;k:ft~ ft~~9c1!lfi: ~irerm~~ is an allusion, as HT thinks, 
to the I-Weh-ii, or, as YK thinks, to the Tso-chuan. 

B7H ~I~ 1,1. All commentarics think of the Bodhisattva who guides the beings to nirviil)a. 
But thi~ phrnRc is pre-Buddhist. Nnture and all cosmic figures which are in harmony 
with naturo guide, not liB 11 !luidc! guidcR, but ns nlight guides. Cf. above IIJiHtll!'\U~. 

m Fmlll Rlltnn\<Otn'N gatha itt tho f1I'Ht dJ1lptcl' cr. tho VS Fo-fwo J>'ill 1mllii!l! lIT •. The 
text, \'(Jul1Il in nil Vt'l'Mi(JIlM: 'III~ le., "'1iI J%H, is Fl'OllI tho old trllnslntion VSC: 5190 21. 
It yll.lldM IIttlo mellnll1ll, 'l'ho "I'W tl'll1lMhltioll V .... 'K: 537l~ III (cf, Commentl1ry: 33311 
13-IU) 1M llHlIlh dclltl'lIl' Ij ~I' le, ;aUII ~ fl', Hlol11ll-du\O. cnm1l1unt 0\1 thl. lonton"o 
I, vory JltlllluJ, Why JI~1 h. \.II' iii, WI'Ullll vlr.l1m' 

,.11 ct, lJSIl1I~.ou I' "11I1I'All'f II Ind, h,luw 11, JOI, 



TRANSLATION OF 

So, here we are confronted with cognition which needs no object to 
cognize, with action which has nothing on which to act. Now, what 
cognition, what action are they? 

III (DISCUSSION OF THE SUBJECT) 

First Objection 

26 (Opponent.) (You have said:)281 The mind of the Sage, (containing) 
the True State of Things, in its own lonely light,282 reflects every single 
thing. He leads them forsaking none, he moves with the changing 
situations. 

ARGUMENT 

If every single thing is reflected, there must be cognition (so perfect 
indeed that) no thing remains unnoticed. If he moves with the changing 
situations, no situation claiming his action is overlooked.283 

If no situation is overlooked, there must be situations to which he 
responds. 

If no thing remains unnoticed, there must be cognizable things 
(in his mind). 

I f there are cognizable things, the mind of the Sage cannot be free 
fl'om objects. 

If there are situations to which he responds, his response is not 
without design. 

Now, if the Sage cognizes and responds, what do you mean by denying 
him both qualities? 

(I shall try to answer this question on your behalf.) Saying that the 
Hllge is free from cognition and response, you may mean: it is for no 
personal end that the Sage cognizes and responds. 'So all his personal 
ends are fulfilled.'284 Or, differently formulated: you may not maintain 
thnt he does not cognize but that he does not cognize for his own selfish 
I'ommns. Is that so? 

Author: The Sage's bounties are spread over Heaven and Earth, 
though no sympathy is shown (in any individual case).285 His light, 
bl'ightct· than sun and moon, is all the darker for that. How could 1 say 
thllt he is blind like wood and stone, that he is simply lacking cognition? 

•• 1 cr. 11.3 . . 1. ~ttrJ • 
• ··tIt4~JOin\UUn1nljrrll, IU"*"\llk.::.t'~ •. 'l'hl. IIl1uuOI Lf) tho .tllll~1I with 

whloh 11.-3 hClllhl", Ct. II, 166. 
lA, fIIt,,"Jn~ * J(J.lllIit:N..JiI', cr. 1."O-'.,i ,. In WillI), (1113-4) • 
• 11 I."u.,." J lin" HII.,.'" A (l ,"., oll). 
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Surely, his divine inteIligence286 is different from the human, so it 
cannot be found in the patterns of daily life. 

27 You propose as a solution that 'it is for no personal end' that the 
Sage cognizes whereas cognition could not be denied to him. Your 
criticism shows that you misunderstand the nature of the Sage's mind, 
and also that you err about the meaning of the scriptures. For there is a 
sutra287 which says: 'Prajfia, existing in truth, is pure like the empty 
space. There is nothing that she cognizes, perceives, by which she is 
provoked or stimulated'. Such a cognition is in itself non-cognition.288 It 
need not to be terminated in order to be not. 289 

(You may object:) Though (Prajfia) is cognizant, yet (in the sutra, 
Prajfia) is called pure, i.e. non-cognizant, because she is empty in 
herself. 290 

(If so, I answer:) In this case (Prajfia) could not be distinguished from 
Illusion. (Everything is empty in itself.) Even the Three Poisons291 

and the Four Basic Errors292 would be pure. What then is superior in 
Prajfia? 

(You may further object:) (Prajfia) is to be praised on account of 
(the purity of her) contents (the True State of things). 

(If so, I answer:) It is not possible to draw conclusions about Prajfia 
from the contents of (PrajiHi). (These are two different things.) Even 
though (Prajfia's) contents are absolutely pure, she need not therefore 
be pure. Thus the purity of her contents is no reason for praising 
Prajfia.293 

.86 ~Q(~M-AzJii$ljfj, 
287 Cf. PSK: z6zc Z4. The quotation is not literal. 

288 nt ~ 1mnt. Prajfia is 'pure' (amalii), not polluted by the images she reflects. Cf. 
PSK 30za 19b. 

289 ]1t:f!f 5lE Jl.« ~ jSi. 1m nt!lt· 
290 HT 435C believes that the opponent is Chih Tao-lin. He quotes him as saying: 

'Wisdom (as of the Sage) is free from contents, i.e. it is empty; ignorance (as of the 
people) is free from contents, i.e. it is empty. Both are free from the contents (of 
ordinary cognition). But it is also said: The Mind of the Sage sees all the dharma, 
existing as he does invisible to human eyes. If so, cognition and non-cognition are 
both attributable (to the Sage)'. ~JjD6l;z1mnt !ilZ.JltP6l;Z 1mnt • .gl,1mnt;fl3, jfjj ~, l!liJI) 
~1fiTii ;''I1lmr~, 1&~~nt· ~i!int!m;!mntiilii m 4£.1llIi!1:!!. HTexplains: 'This is answered 
in Chao-lun. It suggests that the term "non-cognition" should not be used simply 
in the sense of non-cognitionbut in that (of True Language, see PART II, ILz ff. in 
which) the opposites coincide.' Jl.t*!ltJJili:ii:. ]1tl1{Il1mnt~imnt, nt~1mnt1:!!. Cf. 
nbove PAIlT II, Second Sch()ulnnd AI'PHNDIX 1. This quotation of HT should rather 
1.10111(1 lifter th(1 eiyhth o\lj(1ction, 

lUI 01'00(\, unycl', npnthy, 

101 'I'htlwtl el'mrll Wl'OIl"ly 1I1111111ll1.l lhllt bt!/IlIIII, Iml~t!rmlllltll1t, unfortunate, without 
1I.lv •• llnd withuut lIub.tlll1111 (tl/jit~". tllIlllftl, allt'lllllu, IfllI)1tl) , 111'0 DCll'llllUlollt, fOl'tunllto, 
l)o ..... lnlf •• 1 VIII 111)4\ lubltllnel, 

••• I follow '('CIl, tho only unmm,nhu'y whl~'h .. Iv,. 1\ tl\,"r .xDhmll~ICln, 
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(Conclusion:) Where the siitra says: 'PrajiHi is pure' (and thereby 
denies cognition to her), that can only mean that Prajfia as cosmic 
(purity) is real and pure, and (therefore) is essentially free from ignorance 
perceiving (objects).294 That cognition free from perceiving (objects) 
cannot be called cognition (in the ordinary sense of the word). Thus, if 
(1 said) 'not cognizant', (I did not mean that) Prajfia is not cognizant 
(in the ordinary sense of the phrase) but that (Prajfia's) cognition is in 
itself free from cognition. 

That is why the Sage by means of Prajfia free from cognition reflects 
Truth which is free from contents. Truth is not like the hare and the 
horse which (are limited in size and therefore) fail (to reach to the depth 
of the stream like'the elephant).295 PrajfHi is a mirror which reflects no 
less than the Whole. Therefore,296 

(Prajfia) responds (to want) without erring (among those wanting).297 
(Prajfia) is full (of things) though to her no (thing) exists.298 

a04 *mll,l1;~z~. Seng-chao has just refuted the assumption that 
J'rujl'lll is empty (pure) in herself himself contends that she is j!lH~ 
Ilt(?:s). Normally, these phrases mean same but here we are in the t'i-yung pattern 
which is a cosmic pattern and t'i-yung must refer to cosmic original, true, purity. 

IDO cr. Lalitavistara (P'u-yiieh ching~IIi~) (usually quoted as Pen-ch'i ching *®~ 
('l'(lithil 186 III: 488b 20 f.) and Vibhii~a sastra (Pi-p'o-sha lun i\tl\!~fJ>fa'ff) (Taishi5 1547 
XXVlll: 445c 9). Cf. PART IV n. 636. 

m Here Praji'iii assumes both qualities which in II.3 she shared with the Spirit. 
m Ilui erh pu-ch'a Wijjjj~~. Wi is see n. 267. 'Response to our needs.' It is 

tUlll0nac which is not given on purpose, in case of necessity, like rain. 
In 'l'ang erhwu-shih;l1i;jjjj~:ilk. HT 435C treats the sentence as a parallel version of the 

prQctllJing frjjjj~~. YK 62C 11;~31!~~~ which is preposterous as the term ~31! 
Will uncommon at that time. TS I33a .IJlliWi1liIl seems to correspond with HT. Later 

1
', 136 he cxplains;l1i; as t§;l1i;,:ilk as t§:!'& which means 'corresponding to .. .' Meng-an 
lo •• hung follows. The words were used with this meaning before in iJf1l ~;l1i; ~ z • (PART 

11, 11.4, cf. n. 224). Words should correspond with the facts to which they refer. One 
rotll dilliculty is that ;l1i; is here used as a intransitive verb. What does 'the Sage corres
pmulH' meiln? Shih :ilk Ol, ~) we had before in the sense of assert, regard as existent 
wllut ill the aspect of Truth does not exists. In the Chao-lun it is sometimes contrasted 
hy cllen /It. Here it is contrasted by tang;l1i;. Now tang, as chen, hint at that harmony with 
Illltlll'O which is the goal of Buddho-Taoism. Though these terms are not synonymous, 
thoy meet each other in this respect. Tang occurs in Chuang-tzu and is common with 
1{lIn lisillng, esp. in phrases such as :$1;:11; 'lose contact (with nature), or ¥1!iz;fli 
'tlKhlluRtingthe possibility of being there'. Cf. Chuang-tzu 12.13 ch.S fo!' I761!ijjjj~~ 
llH'ilf 'They were (reliable) without being conscious of being reliable.' We read in 
IllIi,yUlln's IntrodltctiolZ to the Mahayana sastra, Yu-lll 10.2.1: 7SC: QJ.1m'Wi~., 1m ~ 
• $. *" 'I'lli All 'Ill ~ ~ Jrr ilm, 1m R« )'tIJ ~R :I~ ~ Irr IT. aiit 9.1- IT !fi\' fllj r}'J\ ~ 111. JAI, ~ ~I" .Q, ~'li. mill 
/lit J~ In IIffi tllJ it'lJl':::: ~'i1lj!IJ ~YL, 3Z1~!-~lt. (Description of the Sagc in his implicit stHtccullcd 
'It\OlJitlitilln'.) Not pnrticipating (in human life) he multe~ his (lxiMtencc: not illull1ining(thc 
world) hI! tnllkeH hiM Pl'OfCMHioll. CllHHitlf.{ to pllrticiputc hiN Mpit'it iK rigidly hounu to his 
!lulIl, tl()t illumininll he iM unl:OI1HCioliH u\Jout whlll'c tlw wily \clI(l". Wnlltil'I( in tho dlll'll, 
hli won·joM no 11\0\'0 Ilhout miMlil'l'dM, no tn01"c jlldJ,(cH l'illht HIIlI wrol1ll. '1'11«11 woltnow 
thnt tho twu 'L'l'uth" (tho Ilctivtl 11 lit I tho )lIlMHivll KluhlM) ICllti to tllll MIlIIlIl !lonl, thut th" 
dltl'l, pilth I, nut I.Hvldod, Cr. 1'. I.)omlavlllu'. I'oview til' .lOrml /('lIltyll ('f'mmllllllli +5, 
to!?1 117). 

In our 0"'1 ta/lfl 'I I, 1I.~llll' In tltlll,hl'II.' (fIlll/-P/tIII 'I A, tl) bll IIr hllOllflll.l, 1I •• umo 
the lllJ_Jtltm nt , , , , IUllkll (II IIIlUU) IlIlul,r, It III II ,J"lmm tlt'thJllllt hut with lin IIbj'~lt 
under.turnll \"1 (tmbrllUII ,.nl*lI', wurk) .11. ~lI\lv.r'lI ut .lulIl. lltbl •• wltl\ol.lt btb," 
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z8 Silent, withdrawn, (Prajfia) cognizes not and yet there is nothing that 
is not cognized by her. 299 

Second Objection 

Opponent: Things cannot cause themselves to be found. Therefore 
they are given names which lead to their finding. Though things are 
different from names, there certainly are things which are nameable 
and which agree with their names. That is the reason why things 
cannot hide whenever called by the right name. But you said that 'the 
Mind of the Sage is not cognizant' and also that 'there is nothing not 
cognized by him'. Now, the first sentence means that 'there is no cogni
tion at all' and the second that 'there is no absence of cognition at all'. 
(You must keep to your definitions.) This is a rule which we are taught 
by logic; it is the essential condition of all argument. 

You want us (to believe that) the Mind of the Sage is one while you 
give us (two) contradictory descriptions of it. Those who expect to be 
led to the actual facts by your descriptions will look in vain for corres
pondence (between these two). 

Why? If 'cognizant' qualifies the Mind of the Sage, 'non-cognizant' 
would not be (the proper word) for its definition and vice versa. If both 
(words) are unfit for this purpose, then there is no point in continuing 
our argument. 

z9 Author: A siitra800 says: 'Prajiia is unnameable, undefinable, not 
existent not non-existent, not real not unreal.' Though void she does 
not fail to shine; though shining she remains void. (Prajiia) is a dharma 
which cannot be defined and is therefore unsuitable for use as a subject 
of argument. Yet speech is necessary if (my message) is to be handed 
down. And that is the reason why sages speak all the time without speak
ing. So I (too) shall discuss (Prajiia) for your benefit using words which 
are (inevitably) inadequate. 

THE MIND OF THE SAGE301 

It fades into the transcendent (whenever we search for it): it cannot 
be assumed to exist; restlessly exhibiting (what it contains) :302 it cannot 

conscious of, or applying one's attention to any of these things. No English word exists 
which gives this menning. Fortunately, in Lao-tzu's 'universe which is full of things 
lind yet empty' wo hnvo tho some or about the same underlying picture. We shall use 
it hOI'C to mako our tl'Ullslntiol\ lit {eust readable. 

llili afHI'I~~~ Irri1Irr;f~~in"~ ~. Fur tho fol1owingcf. PAUT II, 1.3 n.I91 lind II.4 n.224. 
noo (Junto8 tho "ollorn! cllnlcml8 or the, MOti'nM (W'tS) (?) Afl:cl' thc stUrn (r) SCI1R-chuQ 

qlloteM hi. own WO!'UII; 1i!'f'!kJ!ft, J!«;.r'!kJillt, lUll uhuvo H.,~, niM() below Lll'J"J'llItM, 
n.3(jl. . 

IllII 'l'hlll uotRll. tho 'IIrU,r ll.lfJrlpllon of l'rlljl'll In 11. ... 
ID,. fIIJ gf. Lila.'." 6. WllIU It (lul1tlllnl I. Cn.mlll t .. lf •• 'l'h. Iha. vl.lent hll 1I,lf. 

Illanlt,it.tlon, 
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be assumed not to exist. 
It cannot non-exist; it is a fact-the Vision of the Sage. 
It cannot exist; definitions fail to describe it. 
Therefore, the word cognition (as used here) does not imply cognition 

(in the ordinary sense); it is meant to confront (the reader with the 
problem of) its manifestation. Nor does the word non-cognition (as used 
here) imply non-cognition (in the ordinary sense); it is meant to hint at 
the contents of (that manifestation, which are not such as ordinarily are 
cognized).303 Still, contents are contents and not nothing though his 
manifestation is not a something. 

Thus, (the Vision of the Sage) 
not existent, though cognition, is not cognition, 
not non-existent, though not cognition, is cognition. 

Or else, in this case, cognition is just non-cognition and vice versa, and 
you are wrong to say that the two contradictory attributes imply a split 
in the Mind of the Sage. 

Third Objection 

Opponent: Truth is so deeply concealed that only in the Vision of 
the Sage is it discovered. The power of his Vision is proved just by this 
fllct (that he sees Truth). Therefore a sutra304 says: 'Who has not 
obtained Prajfia cannot see Truth'. So Truth is object of Prajfia305 and 
ono may, from the existence of this object, infer that Cognition ~ is 
cognition 9-11. 

Author: One may, from the existence of an object, infer that Cognition 
hi n()t cognition. Why? 

The Fang-kuang306 says: 'If such consciousness (vijfiana) appears 
118 is unconditioned by riipa, it is said not to perceive riipa' .. The same 
IIntl'll says: '(in the absolute aspect) the five skandha307 are pure (uncon
ditioned). (Therefore) Prajfia is pure (unconditioned)'. (Demonstrandi 
causa) let us assume that Prajfia cognizes and the five skandha is what 
IIho cognizes. Then, what she so cognizes would be an object. 

nlln 'I'ho Light of the Mirror is not phenomenal <1/lU§) but calls forth the phenomena 
flf. ~II in this scnse, appears also in the Ch'i-hsin lun it!H1HID'i composed by a Chinese 
who must have been acquainted with Chao-lun. 

nil' 'l'hi8 quotlltion IIR it stllndR looks strange. W1'S quotes the MS: 190 c 20, b·ut 
IhN(l Truth is not mentioned. 

nlln J>~~~.IU!!i1tY UIJ?J1~. ~ iH IUll'1.l m~~ (l1!alllblllla-praIYIlY(/) i.e. object. 
nlln 1'.':l'M: 7!1l1 '1.7 lind 6711 7. 
nil' Tho lIve conltitllent. of II pel'ROIl, of tell "ynnl1),11l0l1. with 'tl1lnlol"" In Buddhism 

lonio-orloliln IInc.l outlidD Mtil11uluM oo-opell'lIto In (11'(\('1' to lwmlut'll n I1t1W dhllrmll villi. 
llolrnltlon. '1'ho nhjoct 1M nut only l1utiulld hut I1P\ll'Upl'httlld "lUi IlIltllll"l 1\ lutrmlc 

1
11'1)1,10.1, If U0I1II1I011111l" •• 11\'Urll, tho uuhl~l", atlmu UI In ••• It I fUfl'll, J Will unllhlo to 
Ind, In In~\hln lorll'tUl"", t 10 [1I1I.t dll"'\I •• lnlt (l11 th, fllntlnn. b,tW.1iI1l purl ohJliiut 

1I1lt.! PUfi IlUl\lllluuln ••• , 
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FIRST ARGUMENT 

(Proposition:) Cognition and the object cognized can (only) both exist 
together or both together not exist. 

If (both) do not exist, then there are no things;308 
if (both) exist, then things exist and nothing else. 

(It follows that) 
where things exist and nothing else, whatever there is is of the con

ditioned kind; 
where no things exist, whatever there is is not of the conditioned kind. 
What cannot be brought about by conditions is 'object' of (Cosmic) 

Manifestation and not object of a cognition; 
What is brought about by conditions is caused to arise by the co

operation of cognition and its object (pratitya-samutpanna).309 
Conclusion: Whether or not cognition arises depends on the kind 

of (object) cognized. 

SECOND ARGUMENT 

Now Cognition.310 Supposing that it cognized what is cognized and 
(in this way) acquired a distinct (impression of the object) (lak~a1Jam 

31 prapnoti) it might be called cognition. Truth is by nature free from 
distinctive features (lak~aI)a). What (impression) could True Cognition 
acquire (and be polluted) by in order to be cognitive? On the same 
reasoning we might say: 

Objects are not (in themselves) objects; objects are produced by 
cognition. While an object produces a cognition, the cognition produces 
the object. So, the object arises in dependence (pratitya-samutpanna) 
and therefore it is a conditioned dharma (samskrta).3l1 As conditioned 
it is not a true (dharma). As such, it is not Truth (paramartha). There
fore, it is said in the Chung-kuan :312 'Because things arise from causes 
and conditions they are not true. What does not arise from causes and 
conditions is true'. 

The very name (paramartha) implies that Truth cannot be an object. 
Not being an object, it is not a 'thing' of the kind which rise from 

80B YK explains ~ as A. But this is rather far-fetched. Seng-chao uses the word 
'thing' in a technical sense, viz. for 'thing of this world'. Cf. PART II, §II.r and 2. 
The equivocal use of 'object' is rather bewildering, as Cosmic Manifestation is proved 
not to be object. . 

DOD I read r;fl ~i1. 
8]0 YK 613C distinguishes !f1\' llnd r;fl U9 noun and verb. HT 436a explains -W!fili' . 

'fhe text itae1f hilS /I: ~ nnd ~ !fl\'. Scng-c;hllo useR :);[] alao liS noun. Cf. above p. l27 
!{Iii ~I! ~n·U1., whoro both uro IHHIIlN. 

1111 '1'ho SlInMlu'it wuuhl dunHlnd NtIIll$krta lind aUlIlIBllrtn, not s01hvrti and paraml1rtha. 
But Sunil-chilO 11l111u;,. /10 dlNliJwliull, 

BlI cr, MK .. 33 (CllfJrrm loll), Hull. Ihl. 1\ tjuotllllullllt IIIIP Ir tht! tl'lll1all1tlon or MK 
WAN Ilnl.llI'd In .~OIJ lind PRI'r III 01' ('/IIW-/IIII Will hrmlllht 1U Lu-.hltn /n 408, A.nll-l.Ihllu 
l'uultl nnt hllVII knuwn mflrCllhntl p"rhl1p. II IIt'Mt c.l1'"I~ III' thl. u'llnaillt/un, 
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(causes and) conditions. Therefore it is said in a sutra :313' A dharma which 
exists (saddharma) and has not arisen from conditions is not to be found'. 

Conclusion: True Cognition seeing Truth never perceives314 an 
object.315 On what reasoning could such a Cognition be called cogni
tion? Still, Cognition does not imply absence of cognition. We simply 
deny that True Cognition is cognition because Truth is not an object 
(without asserting the opposite). You said that from the existence of 
an object (Truth) we may infer that Cognition is cognition. As in this 
case the object is not an object, on what will you base your inference? 

Fourth Objection 
3" (Opponent:) You have said: 'Prajfia does not perceive objects'. Do 

you mean that she does not cognize and therefore does not perceive, 
III' that she cognizes but thereafter does not perceive? In the first case 
the Sage would be blind like a traveller in the night who cannot distin
guish black from white; in the second case (the problem of) cognition 
nnd (that of) non-perception (must be considered) separately. 

(Author:) Both alternatives are wrong. Her cognition is identical 
with non-perception. Thus she is able not to perceive and yet to cognize. 

Fifth Objection 
Opponent (tries another explanation of) the sentence: (Prajfia) does 

not perceive (objects). Then you probably mean that the Mind of the 
Hllge does not take things to be and therefore does not harbour the 
wrong idea (that things exist and are desirable).316 As (the Sage) does 
not hnrbour this wrong idea, (things) do not exist to him.317 If they do 
not exist (in his Mind), it cannot be {full of things).318 If so, what else 
(Hl8 the Mind of the Sage? Nevertheless you have said that there is 
nothing not cognized by the Sage. 

(Answer:) Your are right to say that (things) do not exist to him, 
thnt (his Mind) cannot be (full of things). (I say:) Though (his Mind) 
iK empty (of things), (all things) are (in his Mind); though (things) do 
not exist to him, (all things) exist to him. Though (all things) exist to 
him, existing they do not exist. Though (aU things) are (in his Mind), 
(wing there they are not there. Therefore a Sutra says:319 'The Bodhi* 
MllllvlI sees all the dharma and yet no thing is seen'. 

m (JuntoM tho Roncrnl contontB of the BOtrll. YK. 
m (,'11'f1.hsiarllll1\t ~'II. 
lib /JC !l!t'IHIC fti\'j * '. Jjlt I~r 9'~1. I! il pratytnl(l/Wi Ill' /!llyll/i, i.o. in-Mccil1l{ which 

1'!lt'lmII'M jlCI'COptillll. 

III ~1~1n". YK: ~VHid:l:N'~. '1'111.," the Hnma lUI fn'.lIk;t~l \·f.l1hoVII n. 1194. 
m flltl. 'l'hl:llltlltlo1llll1l1t III' IhCllluthor, hllrl! n'fulC1d, Will '11Tf1~lhl. cr. n. lu8. 
III fIR 'I liT oxpllllmi bUUlI." (Pl. W. fulluw YK. iii! "!I/luul)' r,f,r lu " nuttu A. 
III ',YM, flO" f. 
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Sixth Objection 

33 (Opponent:) The Mind of the Sage cannot be completely free from 
things. It may be that there is no thing (occupying his mind) still what 
is not a thing might serve as a thing. 320 The scriptures321 say: 'Truth 
has no distinct features, so Prajmi does not cognize'. This means that 
Prajiia cognizes nothing which has distinct features. If (now we would 
take it to mean that Prajiia) cognizes what has no distinct features, we 
need no longer worry about Prajiia. 

Author: (The Mind of) the Sage is not 'what has no distinct features'. 
If we interpret as you propose, then 'what has no distinct features' would 
mean something 'that has (just that) distinct feature (of having no distinct 
feature),. Rejecting the positive and turning to the negative instead, he 
would be behaving like one who, in order to avoid peaks, walks into the 
mountain-torrent. In either case he cannot avoid disaster. 

Therefore the Cosmic Man takes his stand on the positive without 
asserting it (one-sidedly); he takes his stand on the negative also without 
asserting it (one-sidedly); though he does not hold on to either of them, 
he also does not let one go. Therefore 'adapting his brilliance to the 
dust of daily life'322 he wanders through the Five Planes of Existence.323 
Noiseless he goes, unnoticed he comes, not mingled in life and yet 
everywhere present. 

Seventh Objection 

34 (Opponent:) You maintain that the Sage, though not cognizant, 
'responding to (our needs), never discriminates'. 324 Therefore, when 
there is an occasion to respond he responds, when there is none he spares 
himself. His Mind is sometimes awake sometimes not. Is that the right 
way to put it? 

(Author:) Rise and decay are states of mind (citta). As the Sage has 
no mind how can these states originate? Still, he has a Mind, though a 
Mind which is not a mind (filled with single facts).325 And he makes 
Responses, though not responses which are responses (to single de
mands). Therefore, the Way (Tao) of the Sage, understanding (our 
needs) and responding to them, resembles the law (which makes) the 
four seasons (come and go). As there is no substantial core (in this process, 

8~O ~QHI!U& 'f.iJ;l!I,:: What exists in modo negativo also exists, cr. above PART II, II.3. 
p.6x. 

DR! This quotution could not be traced. The commentaries give no hint. 
lilt Cf. La()-t~lt 4 .. 
DIB GmlR, mon, nnimnlM, IllloMI'M, lind the domneu. Notice how Seng-chao simply for

Iltlt. uhout P1'Iljl'ld lind .\lOti. un with tho iilu.\Io in hoI' plncl.1. 
au :.\IIa.· .. zmif'.- (!f. th~ llr.t Ilhjt'dlol1, 11. 107. 
m ~nlr.\jc.\ lind ~JJIllIJI hlt.f. } ~'lIl1JhllhilO IlfoIllltl hi (mil'l' lu tliMtinW11i.h botwl'cm th. 

'trUI Inllllunllll' ullIllli. nrllltulf), 11111<. 
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such as might undergo changes) the Way of the Sage does not (like a 
thing) rise and decay. 326 

Eighth Objection 

(Opponent:) Non-cognition of the Sage and non-cognition327 of 
ignorant people have this in common that they do not (like normal 
cognition) arise and decay. If so, how do you propose to discriminate 
between them? (Both are non-cognitions.) 

(Author:) In the case of the Sage, non-cognition means absence of 
(normal) cognition (wu-chih); in the case of ignorant people it means 
non-cognition of what is (true) (chih-wu). Though in both cases 
cognition is said to be not (wu) the reason why (this is said) is not the 
Mllme. 

The Mind of the Sage is blank and tranquil. It contains no cognition 
(nnd therefore also none) which could be said to be not true. So I call it 
wu-chih. (Normal) cognition contains cognition which we might say is 
not (true). So I call it chih-wu. (The same might be expressed as follows:) 
Wu-chih refers to PrajfHi not cognizant (of Illusion), chih-wu refers to 
'I'l'uth not cognized (by the ignorant).328 

PRAJ:NA AND TRUTH 

(Their relation is describable only in two seemingly contradictory 
.tlltements depending on whether we regard the internal power of that 
rclntion as unfolded or as infolded. )329 

If we regard it as unfolded both (members) seem to separate though 
(nctually) they remain in union. If we regard it as infolded they seem 
to be in union though (actually) they remain separate. 

I n the aspect of union, the Cosmic Mind contains no individual things. 
In the aspect of separation, (the cosmic contents) are fully displayed in 
rhe light (of the Cosmic Mind). 

RIA Jl~!ilII:1m~B. A law~, or an order, has 'a void as its core' because nothing in 
thl' unl".' movcs while things pl'ogress in accordance with it, Cf, PART I where this 
11111.'1'".1 illl( idell is enlurgcd upon. 

III 111i'llli', ~ should he:J;n. but no version gives this, 
m )'/\ ()4h explninK WII ~ as :!.Ii, An nllusion to Chih Tao-lin, Cf. fIT 435C and 

fl, ;&1)0, 

m 'J'h" IIlldorlyinlr picture ift thllt of nutme uftll'l.'p dm'ing the cold Ilnd I1wlllu' during 
III" hlllMl.'llllUll, Wl' nre, uf ,'Oll1'HI." in Ihl' t'i-Ylll1ll putt,'l'll, From Luu Tzu dllt('K the idcn 
Ihlll uPllUMilrM IIm,h 1111 hillh und luw ur hrillht IIIllI dUl'lt, l.'UIl unly I.'!xi.t tOlll.'!thl'1' 01' 
IfIWI!thl'f 1101' t'ldllt. '1 'hi. uppll!.'M 10 lilt! 1.'011110. 1111(.1 itll ,'lllltl'lll •• Hut HClIlY'.dul0 """IllH 
In """llhRt 1111. IIIUIII)W)' I. IIIl.Ulth-h'll! til drlll'dhl.'! (:uMmil' M1111 irIlMIIII\UIl, ThuM hI) tmll" 
lu lit. mlrrur or th. clilm "und whh-h In 1t."lf III "!Irk hilt Itt til. mflrnlnN 1I'III1IInll with 
I'nrml, '1'11, MInd 01' th, MlIlI', t:ulnli" ~on.t'lcm"n""M, I. luuh II mlrrnr tllClllllh unto 
whlllh IIlltlvCllf ,'rllllt,. IlIId ~1I_t'1l1·d. hi ('UIII'III •• 
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Therefore what we consider as single is double and what we consider 
as double is a two-sided unity. 

That, well understood, is neither single nor double. 

(The relation regarded as unfolded) 

In the (cosmic) centre the Mirror shines. Nothing else is there.33Q 

At the periphery the 'ten thousand dharma' are (waiting).331 
They are there (waiting to be called into being). Surely, this could 

never take place if (the Mirror) did not shine. 
Within (the light) and without (all things) co-operate and thereby 

produce (World) manifestation.332 

Thus, dividing their union, the Sage manifests himself. 

(The relation regarded as infolded) 

Within (the Mirror) radiates. But (in the light) no things are percept-
ible. Without (all things) are (waiting though) not (yet) individualized.333 

Within and without (the cosmos) is calm. Co-operation has ceased. 
Thus, restoring thc union, the Sage withdraws into silence. 
Therefore a siitra334 says: 'Dharma do not differ (from each other),. 

Does it tell us 'to stretch the legs of the duck and cut short those of the 
crane',385 to pull down the mountains and fill up the valleys in order to 
smooth out life? If only you can understand that the diverse is of the 
relative order then it loses its diversity. Therefore a Siitra336 says: 
'lVlarvelIous, World-honoured One, taking your stand in oneness you 

35 say that the dharma vary'. It also says: 'Prajfia and the dharma are 
neither one nor two'. This we may believe. 

Ninth Objectian 

(Opponent:) You have said (of Prajiiii and Truth) that 'they separate 
in the active state, they unite in the passive state'. Do you mean to say 
that Prajfiii could be either in one or the other of two states? 

380 (7q 1!f ~ 1i! Z. 00 ' 
au ~ 1!f" il! z. • ' The ten thousand dharma (things) at the periphery of the universe 

are the facts of actual life. It looks as if Seng-chao visions them as already there and 
()nly waiting to be called into being 1!f by Cosmic Illumination. In PART IV this act is 
called creation ~ which is merely another word for that Self-manifestation of the 
Highest Being with which we get Ilcqullinted in this stanza. 

DOl ChaQ-kml/l RR;lJJ i8 the "lime liN ju-fai lmng )!(rH~:J;'J, PART I, II.6. n. 163. 
m ~MllJ!«mr~nH~l, rJ.IIIUUl1lli'*II.Wm IIrc indiviulIU1H, i.e. bcingA 'With individulll 

d"Rtinitlll. ThiH indivlduuli"IHlotl 1M hl'Olluht IIhuut 11)1 Mrlf.llllltlifc8tlltiOll of the 811"e. 
UU( JlSK: 311a(1 13. 
m Chljtllll/-'." II ell, 4 1'01. .. b, 
III I'liKllUOII Ij., 
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(Author:) These states are two aspects ofthe same state; they do not 
occur in isolation.337 'Springing from one root they are given different 
names'.338 There is no passive state produced by inactivity of an active 
one.3S9 

Thus, the more Cognition fades, the brighter shines the Light 
(of Prajfia); the calmer the Spirit becomes, the more vividly he moves. 
How can it be said that light and darkness, motion and rest, are different 
states (in Prajfia)? 

The Ch' eng-chu34Q says: '(The Bodhisattva) not acting, acts untiringly'. 
And Ratnakuta341 says: 'Neither mind nor consciousness are required 
(of the Buddha-mind) to be intuitively cognizant'. These words refer to 
the World-spirit and his perfect wisdom, to things utterly beyond our 
rench. Interpreting them in the spirit of the Middle Path one should 
know the Mind of the Sage.342 

lIT JlJ Nil ~Ii(, ;jli£ lill ffl , ffl ~ B ~. So we know why Seng-chao distinguished the states 
"_ I'lli 11111.1 ;Ylltlll instead of as t'i und ;YUttg, as Hui-yUan did and had t'i fi!l for the union 
ui' hoth. 

m [,flo-tlltll I (Willey 1934) 
uuo Il! 1l1i 1I!i m z~6l ifli ~j~:}MI:l U!. 
HIfI C'1I'(lII/l-dm hIW/lIl-mb'III'i'I'Il-i dli/lIlIJl1:)Id'truJ!lI!:it.~ff (Tui,IIf( 630 XV: 4sab 29, 

YIlrMiol1 1113). 
AU cr. VS/{: !l37" rR. 
1U1l";"Ztill, *' IIfll tllaimn",. in whillh WCI think, uunllllpti. 11'[' '''Illnln. J(II nl 

., Yl{ 1111 ~ •• (lthllr lllllnmflltllri •• fnlluw. Jlllt.~.I'. ,tho Illlld 1'1\1'111"In til. uthor PAII'I'II: 
luuun •... 'lIj'~, d ..... ItU.1It nnd h", NII ... 1fl;11PJ , , • 11]'''1. 



THE CORRESPONDENCE WITH LID I-MIN343 

36 LIU I-MIN SHU-WEN CHAO-KUNG TA 
lu ~:a: rp, 0 ~344 

COVERING LETTER 

I-min greets yoU.845 

The good news (that came from the Sangha in Ch'ang-an)346 gave me 
37 great delight; my thoughts seek you from afar. The year is near its 

end ;847 the frost is severe. How is your health? Because communication 
was interrupted348 I had to store up (my longing thoughts). Your 
disciple lies seriously ill in the wilderness, always plagued by a fever. 349 

As Brother Hui-ming350 is going to the North, there (is now an opport
unity to) make my feelings known to you. 

MAIN LETTER 

1. 

The men of old, though separated in body, kept their sentiments 
alive; if their thoughts harmonized, they were near each other. Though 
we are separated by streams and mountains and, up to now, there has 
been no possibility of our meeting, yet I have always longed to inhale 

343 Liu Ch'eng-chih ~m:f:'lz, with the tzu Chung-szu {o/,~, and the hao I-min 
descended from the mling clan of the Han Dynasty. He came fromP'eng-ch'eng 
in the province of Kiangsu of to-day. This well-educated and pious man was a 
official under the Chin. \Vhen, with the revolt of Huan Hsuan, the breakdown of the 
Chin seemed imminent, he retired to Lu-shan to join the community which has 
gathered around Hui-yuan (see n. 354). After peace had been restored he refused to 
return to official life. Tradition tells of his simple life in the mountains and how 
meditation he saw the Western Paradise of Amitabha. \Ve are told in the letter that 
was taken ill in A.D. 409. The disease must have been fatal, for he died in the following 
year. He composed the famous vow recited by all the members of the community when 
it was founded. CII' eng-Iu p. 83a lists one paper, the Shih hsin-wu-i *' ie., ~ ~ and the 
Answering Letter mentions a song. Both are lost but thevowis extant in the biography 
of Hui-yiian KSCH 6.I. Cf. Lu-shan chi Jih.LllE ch.3 (Taisho LI: I039b, c). The Sui 
Shu lists a commentary on the Lao-tzu hsiian-p'u ;;!5.:r3L~, I ch. Cf. Sui-shu ching-chi 
chih 29 (Kaiming vol. 34: 107b). A correspondence with Hui-yiian is 

KHMCHI 27: 304 f. Cf. also Pelliot (1903): 304, 306 and (1912): 
417 n. I; and Zurcher (1959): 2,17-8. 

M. The headline differs in the commentaries. 
346 Text has Sanskrit vandanam (ho-nan ;f1:JPIli). 
B46 Probably brought by Tao-sheng who must have arrived in the summer of 408 if 

the lotter wile written th(l lllst month of 409. Read wen ~a HT. 
U4! ROlli} ik ('l"II11Il), '1'ho ei"ht churncters ufter {'j'llrc wanting in HT and YK. 
n41 Tho hONtilitlcK Itllldlnll to tht! brolllu.1owll of tho Chin ])ynusty centered in tht! 

ml.tdlu Ynnj(tMo Ittlillull nurth tlf l,II-.lulI1. 
m 'J'Il, Ullllrltl.llllr '* I. tu·dll), uI.d fill' l\1h"I',:"IIIIIIII. 
110 Uth.rwl.1iI unknuwn. 
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the breeze (of your piety), to reflect the trace of your earthly existence351 

(your scriptures) in the mirror of my heart. Yearning for this pleasure, 
I suffered torments. You are so far away that there is no hope of meeting 
you; I can only gaze at the sunset-coloured clouds and sigh deeply. 
Take care of yourself as the season requires. I hope that (for the future) 
there will be messengers, so that our correspondence may be lively. 

Humbly I pray that the community (in Ch'ang-an) may continue in 
good harmony and that the foreign teacher (Kumarajiva) may be com
fortable. You, my master, famous for your power of understanding, 
were able to participate in the discussions concerned with abstruse 
matters. I feel that your work of exegesis (translating and expounding 
the scriptures) is equal to that done by the T'uan-tz'll ~I§$ of the 
l_dting.352 Therefore, whenever I remember how far I am from you, 
I nm deeply distressed. . 

The monks of the mountain (Lu-shan) lead a pure and regular life, 
the rules of the Law (dharma-sila) are strictly observed. Outside the 
hours reserved for lonely meditation, they only study or lecture. They 
nrc so demure and well-ordered that it is a joy to see them. Watching this 
excellent course of conduct, your disciple (has achieved his desire 
hnrboured since past incarnations.353 The sincerity of my gratitude for 
being accepted (in this circle) is engraved (on my heart) for as long as 
the sun and moon (turn round). 

The Dharma-teacher Hui_yiian354 bears himself as well as ever. He 
;1H pmgl'csses in insight and meditation; he resembles the gentleman in 

thl~ l-cltt'ng who is 'lordly in the daytime and cautious at night'.355 Only 
lillian who is permeated by Tao and whose mind is ruled by the Cosmic 
I Jaw cOllld possibly, at an age of over sixty years, still keep his soul as 

IIb1 All commentaries follow HT and explain 'trace' by Pan-jo wu-chih lun. 
MY cr, llT, YK. I-lui-yuan uses the same phrases for the Mahayana /astra (1\1[S) 

1'1', \'/I-!II 10,21: 75c 5, 
m ifF!'i',\, Not in the Dictionaries but d, ~Jjj, ~!I:, a,o. 
m Hhlh I-Iui-yuan *,~3:!!!, the founder of the Pure Land Sect (Ching-t'u tsung ~ 

I'. 'M) waH II disciple of 'rao-an. When the latter on the eve of his flight from Hsiang
.,,1I111of ... HI RGnttercd his followers H\Ii-yiian went to Ching-chou ~J 1t\, During his 
wtllHlt'I'ingR in the YlIl1gtse Valley he discovered Lu-shan. He lived at first in the foot
hill", in n plnce cnlled the Western Monastery (Hsi-lin BSU P.§:!*~), later he had his 
uwn hnill, culled the Enstern M01mstery (Tung-lin ssu*:i*v). Here he assembled. n 
lUI'Ioft' t'Ollllllllllity of monks llnu Inymcn, known in the legend as the White Lotus 
("lIlllllllnity (Pni-lien-lIhc) ttl ~1II1:, Their religious Ilctivitics ccntcl'cd in the worship 
1)1' Alllilnhhu, 'J'heir method of rneditl1tioll Willi fl1mOllll (d', n, 36\), Hui-yUIIIl WllS II 
1o(1'('nl Hl'llunill(l1' und wI'1I lClll'l1od, I lis c(i11lmunity und thnt in Ch'UlllI'-lIn Wll1'e tim two 
fIlo"1 impllrll1nt ccntre" or BmhlhiMrn lit tho ('tal or tho f()\IJ'th IlI1d ·th() hOlllllllhlll or the 
Uflit ('C'fllm'y, lit' dlC't1ln "p () (ll' JP 7, ul' Ihl' 1I1l" or H~ 01'114 .. A pllrt (If hi. t'01'j'C'MponciC1l1CI! 
I1IltJ .1)1110 Intflldllt'tlonll IITIl 1"·O.I.'TV(ld Itl Ihl.' K t I Melli. Allo hi. Cnrl'II.I~ollllllm'Q 
wllh 1< IImRt'lIjfVII (cr, Ih" Ilthl olll'lIl1hy). (:,', K8('1I 601, Irll, ZUrelt.r (t 01lu) I '<40-153, 
KIIM(,'II1.,. '}"IIII" (IU3H)1 II, 

III ('f, 11,11111./.'/1 J( If tltl ('h',." KIIII Ii ;1,. third Ihllt (t t'lt .. \',,) 

• 
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vigorous as he does. Filled with confidence and consolation my gratitude 
knows no limits. 

At the end of last summer I was introduced by the venerable 
Tao-sheng356 to your book On Prajiiii not Cognizant. It is written in 
a dignified and elegant style and contains deep and convincing ideas. 
In expounding the Scriptures you lead the reader gradually to an 
understanding of their conceptions. I found its thesis so interesting 
that I was unable to put it down. Truly, you have bathed your heart 
in the ocean of the Mahayana scriptures and obtained insight into their 
transcendental subjects. When the book is published, then Prajfia will 
be understood all over the world without further explanation. What joy! 
What joy! 

It is difficult to put the subtle subject (you are concerned with) into 
words. He who sings such strange songs has few accompanists.357 The 
reader who cannot disentangle himself from words and symbols but 
sticks to them, will be lost. I should think that your criticism, answering 
the objection that 'from the existence of the object (Truth), one may infer 
cognition (of Prajfia),358 is elaborate and conclusive, very ingenious and 
leaving no possibility of objection. But one as stupid as I cannot com
prehend all at once. So I have still a doubts which I shall now lay 
before you one by one. When time allows, I hope you will give me a 
brief explanation. 359 

II. I 

39 Stating your thesis (11.4) you say: 'In essence Prajfia neither exists 
nor does not exist' ;360 'Prajfia, though void, does not fail to shine; 

3 •• Chu Tao-sheng was born in P'eng-ch'eng (as Liu I-min) in about A.D. 

360 (T'ang). Disciple He spent seven years on Lu-shan. There he learned 
Sarviistiviida dogmatics. After Kumarajiva's arrival in Ch'ang-an he wandered there and 
was well received. He returned in A.D. 408 (T8407) with Seng-chao's paper On PrajM 
not Cognizant to be handed to Hui-yiian. "When two years later Seng-chao sent his Com
mentary on the V SK to Lu-shan. Tao-sheng must still have been there for, having read 
it, he found that he could do better and composed another Commentary on the same 
(Yu-Iu: I IIb 3). Later in the capital he had a dispute concerning the icchantika problem 
which lead to his expulsion from the monks' community. In the incomplete text of the 
Nirviirea siltra, brought to the South by Fa-hsien f.t:M, these were said to be excluded 
from salvation. Tao-sheng dared to contest this point. He was justified when the com
plete text was translated. He opposed many of the dogmatics even of his near friends 
such as the belief in the Western Paradise, rewards for good deeds, illumination by 
degrees, etc. He wrote a number of important papers that are all los •. Only some letters 
arc cxtant in the KHMCfII, and two Commentaries, a complete one on the Saddhar
mapundarika dUra (Miao.ja liell-}ma-chlng su lfPf.t:j!nli~Wl&) and parts of two others, 
on the VimalaMrti satra (ill the VS Commentary) and one on the Nirviirea sutra (in the 
Nieh-P4n-chitw clli-chjtlh il\:U!4IUIIl. ~IM. '!'lIo-flheng diod A.D. 434 Ilt Lu-shan. Cf.KSCH 
,.1, '1"1111" (11)38): chuptc\' 16; cr, W. Uobimthul (11)5611). 

on Alluaioll to II .tory tuld lIy i"'. 
GAl PH.~W, "J(lJ~j\J Ill. thh'd obJu\)tion, cr. n, 30~. 
#IU I1l1fD rulluw !lftll!' II _hurt Intl'rnluutlflll tlU'1I11 qUllltlulll. 
DIU •• ,z.J ;11«i~fI. All III h •• 1(111 ttl tit ••• IIUI11.1 uhjllutlull (Tlfle MINU OIt 'I'HlI 

IAUII). Or; n •• n. . 
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though shining she remains void' ;361 Therefore (the Fang-kuang) says: 
'Without moving (the Buddha) in sambodhi, assigns the dharma to 
their places'. 362 

In the following discussion (III) you say: '(Surely, his divine 
intelligence is) different from the human, so it cannot be found in the 
patterns of daily life'. 363 And further: 'The passive and the active states 
are aspects of the same state. They do not occur in isolation' .... 'The 
calmer the Spirit becomes, the more vividly he responds'. 364 

The Mind of the Sage is dark and silent; as the Order of Nature, it 
is so truly existent that it has ceased to exist at all.86s (It works without 
working, thus it is said to be) 'though quick yet not quick, though slow 
yet not slow'. 366 Therefore, we know that cognition is not apart from 
trnnquillity and tranquillity is not apart from cognition. Never is 
cognition absent, never is tranquillity absent. 367 Thus the Way of the 
Hnge, leading beings to their predestined ends and (thereby) achieving 
his purpose368 though it leads right through this world of symbols, 
iii yet in that other world of the Unnameable.368a I confess to having 
never been able to understand this abstruse theory. 

uo} r.Ia:;r;:xR~, Jfa/Kxm Cf. n. 277-
m 4"!lVJ~JJlTIiiJ!l.lLillm. Cf. n. 280. 
BBB (~~J?J.) b~~ AZj$ij.§, *;;r:::Pf J?J.J¥t§;;jtz:E!=. Cf. first objection, n. 286. 
M4 HJ Up;jOC, iliX Up ffi, jp$lJI WI , 1Il~ tiJ . Cf. ninth objection,n.337. After these quotations 

1'llIiulllUlS his own language; he tries to give the phrases of Seng-chao a sense which he 
{'IIUlll umlcrstand, but, as he finally confesses, without success. 

m 51C.\~:JOC, 3I.lli IW 1!!ii. 
PM cr. lluai-nan Tzu, ch. :f:1tk1!lil. J?J.1ft§JiI!i.{!:l;. 'The echo reacts to sounds. 

(It hUM ilO Hound of its own.) Thus it quick, sometimes slow.' This phrase, 
url"lnuting in Chuang-tzu, common with Hui-yuan, is here used by Liu I-min to 
Inll.1l'pl·C't Hcng-chao. Liu I-min thinks that the Sage or Nature, though answering the 
ill!tllill of beings, is not always active but waits for a situation which calls for him (han 
III'A) IlrOlIKillR him from his eternal trance. The same text is found in the I-Ching, Hsi
/111'1/ AI) (I eh,7 p. Sa) Il!U${!:l;, wx/K~jfif~, but the last character gives it another 
1II{1ll11il111. cr. n. 712, < 

m ~14'~Itif;Jil(, ~Iit/K~%/, 51<: Mi/K~, 51<:Mi;;r:::%/. In the section 'Prajfia and Truth', 
Ilhove, eighth objection, I translated chi iliX by 'passive state'. There we were in the 
l'IIMIIH). which unfolds or awakes from its primeval trance. Liu I-min, however, thinks 
Clf 1111 imlividUil1 meditator who awakes. This is, as cannot be emphasized too often, 
11'1i1" i!'rl'loVllllt in Buddhist-Taoist philosophies which do not work on facts, as '''estern 
Ml'il'rH!t1 t10t!H, hut on analogies, patterns and figures. It needs 110 saying that we remain 
In 111(:\ "'-Yllllf{ pnttern however much the milieu changes. When chih %/ is in the yung 
IH).lIlun fUII-chilt hecomes t'i. When chih %/ is replaced by chao ~ (prajiiii) we are trans-
1'1'1'l'l'tI Inlo Inditm meditation and t'i becomes chi ~ 'tranquillity' (samiidhi), a tenn 
with which dlllo Jl({ is trnditionlllly contrasted, But, in spite of this protean assimilation 
1I1111111hl1111l1ioll, which ill trllnslution mllkc8 the original pattern virtunllyunr('cognblllble, 
Ihl8 JlIlIIt'rIl rOlnllinM IIlive l1nder the wl'nppill/o\!I with extreme tenucity und cnn be tmccd 
It)' Ullt' who tllIr()~ to dispCIlKO with tho. doccptivc Hnfcty or the dictlOlmric8. Cf. IIlIi
yU"II'M I ntl'OdllCliOI1 to tho IJhaY1llalrtTta.tl";vI1Utl satra, Yu·/u (,5 h: H(i 4', 1IJi~ :IU , :1r.t4" JlIik nt, , 
IIItd1iHltVm, !IIM IV(' IffU~ 'Pl'lIjfln 18 !lot npurt f!'Olll IHlmndhi, Hum!tcllti iM flul IIpllrt from 
PI'lI,lnA. Whl'll (lilt' HUll") iM rllll"tld litl'n h011l lire Iwtivntod, WhOll h, l'eMpuudll Imth 
11U11 CIVil thll Mllm\) purpulIlI.' PI'lI,il'Ul I. hlll'\I IJUIiIIll Jluddhllt pl'lljl'lll. 

AU .II'J 1lt.I;IJ. 'l'hllllnlllln,nt"ri •• "'''l'Ilnln thl. 11"""'11(' In til .. Umtdhhll wily I tho lInd
hllllttvil wltli tho lull" uf hi. 11UIlUtllulllt.d I(Clull klll'mllll IlIlId •• h, o.hl/ol. til IlIlvlltirm. 
()n, IUIIY think uf the '.OIl/IfII. cr. 1111·,.'" A .0 (/ oil., \1. lib) !iii_lilt ••• ;1(1" Z" . 
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II. z 

A 

But to-day I only wish to convey those doubts (which the members 
of the Lu-shan community have) concerning what is said in your excel
lent treatise about the double nature of the Mind of the Sage. 

(They propose the following explanation).369 

I. The Sage as Cosmic Meditator 

(His mind) throws full light on the cosmic contents ;Ji.fl&.371 
In blissful perfection fJ;~372 his destiny is fulfilled 373 

Hui-yiian, I.e. (in n. 367) 6Sb 25 says: 1jli:% nlGTolS, :I'f.I:;r:1~.Ht 'converting the people he 
makes his profession; (success is immediate) not needing accumulation of karman', 
which shows that he thought of the Sage as the compassionate Buddha. 

a68a!lllf~:ff£ 1m. 
369 YK thinks that the following two groups of eight words each refer to :ff ~ and 

1li~. HT understands similarly :ff~. and 1m~ •. TS explains that the first group 
represents. the second m, which is certainly wrong. The later commentaries follow 
YK. All these explanations overlook the fact that the debatants are not orthodox 
Buddhists of the eighth but Buddhist-Taoists of the fourth century unscquainted with 
the style and the ideas of the' other party. We have to study the writings of the Lu
shan community in order to understand these cryptic phrases. I propose the following 
interpretation: the two groups are alternatives (wei:ll! ... wei:ll!). The first group 
~tI;j<lilJ!fci&ill'i~f,f tries an explanation of Prajfiii as intuition arrived at in meditation 
(as in samadhi..prajiiii). This might be understood as cognition :ff~. The second group 
Mf It". ~ ~ tlis $ll ~ describes Prajiia as the natural law of deed and retribution. 
This law is silent tI·ts, acting automatically, or rather reflectively and is, therefore, in 
Liu I-min's terminology, non-cognitive ~:m. I guess We can, in spite of YK, this time 
dispense with the t'i-yung pattern. 

Meditation at Lu-shan was understood as a sublimation . Gradually the meditator 
loses his body and becomes more and more spirit. Finally is an 'immortal' (as they 
are called in Taoism). There he communicates with the other spirits and lives in the 
bliss of the other world, having vanished from earth. (This is how ~!El!-;g [anutpatti
dharma~iilJti], quiescence, in which dharma do not arise, was understood by the 
Chinese.) Cf. Hui-yuan's description of this process in the Sha-men pu ching-wang che 
lun t:p~~:;r:~:E:ii§' ~ 3 (HMCHI 13 f), (tr. by L. Hurvitz 1959: 96-1I4) 
15t**~:ii§' ... ;;r:.0'tilOlU;!;§::, . ;;r:.0§::~;lU$, l'tljili$"I~. ~ijiIfl;@ti, til. 
tl'l Z lIB ii. 'He who returns to the striving for the essential, does not nourish his 
mortal part with passions: he allows what is mortal to die. He does not burden his 
spirit with a mortal body: so the spirit may merge with nature and vanish in the un
earthly realm which is called nirval).a.' For the community at Lu-shan nirviil).a was 
something positive to be reached at the end of a career, while with Seng-chao it was 
not different from samsara, and could be realized any time by those who would open 
their eyes. 

370 FIT has JilI[) I read :II which is more generally accepted, following Ts. Actually 
hoth terms are almost synonymous. :II is light of spirits, which is at once reflection and 
illumination, is void or immaterial. It is a light which permeates bodies (throws no 
Hhnul1w). Chu Hsi (nd Ta-hsileh *"', I) uses both terms as a compound AzP.IT~sy. 
~ Tfri rJut:it''*, 'pJ.J~ld#::Illl mill!ln~llj~~"U!' ,''l'hut heaven where we go is a spotless 
lliminouM void; lIuuJlttld to COHllIic order we lire then in harmony with all motions.' 

all (;1'. ll1i-tl/J'll AS (I elM p.6h) ;;Ki1!zflini -h;jij;WJ PH ,nnd the commentary 
on thl. pU.lll"O: II!·H~W )~ Jc..!:.I4~. And Illtllr 116t'~1R:ft'!1t; ;0flJ;l ;)ll;~T fE z~"tY.. 
'AlwlIYM II' UI1I1 Ul'OYllt •• wid, t!1II 11I1I llIunhor, I.C!, II' ono hIli 1111 tht! dlltn nVlli!l1ble 
whloh lira IIltu, •• nry far IlIvllllthm, th, mlllmlllll of' till! l·lI.poutIVlil cumblnlltiun nf 
nLln,b,rl I, l'IIVIIlIIU,' 
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2. The Sage as Cosmic Judge 

The term 'Mind (of the Sage)' refers to the Natural Law (of deed 
and retribution) IL."H E ?:& 374 which works in the dark is: fa 375 and there 
waits (before it is applied to a case) 376 

In the first description (of the Sage as cosmic meditator) what you 
call the passive and the active states (iER: 377 is certainly the same as 
what we call 'Meditation and Insight' 378 

For Hui-yUan and his contemporaries chi-shu :fl!i ~ signifies omniscience, the end of 
human imperfection and of one's individual destiny. 

II7U YK commenting on this phrase explains 1m:ro~f!.k 'he sees dharmata'. But that is 
orthodox Buddhism. Cf. Hui-yuan in Yu-lu 5Sb: IWff1ttl'i~ and ibid. ~I'i~~lil. 
'J'hiK describes the Paradise of Amitabha. These quotations say exactly the same as 
UIIS' text. In samadhi World goes and blessed non-World appears. Cf. also ibid. 
(I!lC I f: ;ltlWifM:§", ~IU!IJJ2l.:¥:~jjjj~~, .*~:It:-**jjjj~~, ~,\!l~~jjjj~ 
:,r~:U&. 'Why is (the Sage) called a blessed being? Though moving with the various 
dlilnUcs towards unity, he is not existent; though wide as the universe, being immaterial, 
he iM not non-existent. He does not ponder, does not act and yet is not inactive.' Notice 
how here a whole cluster of cosmological associations has broken loose and settled in 
II dCHcription of psychological facts. 

m Millg ~ is all that is dark, i.e. invisible to human eyes, or 'under the surface'. 
'1'111) term may refer to Nature or karman. Why do dry branches put forth buds in 
IIprinll? Why must a certain person die in his youth without having done anything 
wrolll{? The reason is unknown, invisible, mingo Therefore the term refers also to that 
dul'll I'clllm where our destinies are decided upon. :ji!f means 'tally', like the two parts 
of u bmnboo-slip used in identification. A Taoist, reading ming-fu, would think of the 
Judll'~ In the nether yingworld who studies the record of a soul, 'strikes the balance', and 
dllcidull whitt retribution is due. Cf. the following passage from Liu I-min's Vow (in 
Iluj-ylillfl'S biography KSCH 6: 3S8c27f.): ~.ftZ:m!m!Jij, JtIJ=t!tZ1~H!lt~· ~~Z 
'UG~, JIIJ.ImZ*R;.0'>~. 'The Natural Law of (Buddhist) causality has been revealed 
1I1I1I WI! know that our good and bad karman is handed down through the Three Times. 
Tho cuntillurations (which form in the karmic milieu) brought about by commotions 
(I'i¥ht Ill' wrong hopes and despairs) are transferred (invisibly) and finally checked 
(with tho Nlttural Law). (A decision is arrived at reflectively) and the (proper) retribu
tiun rlJl' (our) good and bad (actions) is determined (by striking a balance).' This 
I\uututilln shows rather clearly the picture in which the meditators around Hui-yuan 
I lOLllI'ht. Evidently, the picture to which Seng-chao's language refers is completely 
lIitrlll'tmt. 

li14 Mil/K /ltlo-yillg lUll !Jij *Rr~ iIIW (HMCHI 5: 33c). 'Evil and good deeds are respond
I'll to 11M dc.lMtll'ved. Because call and response correspond (nature) is called spontaneously 
III1NW(Irinll' c1I118.' I understand the phrase ~§ll!ii?; not as Seng-chao but as Liu I-min did. 
:n11!llJ!L.IJlfllliltjtml~, lt8zjjjj fJ\itc~f!:Iz i3 f'J\. Cf. n. 267 and n. 373· i3 ~ = i3 ~z3l. 
N'lIlll'II1 Ol'del' (U or Tao) has two sides or phases: that offeclingor Vllaiting in expecta
lion (hall) 11m.! thnt of acting or rather responding (ying). In the phase of han fore
hudlllll'M IIPpClI1' in heaven while in the phase ofyingdestiny (shu) is changed in earnest. 
()II I ,II-Khllll the metllphor of the moonphnscs was used in this meaning. Notice that 
I h"Mll pnllol'l\8 lire not to be mixed up with yin-yanf(. 

0',. A !t;S'lIl from the Lao-t!l!ll, 20 (r.! .l:.1} ):f~3ft\li'I~ -'lJ'it*~1i (Thc Sage) wuits before 
IYorld-ori"in. 

m ('1'.11. aCt7, ~_ H '~jj. 

m H(II1I1-11hllo UOllK not lilly :!bl)\('( hut :J&lJIJ, which dot," not I'l,rlll' tu It Illtllltni "tuttl (,\) 
only, 

u~ ;it. - Il!tlBL tWI) tl,'S'Il1M which IntC'i' btWIIIllCl Illllmrtlillt In tht! 'I"lllll-I 'nl HdHlol. 
cr, HOlllC-Il!\IIU'M Illllllitulllhsry Ull tho Il.'n{1 ~1,~h au, 'l'h~y trlm_l.ht thll JlAIl Rnlllntim 
PII v(pnlllmll ~rI, lit, Mllji". "Ih, (P.'I',H,) J I •• U4 nlld ,1I1M.lln, Ktl/" VII I I ~ I Ohlil l'mllI I) I' 
(IU~;'I)I 11\1 I~. L.llrtlult. (IU:U), S,IIntlhlnlr/tltJtJtllftl .tUrd, tllllJ VUJ,lhllMkrltl '1lmfltllll 
1111(1 /1"111111, 
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In the second description (of the Sage as cosmic judge) is expressed 
that (his) response to the manifold commotions (caused in the karmic 
field by our deeds) has ceased.379 

(1 could accept this interpretation of the Sage as cosmic judge, but if 
you insist that) the configurations of destiny which form in his mind380 

have faded (from the picture) and yet his Illumination holds sway, 
40 that the Spirit stays unaffected beyond the Changes and yet the light 

of his lonely Vision shines,381 (then I am unable to follow and) only 
hope that you will let me know what profound proof you possess 
(for this theory).882 

B 

Further, my friends think it absurd to call non-existent a mind which 
rules in continuous response to any given karmic situation, foreseeing 
future changes. You called this mind 'essentially free from ignorance 
which perceives objects of its own imagination'.383 But you have never 
stated how it could not perceive objects. We think you should first 
decide whether (the Sage) rules our destinies because he is only able to 
reflect (in his mind) a thingless world, or because he foresees all the 
changes (on Earth). 

If he foresees the changes, he would not (reflect) a thingless world; 
in the other case no world which he could rule would be there. 384 I am 
unable to see how in these circumstances his rule could take effect, and 
beg you to explain this point again. 

41 You write:385 'Though (his Mind) is empty (of things), (all things) are 
(in his Mind); though (things) do not exist to him, (all things) exist to him. 
Though (all things) exist to him, existing they do not exist. Though 
(all things) are (in his Mind), being there they are not there'. Now, 

379 ff~z.~ti!il cf.Hsi-tz'u A 12 ~~iiJ~, Jl.l]ljtJtlljlU\PY.,m,~. "When 
no more changes are seen heaven and earth have disappeared from the scene. 

380 Jc.\~ HT: lm~; YK: cittamaMbhumika (?). These are the configurations of 
destiny in the Mind of the Sage. 

3811i!1iIWa;;f.f. Cf. n. 330. 

882 Hui-yiian, in the Correspondence 2 (Ch'ung wen fa-shen I!:rJ:l~Jlt): I23C If 

discussing the dharmakaya says: \If!; IlIlb 2:."*:W: PJ ~ ffil JjxAt:sy... i.!n;ft ~ PJ $tlj ~ ~ ~ jl, 
il!1I!~m 1:1:1, 7.lZ.z.~~E81 ffili8\:, .!'i:7id~£E1j[ {iiI EB ali; 'Separated from yin-yang (Earth) 
how is it possible (for the dharmakiiya) to succeed in converting the beings? If that is 
impossible, then the cnd of the earthly pilgrimage is reached, destiny is fulfilled, and 
there i8 110 reason for him to rCllppcal' on Earth. It is said that he appears like an image 
I'llritlt:tl.'d by the Burfllcc of 1\ pond, hut even then the image is caused (by an external 
hully). Hut whllt i. thClfC which could CIIUIIC true dharmatii to reappear?' 

on *1I1U1l<;1l\Cz.~, of • • '''IUIU) uhJllction ~i\l)IC.'*l'cllll>lIIUliJ. 
au ~A."!II. 
III Itt tho lU'th oh.l,otlan. 
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'though (his Mind) is empty (of things), (all things) are (in his Mind)' 
could mean that Cosmic Life386 is there; 'though (things) do not exist 
to him, (all things) exist to him' could mean that Reality387 exists (in his 
Mind). But how could Reality exist and not exist; how could Cosmic 
Life there be and not be? Nevertheless you say that 'things are and are 
not in his Mind', that 'they exist and do not exist (to him),. If you simply 
mean to say that Cosmic Life is not normal life, that Real Existence is 
not normal existence, this would just refer to the basic disparity between 
Truth and Illusion. I really do not know what you aim at. Please explain 
yourself again so that our doubts may disappear. 

II. 3 

The day the treatise arrived, I examined it thoroughly with the 
Dharma-teacher Hui-yuan. He too understood it well and perceived the 
meaning. But it seems that each of us has his own doctrinal background 
(which colours his opinion) and that therefore the theory may not be 
identically the same in all cases. 388 We handed your work round. All 

42. liked it and many scanned it with relish. We only regret not being able 
to be with yoU. 389 

Seng-chao's Answer 

COVERING LETTER 

For a long time I have hoped to meet you but my wish has always 
becn frustrated. When Brother Hui-ming390 arrived, I received the 
lottc!' of the twelfth month of last year, containing your questions. I 
unrolled and perused it over and over again and was filled with joy as 
if you were with me in person. Autumn has brought cool winds. How 
ill your health? An old disease often pesters this unworthy one. 391 I rarely 
feel well. Since the messenger is leaving for the South I must be short. 

The 15th day of the 8th month (A.D. 410). 
Reply of Shih Seng-chao. 

un C'hih-tm7g ?e lIIi. Cf. PAHT III, n. 298. Justification for this translation is found in 
th" A-pi-t'all-hsill hsil\»TI.mAJC"ff. by Hui-yihm. (Yu-lu IO.I1: 72C 19): c,'t&:;j!iR~ 
~}lIJ!tn!'/,Ijjz.~jill.i 'When my nature is lirmly rooted in Nntul'e, then is Ilttnincd the 
11I1Id 110111 of pnl'tidpntion in cosmit: life.' 

UNI • M, II ph!'nHc mwel' uMed by HenJ.(-chIIO who diHtiTl)<uiHIll'd btltwt'cn lJ( nnd ;lll;. 
nn. Lutlll' tl'udition countH lIui-yUnl1 ill1l1HlJ.( the IIdhcl'c.lI1tH or the FIl-hMil1lol Hehoul 

th ~\! * IIml A(1I111-chllo 1111101111 thl! f0l10Wtll'M ur till' Hhih-hMIIII1I1 Hdwul 'If;/1:1 ~. A(~tunlly 
I hllrCl dill IlUt: Yilt: I!xiMt ()l'IIUllj~Cld Mchu()\M III thll!: tli1l1.'. 

0.0 I1!IJ II, Mound. Itl'lUllr1l to " Wllltll1'll lIlind, but i. clll't"inly (JOl'I·Ut)\. 'l'hu"o whu IIrc 
11I111I1'lIt1iJU (10 not \lVIiJ In th. Illmt I'lmD. 

no m. IIbovt II. 350. 
III ... , (loUt. WII)' In I·.r.rrlnll tn hhllllJr. I rlllli ,'hi" {dt with 111' 
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MAIN LETTER 

1. I 
Though our garb is not the same392 our religious aspirations are one. 

Though separated by mountains and rivers, we are neighbours in that 
we agree about (main) principles. Therefore, turning my mind in your 
direction, my thoughts meet you and my longings are soothed. By living 
of your own desire in proud retirement393 you manifest a more than 
common beauty of mind; leading a solitary life in seclusion your heart 
is filled with joy. (The members of your community resemble Juan 
Ssu-tsung who) never gossiped but discussed only the philosophical 
principles underlying a case. 394 (Your songs remind me of) the noble 
poems (composed by the Seven Philosophers in the Bamboo-)grove. 395 

(I admire) your high aspirations which reach forward to the supramun
dane sphere. 1 trust that your peace396 will not be disturbed and that 
you will take care of yourself. (I hope that) 1 shall receive a letter from 
you whenever there is a messenger available. 397 

1.2 
43 1 wish the monks on your mountain good health and all happiness 

to the clergy and the laymen. 398 1 was comforted to hear that the 
Dharma-teacher Hui-yuan is well as ever. Though 1 cannot yet join 
your pure life, my wish to submit to your high regulations becomes 
more ardent from day to day. (I admire) Hui-yuan who, though over 
sixty now, still leads a life of the strictest austerity, watching his flock 
in the remoteness of the mountain, 'embracing unity in the emptiness 
of the valley'. 399 People from far and near revere and praise him. Can 
there be anything more beautiful? . 

1 stand on tiptoe and peer in your direction but the horizon is covered 
with clouds. Being unable to express my veneration, 1 am deeply grieved. 
You are fortunate to be in the presence of this model of pure life all day 
long, and (growing in) understanding, you rejoice. 

802 Liu I-min was a layman. 
808 Chia-tun ;g;lil!i, a phrase used in Neo-Taoist circles, said to be derived from the 

hexagram tun 33 of the I-Ching. The use of this phrase proves that YK is right proves 
in referring the following quotations to the Taoists. 

3D' Juan Chi 1llG~ ,tzu iii *, a famous Neo-Taoist, was one of the Seven Philosophers 
of the Bamboo Grove. 'Always, when I spoke with him (said the Emperor), he talked 
philosophy; he never gossiped' 4~HJ~z ~1,i;&lM\~, *'IV~N A~ Cf. SHSH LI te 
Im:nll :fJ&Irr 611 (Commcntlll·Y). cr. D. Holzmnn (1957): La vie et la 1Je11See de Hi 
[('aIlN, 29 f. 

nua Y/(. cr. l)ictionllricft, ~.v. Chu-lill cll';",lis;1J11 YJ~-l:;Jf. 'l"nng (1938): 172. Con-
earnin/ol the Son,,1 loa halow 11. '1017. 

Dun lilt Wit pOllcal'ul mlu.lltntioll, 
un 'j'hl. IUllt.IlCa II illcklng Itt H'l' nnu Yf(, 
lUI Th, hlymclIl, 10m, IIf tllern Imltl lunl pllillt'I'I, IInv, tho IlI:lInmunlty of Lu-.hlln 

1\ mort Ilulturtd IIlr thlln tho IlIrr.' IItHl flltlulr YII1Mllf Ufowl! Ch'lInll-lIn po •••••• ct, 
... ct. 1.".-, ... 101 ftI-PI' •• It 'flllll.t '''In from m.dlhIUon, . 
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I.3 

The large community here (in Ch'ang-an) is as usual, the Dhanna
teacher Kumarajiva is well. Piety is the very nature of the King of 
Ch'in. His abilities are extraordinary. He is a wall and moat to the 
Three Jewels; he feels that propagating the Law is his official duty. 
This induces eminent monks from foreign countries40o to come here 
from afar. The spirit of the Gf<;ldhakii!a Mountain401 permeates this 
country. 

Chih Fa-ling40i! went abroad (to get Scriptures which will be as) 
fords and bridges for thousands of years to come, and brought back403 

from the West over two hundred new Mahayana satras.404 (The King) 
invited a teacher of Mahayana meditation,405 a teacher of the Tripitaka406 

,u .. Read I!I for !II! YK. 
401 The mountain where most of the sermons are preached. 
408 )'t~1lii:. No biography is extant but he is mentioned in the Biographies of Hui

ylilln lind Buddhabhadra. He was a disciple of Hui-yiian who sent him to Central Asia 
in A.I>. 392. He collected manuscripts in Khotan, among them the AvatmitSaka sutra 
in 60 chapters which was later translated by Buddhabhadra. 

4110 'rhe date of his arrival in Ch'ang-an is much discussed. The Introduction to the 
IJ}ulrInaguptaka vinaya (Szu-Jen-lu) Q:9?tf$ says that he came with Buddhayasas in 
A.U. 408, But this is improbable because Buddhayasas arrived A.D. 407 in convoy on the 
lnvitlltion of the King, and Fa-ling may have availed himself of the opportunity. The 
{Murmtlgllptaka vinaya was translated in 4I0--41 2, but earlier Buddhayasas had already 
tl'lH1l1ll1tod the Dasabhumika sutra (Shih-chu ching +tt~)-80 he must have come 
hofore this date. Our text says that Fa-ling invited the two monks mentioned below 
(11.407). MSCH I8 gives an even earlier date: 406, but then Seng-chao's news would 
ho fathor stale because Tao-sheng arrived at Lu-shan in 408 and would certainly have 
I'c!lorted the arrival of Fa-ling and his books. The Introduction mentioned above is 
ImlhllhIy spurious. T'ang (I938): 303, 306, 

'II' Tho following nineteen characters are lacking in HT and in the Yu-lu. They may 
hll Interpolated, which would help to solve the difficulty dealt with in the preceding 
IInlo. 

'liD Buddhllbhadra 19~ ilt: fIJt $Ii (Chiieh-hsien :1\ .. ). A strange but important person, 
1111 Willi 1\ disciple of the Sarviistiviidin Buddhasena and renowned for his grandeur und 
hiM ~lIPOI'l\Iltlmd faculties. He reached Ch'ang-an via Kansu (not Annam as the legend 

1100") in A.D. 410 or eadler (A.D. 406). There he found disciples and enemies. In 4II .he 
Wit" tlKpolled und went to Lu-shan, where he was well received by Hui-yuan who sent 
II IIlIlMMOI1;{OI' to complain about his treatment. He died in the Southern Capital A.D • 
.f"I). A KtOl'Y related in his Biography (KSCH 2.6) is characteristic of the man and his 
1'"llIliulI tu Kumilrujivll. He had come to Ch'ang-an expecting to meet a great thauma
tlll'lItl hilt found in Kumlimjiva a very modest and rational man with no other powers 
th'lIl hiM llerliOllal charm. Once he asked Kumurajivn: 'All the texts you translate are 
wllhln tho rOllch of norm:tl understanding. There is no reason why these translations 
nlul\Ilcl muko you fumoll~.' Kumilrajivn allAwcred: 'People roapect me because I am 
nI.l IImi wrinidod, One iR not noccssnrily finttol'cd for one's virtue'. Cf. llT, T'llng 
(11).IIi): :I0(I-lIO, 31)7-:WH; Bugchi (1!)~7): 341. 

«"rt IIl1lldllllym4l1M ~J~ Ire In;~, A proud IIrllhmnll, l{ulIlilrnjivu'H l('uchcr IIllli fri<lnd, froll! 
whom htl hili.! lc!l\rI\ed Mllhllyfil1l1 ill KUKhllllf, (10 hutl followed J<'lItllRI'UjTvll to ({11-
t_ltIllI, hut whon tho (nLtllr urj,(od him hl COlll0 to I..:h'III1I1·111I he rtlp~"tlldly tl!wlhwd tho 
illVllulloll, Wholl he llIIIIlO Ittl WIt" tl'Olllod with ~I'lJltt 1'C'MI1;Ct lind hlld PI·ClI11I."1 in tho 
p~l~tlll l,hUllld lit 1.'1. tll_lmNIiI. Ill. _lIrlUuua wal V IIlhhAtllkll with tha rod mnu.ulcha'. 
IIluirilphy In ICSOIIt.M, CI'. '1"lIn/i (I U3H) I IH."III1I1UIlI (IUIZ)I 100 r.'\'hu t.!lIllllllolltllr!ol 
with till "ilCIII'~ltm nl' YK hiliu thKt rl~ tfll\11111' t1r the 71Ipj/"lfllltlllllt\unld lit th, 
t\lllt WK. 1\I1I1,h., munk, IlhllrlUl\nlul .)tIII "" JI:, whu Ilrrl\lld In l!hIIU'III"'Ulin A,1). ""OJ 
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and two teachers of the (Hinayana) Vibhii#i.407 In the Great Stone 
Monastery408 Kumarajiva is translating the siitras which recently arrived. 
The storehouse of the Law is deep and wide, it daily shows unexpected 
features. 

The teacher of meditation (Buddhabhadra) in the Palace Monastery 
(Hsiao-yao Park)409 is teaching the practice of meditation. He has several 
hundred disciples who work without rest day and night. They are 
reverent and harmonious. It is very gratifying. 

The teacher of the Tripitaka (Buddhayasas) is translating the Vinaya410 

in the Central Monastery. His recitation is as completely free from 
mistakes as if it came from the lips of the Tathagata himself.4l1 

The teachers of the Vibhii~ii (Dharmayasas and Dharmagupta) are 
reading the 8iiriputra-abhidharma siistra412 from a Sanskrit manuscript 

and continued the translation of the Sarvi'istivi'ida vinaya (Shih-sung lU +1iiIi:i$), inter
rupted since the death of Punyatriita {!III;ti ~ filL Dharmaruci had a bad record in the 
Academy, for after eight years of labour he had not succeeded in completing the 
translation which was later finished by Vimaliik~a. He lived in the Ta-szu *~ in the 
Hsiao-yao yuan ll1t ~ l!!!I while the translator mentioned in our text lived in the Chung
szu If! ~. It seems that the Commentary rejected Buddhayasas because they assumed 
that the letter was written in 409, when the translation of the Dharmaguptaka vinaya 
had not yet begun. This objection is untenable if the letter was written in 410, as T'ang 
thinks. Buddhayasas was famous and it is probable that Seng-chao mentioned him 
rather than the mediocre Dharmaruci. Cf. Choron: 100 n. 128, T'ang (1938): 306. 

407 These can only be Dharmavasas .)!JllB~ and Dharmagupta .)!J~~. Both 
arrived in A.D. 407. Dharmayasa~ was a Sramana from Kashmir. He later went to 
Chiang-ling ali!'e where he found disciples, among whom was the well-known Fa-tu 
7RJ£ promoter of nunneries. KSCH 1.15: 329c I6, Bagchi (1927): 174-176 . 

• os Ta-shih szu *~. In A.D.405 (Choron has A.D. 403) Kumiirajiva 
moved inside the topography of Ch'ang-an is not very clear (cf. the literature 
listed in n. 6). \Ve have to distinguish two large compounds and several smaller places of 
which two are mentioned here. (a) The Hsiao-yao Park ll1t~ l!!!I north-west of the. town 
on the border of River Wei i!lj 7./(. Here the King had built a palace (Hsiao-yao kung ll1t 
~ 'ii!r or kuan .. or kung-szu 'ii!r ~) flanked by two pavilions, of which the western one 
was used for translation work. Lectures were held in the Ch'eng-hslian T'ang li:t::1lI::. 
(b) The Great Monastery with the Matshed Hall (Ts'ao-t'ang ~1lI::) inside the walls. 
Here the majority of the monks lodged. This place was so large that it was later 
divided into four single (c) The Central Monastery (Chung-ssu If!~), 
also inside the town. (d) The Stone-sheep Monastery (Shih-yang ssu "E~~). The 
monks were organized under a seng-chu .ffit::l:. (the later seng-cheng .ffitIE) with the 
rank of a shih-chung #f If!. The first head-official was Seng-lueh .ffit ~ (KSCH 6.8) 
who directed two offices, an educational and an administrative one (Tso-yu liang-hsli 
ir::tlmr.n 

40D Read 'ii!r~ with the Korean text of the Yu-Iu. T'ang (1938). 
uo The Dharmaguptaka vinaya (Taishli I428) translated in A.D. 4IO-4I2 (according 

to Seng-chao's Introduction to the Dirghagama Yu-Iu 9.7; cf. T'ang 1938: 306). 
4Jl Buddhayasas intoned the whole text (447 pages in the TaishlJ edition) from 

memory. The Chinese lirH! doubted that this coukl be done without a mistake, but he 
provod his proficiency hy int()llill~ 1\ tnllntllllof medidne, the written text of which WIlS 
lit hllnd. YI(. 

m SIII.1i 10 "-1>I.('//II/r1l1 ftlilU 1d11 ~I1J J'.t\" ftI1r (Ttl/II/D I !l4R). 1\ tcxt of the Dhllrmllllup, 
tllkll Slot, i(II/CI, Introullditm VII, 'I'ho !illn.bit Will tllium dUWIl ill A,n, 407/8, but 
till Indhlf1. WClI'U ullllhl, til hlll"'I1I"1 II ill Chillll"!! IIml 11111.1 to wI,iL till thlY WII'" 
III.lt,r IIl1(tIlMIII\pd with Ih, 1IU1111""I!. 'l'hI!Y 11l1llh .. (\ II In 'P4, l'K. cr. 'rllll."ItIO'. ,. 
.. InlrndUlltlcm In lIul YI/·I" ,a." 'JIll, 
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in the Stone-sheep Monastery; though the translation has not yet 
started, whenever one asks about the contents, one hears interesting 
details. 

My unworthy self has had the unique opportunity of sharing regularly 
in this noble endeavour and of joining in these thriving cultural 
activities. Since I cannot see the disciples of Sakyarnuni,413 assembled in 
the J etavana Garden, I have no other wish left except that you gentlemen 
who prosper by standing aloof (from business and politics) could 
belong to our community. 

The venerable Tao-sheng was with us for several years.414 Whenever 
there was time for conversation415 we spoke of you with affection. 
Unexpectedly he went South and you have met him (as I learn from your 
letter). Apart from that news I have had no word of him and feel 
unspeakably uneasy. 

Brother Wei416 brought (from Lu-shan) your Song called 'Meditation 
on the Buddha', another with the same title by Hui-yiian and Hui-yiian's 
Introduction (to the whole collection).417 Everybody with literary taste 
praises this work for its high intention and clear and beautiful wording. 
One might say, you have wandered to the dwelling of the Sage and 
knocked at his gate. There must be other compositions of yours and 
the teacher. Why do you send so few? 

45 In the year wu (A.D. 406) Kumarajiva translated the Vimalakirti-
nirde.fa sUtra. I then attended regularly and, between the sessions, took 
d()wn what the Master418 had said, in order to make a commentary on 
it. Though this cannot be considered as a literary composition it derives 
lome value from being based upon authority. So I take the occasion of 

m cr. Seng-chao's Introduction to the VSK Yu-lu 8.12. 
'u Till the summer of 408. How long was Tao-sheng in Ch'ang-an? YK Ts a.o. 

Iny two or three years. But did he come so late? Mano Senryii: II dates his sojourn 
In Ch'Ullg-1I1l 407-409(?). 

m Lit. 'inside the limits of speech'. 
no Othorwise unknown. 
U7 ThiN collection of songs, all with the same title Nien-fo san-mei yung ::t1!Jll::'B*1!ik. 

Will wrltton at Lu-shan in 402, when some hundred pious Buddhists, monks and 
IUYIllt>n. lend by Hui-yUan, assembled and took the vow to be reborn in the Western 
I'UI'lIdilll' (the realm of Amitabha). The religious practice of this sect (men-fa ~f!IIJ 
./up. IIImlbutsu) ~'onsists to-day in the devout mumbling of the name of Amitiibha: namu 
tllllit%, words thnt cnn be heard everywhere in the Buddhist Orient. But this was a 
lul(1I' dtwolopmcnt. Ori innlly it wus n kind of meditation in which the Paradise was 
vl.lullod, RnnM\{rit if' ntl1'Ila saml1dki (Mk'!). sr.1 and Majjh. Nil!. 28, P.T. 
Ill!, p. 186, 188 foll.). Hui-yUlln hud rClllh\bout thl. prllcticc in the Pratyutpr:ltlna-huddha 
Iflmmllh/lllfJa,tllitfJ Snml1dlzi (Pall-ch(1II ItIlI-mil;' cltinll .11l''=:~.' Tfli,IID .p8). He 
diMI1UHMtuilt with I(umftrlljlvilin the CorrllNlw/I(lMCtl II. (<'::1'. 11110 tho Amitlljillt'-liitylltltl
,(ltra (KIIaIl fVI/-l/mW-,/101i rllillll .fnt~.R, 'l'ai,1/D 365). Only ona uf the lonil by 
WlIlIli Ch'l-ohlh ffi \IIIf Z lind HIlI-r.U1m • Intl'mhll'tlon to tho who!. (Iollootlnn 111'0 oxtllnt 
In til, [(II MClll 30 I U f. cr. l' In. (I O:lR) I 311 foil. lind 76"/1J. 

&II Rllild ,*. liT, l"K. 
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this letter to send you a copy. You might, in your leisure, judge if it is 
worth reading.419 

Your questions are beautifully put and to the point. In answering 
them I feel like the man from Ying.420 My thoughts do not reach very 
deep and I am not skilful in expressing them. Besides, the path to the 
goal cannot be defined because definitions define only one path each, 
(never the final path).421 Words, words-and what is finally achieved? 
But let us set to work and answer your objections as far as my inadequate 
powers allow. 

II. I 

Commenting (on my treatise) you quote me saying: 'The Mind of the 
Sage is dark and silent; as Order of Nature it is so truly existent that it 
has ceased to exist at aIL'422-'Though present in this world of nameable 
things it also belongs to that far world where no nameable things exist'. 42S 

-And you 'confess to have been never able to understand this abstruse 
theory'. 

(I answer:) If this worries you, forget about the words and let your 
understanding naturally grow. Meditate upon it. Why take the incon
sistency of our human minds as a standard of the Mind of the Sage? 

II. 2 

A 

You say that those with whom you discussed (my treatise) wonder 
(at the double nature of the Sage and that they propose two explanations), 
namely: 

(I) (His mind) throws full light on the cosmic contents. In blissful 
perfection his destiny is fulfilled. 

In the first description (of the Sage as cosmic meditator) what you call 
the passive and the active states is certainly the same as what we call 
Meditation and Insight. 

(2) The term 'Mind (of the Sage)' refers to the Natural Law (of 
deed and retribution) which works in the dark and there waits (before 
it is applied to a case). 

m Read tf IIlUfrOf YK. 
410 Chiang-ling in the modern province of Hupeh. Ying had a piece of chalk on his 

nose as big as a fly. He asked II mason to knock it off. The mason took a hammer and 
swung it so cleverly thnt the fly was removed and the man not hurt. Cf. Chuang-tzu 
:14.6. 

(It M!Im 1m" .... /~!I\lI JII. !lia mny bo xafi. Six ""ti forln the wheel of Lifo. The 'finnl 
Mlltl' I. the exit. 

m llilj;., ••• JU1JinUll Cf, QUIlII'I'ION' 1I.1 11. 36~. 'l'ha phrllMinll I, Llu I-mln'a. 
nut Iln,-lIhllo du •• not mind tlnn h, I. Inlllm,utl)' l\UUl,t1. 

OI •• ~~;t.rt111'UI ••• Iftl, cr, 11. ,61111, 
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In the second description (of the Sage as cosmic judge) is expressed 
that his response to the manifold commotions (caused in the karmic 
field by our deeds) has ceased.424 

46 But Meditation and Insight (I) are not the right words to describe 
(the Sage) who, blissfully perfect, vanishes (into the other world). 
And (2) 'he works in the dark and waits (to apply himself), cannot 
imply that 'his response to (karmic) commotions has ceased'. 

These two statements may seem contradictory but in the aspect of 
Blissful Union they are not SO.425 Traces are different from the one 
who leaves them but they are not so with the Sage.426 

You have said that 'the dark Mind of the Sage shines with a lightless 
light; as Order of Nature it is so truly existent that it has ceased to exist 
at all.'427 This implies that (Order of Nature) belongs in the category 
(of in~existent entities) and yet exists most truly. Can 'what is so truly 
existent that it has ceased to exist at all' have a name, viz. 'Meditation 
and Insight'? (No.) And tIllS term is also out of place if it is meant to 
designate anything else (but what is so truly existent that it has ceased 
to be existent). 

(To say the same in the form of two prasaflga) 

(i) Could the term (,Meditation and Insight') be used to describe 
(Cosmic Order for the reason that it) belongs to the category (of in
existent entities)?428 (No.) As a term it could not denote (an in-existent 
entity). 

(ii) Could the term (,Meditation and Insight') be used to describe 
(Cosmic Order for the reason that it) does not belong to the category 
(of in-existent entities)? (No.) It would be unrelated to Him (the subject 
i)f our al'gument).429 

m Cf. QUESTIONS II.2 p. 85-86 and n. 369-382. 
m k.J>m'Xt ....... 
m Head ~~i'fii!ije, :tE~7f:~{g. HThas no comment. YK and the later comms. 

nI!'lrcly guess. ~~ must be understood as :i2l! and I:YT Q],:i2l! a phrase which occurs in 
(.'//I/tIIIR-tttu, Book 5, and passim with Kuo Hsiang. 

m ~J1l- "ali!, see n. 365. I read JlI: with YK. 
m~, Ill! we had before in 7f:.~. See n. 2:U. 

09 Wn ~, the one who 'leaves traces', or the Buddha as Cosmic Creator, is identified 
willi Ii :Jill, Cosmic Order. Cosmic Order is, 'ns it were in-existent'. 'Meditation and 
IIIMij,lht'. words used by Lilt I-min to describe the Cosmic Mind. is a name of something 
whidl OCCl\1'8 in the world und is, for that rellson, existent. Whatever exists is not 'us 
It Wlll'O inexiMtont' but belonlolH to the category of existent entities, It cnnnot he used 
10 dtlNillnllt() CUMmie Order, So milch iM clollr. But why doeH Sonll-chuo. lit the cnd of 
hiM III·UUtnCmt. 1'01111100 'Ol'lI~I" hy 'I lim'; tho HII/o!c? III hill intention to intrmlucc to the 
('IOUtit!!' tho term 'lIll' :j'~ 11M OI1() 11101'11 MYllollym of' 'Hllj,l"'? ThiN I. th() "tlclmd timo thl1t 
'1111' I. Ultld In thlll ."nllc. (It III dOll!' In I'AII'I' II, 1.1 Hnl! p(w;m In 1'1111'1' IV). H~l1ll
"hRt) Imow the N."· lUll! quolOM II 111 tho V • .,· CllIIltllt'l1tiU'f: 3".", III 11' I. rnlllllhlll thclt 
$It trllll.IIlt •• tUmll" or rlll:hllf IIMtlflmall, th. 'l'rl1o Mllif or thllt .atrll. HnWClVllr, In 
i .. lcdlllnthill (l!.l6ft), 'Nilfl \lit, Vllrlilttflllll riC MCIIIIlII1I1 'J I MhflW that M.n,,-ltlllIl') mar", prQ
bnbly tboullht ur Him whu 11I •• tr-.u/flolvnt' '~CI t.u- I" ft ... or I."pa''''' 1'1. th. HllfllI. 
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Though the Mind of the Sage is void and invisible, though (the 
Sage) is not of our world, yet he responds to all our requirements and 
remains in sympathy with every need.430 (Sitting) unseen in the pivot of 
the Universe431 he makes it wheel around him, a manifestation achieved 
without exertion.432 In his fateful response, what action is involved 
which could cease? 

B 

47 What there is in (our) mind, what is it? 
(We take it for granted that things) are what in the mind they appear 

to be. But these appearances do not exist in their own right.433 Therefore 
the Sage does not take their existence for granted. It follows that (what 
we know to) exist is not existent (as He knows it) and (what we know 
not to) exist is not non-existent (as He knows it). The Sage neither 
asserts nor denies existence. His Mind is void.434 What does this mean? 

(Things), existent and non-existent, are reflections and echoes within 
the mind. Sounds and forms (outside) are the objects producing these 
reflections and echoes.435 Where (things), existent and non-existent, 
have gone, such a mind is free from reflections and echoes and what 
sounds and forms there are, are no longer experienced. That (mental) 
landscape contains no phenomena (like those which impede our vision). 
So we might say that '(the Sage) throws full light436 (on the cosmic 
contents), which means that 'he is blissfully perfect'. 'Blissfully perfect' 
he is nowhere. 

48 Nowhere, he has 'vanished (into the other world),.437 Therefore, I 
used the word 'void' to make clear that he is no longer in this world. 

'Blissfully perfect he shares cosmic fate'. Therefore, I used the word 
'fate' to make clear that his fate is cosmic.438 

Because he has a fate, he moves with the world; because his fate is 
not of this world, his way leads beyond the nameable. 

480 f!\P~'lltm = i!l~m:1.1, later translated 'his mental landscape contains no pheno
mena'. lii\Hm/f'lJl, if./f'iiI. Kan-ying ~1Jl sympathetic response, is here dissected 
and each term enlarged upon without adding anything substantial. Later the final terms, 
IJfD. and iii, are picked out for further re-phrasing. 

431 JJ;_, hidden spring, HT: ~$_. My free translation gives the correct picture. 
4ua ;J'tffl~JIJ. HT quotes the Book of Songs. 
488 IE 1>r, 'existing in freedom', not dependent on causation. 
404 mill is not nn organ I\~ It, but the author needed a contrast to Ie., (our minds). IU$ 

stllllda for lilt.'. I read iliA for lilt" with_ChDroll. Cf. n. 272. 
m •• ;;tm • .,. (,7Iambaflfl-prdlyaya). 
m '-lda; It quote" tho libov, .... 1 WII' In doubt whothor [.iu I-min did not nl.o 

writ. Ida IIhova, hut illtor RonM-uliiiu f.lxphllnl • III Ida. 
m ~. ro~,hlo", :llli4f lIbov. tt'lIl1lll1t,d III 'hi. d,.tlny I. f~1i1l11f.1u' • SII' n, 373, 
4.111" n ... ,I. 
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Because his way leads beyond the nameable, he is called in-existent; 
because he moves with the world, he is called existent. He is called 
'existent', or rather 'in truth existent'. But, even so, a definition is 
enforced upon him (as somebody who so exists). (As definition,) how 
could it fit him (the indefinable one)?439 

A sutra says :440 'The Mind of the Sage is simultaneously non-cognizant 
and all-cognizant. He does and yet does not take part in all that happens'. 

He who has vanished into silence, the indescribable, inqualifiable 
oneU1 can he be said either to exist or not exist, either to move or 
have stopped-to stop like a tired person? 

I am afraid your friends lay too much emphasis on words. 'You look 
for corners in infinite space'. 442 'You behave like a fortune-teller pretend
ing to know the dark future'. 443 You keep to what you know and believe 
you are infallible. Therefore, when you hear that the Sage cognizes, 
you mistake it for mental activity;444 when you hear that he does not 
cognize you mistake it for inability to cognize. Assertion and denial, 
h()th are one-sided; (as long as you hold fast to them) you are not on 
the Middle Path which is free from the Two Extremes.us 

4Q Though things are manifold, essentially they are only One. Their 
existence should neither be taken for granted nor denied. If it is taken 
for granted, (illusive) conceptions446 grow and multiply; if not taken 
fur granted, these same things are recognized as in truth they are. 
Thcrefore the Sage neither asserts nor denies the existence of things. 

AM he does not assert (their existence), (for him) they do not exist; 
1111 he does not deny (their existence), (for him) they do not non-exist. 

As (their existence) is not asserted, they are not owned; as (their 
exilltcnce) is not denied, they are not disowned. 

Not disowned, they are (with him) in eternal bliss-which is their 
fmc state ;447 

Not owned, illusive conceptions cannot produce karman. 
Becausc no karman is produced there is no cognition; because (with 

1111 things) hc lives in eternal bliss-which is their true state-, there is 
110 non-cognition.4.48 

4UU ~JIlM~i't1G. Cf. Wf.~. the other shore (nirviiQa). 
un (:1'. 1'.r.,'K: 292C I sO). WTS. 
441 ItOIIU Jlt1m1lt1m*H;J!i{ilizm. m for ~ as before ~ for IC". 

u. Cf. / ,ao-tlilu 41. 
UK cr, 1,(lO-tlllll 3R. 
m «It.,. 
un *IIII;:-.:Z.rrtr, 'l'hi8 i8 tho only InMtnm:o thut the Middlo, I'llth iR explicitly 

II1l'lItiollt'U III tha tl'!.lIItiMa. 

44ft :ftt.fl4 tho Klima III •• , contontl nf word., cancoi,tlonl. 
m II'D;r'1/allllC. 
4U Wh,n dlulfltlll IIr. own.d OOt) IIr dl.nwn,d (ti) th.)' h,,,nfl'l' ~lIrt nf 'my world' 

(IUIII'.l'n, hhll,Jmftl.I"It,,), with whh.h th.ft hi II ""mill; rthlUQn. '1'Id.lrtll1U,. thllt IlIm •• rll 
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Therefore a sutra4411 says: 'Prajna neither owns nor disowns dharma. 
(Prajfia) neither cognizes nor does not cognize'. Is it not rather ridiculous 
to describe in terms of existence and non-existence a landscape where 
nothing happens that has karmic consequences, where nothing is 
experienced?450 

c 

50 Listen, you who argue whether (the Sage) cognizes or not. Cognition 
occurs-where?451 Only among phenomena. But, ultimately dharma 
are not phenomena. Then what does the Sage cognize? (On the other 
hand), what people call non-cognition is found in inanimate nature, 
wood, stones, in empty space. Can this kind of non-cognition be attribut
ed to (the Sage) for whom the universe has no secrets,452 who was 
before life stirred, resplendent mirror, candle in the dark?45~ 

Non-cognition is conditioned by cognition.454 Where cognition is 
absent, non-cognition is also absent. Where cognition is absent, it 
(is said) not to exist; where non-cognition is absent, it (is said) not to 
non-exist. Therefore (I could say): '(Prajna), though void, does not fail 
to shine; but, though shining, she remains void'. 465 Her 'light, like 
nature's light, is dimmed', she is forever 'passive',456 she neither rules 
nor controls. Still, who dares to say that, moving, she exists whereas 
when at rest she does not exist? Therefore a siltra457 says: 'Prajfia neither 
exists rior does non-exist. She neither rises nor decays'. This (fact) can 
never be brought home to the people. 

Saying, 'she does not exist', I mean, 'she is not a thing existing', 
I do not mean, 'she is a thing non-existing'. 

Neither does she exist nor does she not exist; 
Neither does she non-exist nor does she not non-exist.458 

takes shape. When they are known not to exist, this mutual relation fades and all is 
nirviil;la (eternal bliss). 

449 Cf. PSM: 6IC 6. WTS. 
m fJU~zrJ., ;mJt.'Z~. 
m~~Z$~. 
4&1 :!i1l!€1\I •• The 'motive'of Tao, 'the course things must take', is not hidden to 

Prajila. 
438IUtlttlll;l!U. 
434 Head 1I!€;:n~~~~ (I:1T 44Ib). They form a pair of things born. 
'II PAin' III, 11.4, p. 6\) Jrt;r,$I\: 11\'1. JI(i.~!k: JiII!:. 
m l1'I~*~, Alludo. tl) .fl~llIh()vc. 
m VI' .111'8 thllt tho jf'ltorl11 cuutant. of tho P.';'M i. quoted. Whllt could •• ~ 

bo In Iilln.kl'ltP 
m '1'111_ III th, fUUI'Coitl formtll. of th, Mlddl, l'llth (tJliIlII,hufi). A. to the dlfTerenu. 

h,twfln. (W) Ind /lit ar.I'''M'!' II, n • •••. 
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Therefore Subhiiti459 preached Prajfiii all day long, but denied that 
he had said anything. How indeed, can a subject be communicated which 
is beyond the reach of language?46o I hope that you, gentlemen, who 
are acquainted with metaphysics,461 will understand me (without words). 

D 

You said further: 'You should first decide whether (the Sage) rules 
our destinies because he is only able to reflect a thingless world or 
because he foresees all the changes (on Earth),. 462. 

Those who discussed my treatise seem to assume that these Two 
Worlds are separated. (They think that the Sage) in order to foresee 
the Changes must leave the thingless World,463 that in order to reflect 
that World he must cease to rule our destinies in accordance (with 
nnturallaw). If that is your idea, you are mistaken about the theory of 
the Middle Path.464 

A sOtra says: 'Riipa is not different from siinya and siinya is not 
different from riipa but what riipa is that sOnya is also'. 465 If you 
were right, then, when riipa is recognized as sOnya, in one moment of 
recognition riipa would appear, in another moment siinya. In the first 
moment rOpa would only be rOpa not siinya; in the (second) moment 
.Onyn would only be sOnya, not riipa. This shows that you have not 
"rnsped the main idea (of the sUtra).466 

sa Therefore, when the sUtra says 'non-rOpa', it wishes to say that rOpa 
ill non.rOpa, not that non-rOpa is non-rOpa. Or else, empty space would 
111110 be non-riipa. What significance then would the word 'non-riipa' 
p088e8s? But, if rOpa is equated with non-riipa, which implies that 
lloll-rOpa is nothing else than rOpa, then both are (transcendentally) 
the same. It follows that the Changes are simply the Thingless World 
lind the Thingless World is simply the Changes. People, however, are 
different, and therefore the Scriptures (making allowance for the 
individual case) emphasize various sides of the same problem. 

mOno of the disputants in the PancavimsatiklI, cf. PSM: 39C 20 f. 
,tit *M1!zm. 
m .~!.t:r-. :tl as in ~¥. 
4ftl cr. (JUI£)lTIONS 11.2 n p. 87. 
m. i" ChincNc (~~'#({~). ~i~*U iR SUl1skl'it (a·lah,~atla); understood ill World 

IItHlnon-Wnrld. 
4n4 ~II tJt Z", ~Il. -, nllliJUfJ /Jt. cr. n. rr)7. 
m 1!I1~ll)ljl,l;, 1.I;~1l;li!d!l. cr. 1'81(: ai311 1:\ nml tho Prajm'lptlr"",;UI·IIft/{/y{/ .fflfra 

('!'""M a~Cl V I J I ; H'I.7(1 13). Fol' Honlol'-(11uj() the tl'll'l1lM raj'" nml 'onyn 111'11 .YlHl1lyl1l0\lM 
wllh MlltnMIII'II--nlrvAt.ll1 Ill' with tho tW() "lttYII j h~lt In Indilln Uutldhl.m I'Opn III JUMt 
UIIII or th. IIvu IIkllmlhl1, nil ul' whluh 111'11 cJhnrmll IItld thlll·ofur. 'Onyn . 

... A tYl'lulI1 MldhYMmlkll prllltlrl,tn pr.dluitlull I. Imllo.llbl. h'tllltllcollUhJcot't lind 
I'rlldhJlltCl 111" two dhllflllll thllt t'lInnot "fiAt In th, 111m. mom.nt, YK,. 
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If we investigate the abstruse texts thoroughly, if we search for the 
basic intention of the Sage, shall we still believe that Truth and Illusion 
involve a change in the Mind (of the Sage), that, when it is empty and 
when it is full (of things), these are two different phases? Therefore when 
(the Sage) reflects Reality, we still enjoy the (full) benefit of his benign 
rule; when he looks at the turmoil (below)467 this does not mean that 
he turns away from Reality. Simultaneously, when he creates 'World' 
he also creates 'non-World',4GB when he creates 'non-World' he creates 
'World'. Never, never one only, excluding the other one. The quotation 
from the F ang-kuang469 means just that when it says: 'Without moving, 
(the Buddha), in sambodhi assigns to the dharma their places'. Can we 
deduce from this that the two states, the passive and the active, exclude 
each other? How then can you believe that when (the Sage) foresees 
the Changes he loses sight of Reality?470 

53 I am afraid that saying 'it is absurd to call non-existent a mind which 
foresees future changes' you actually mean that there are two minds, 
one vacant, one full,471 and, correspondingly, two phases, that of rest 
and that of motion. You must abandon your narrow human standpoint 
and look for the hidden motive behind phenomena, understand that the 
World with all it contains is nothing but one Void and that this Perfect 
Void is not nothing. Then you will agree that the response of the Perfect 
Being never pauses, that he shares our restless life, that riding (the 
wagon of) Fate, he rules the Changes, and that yet he has never existed 
as (we exist). 472 

The Sage being thus, what is there that he could perceive? And yet 
you object to me saying that 'his Mind is essentially free from ignorance 
perceiving objects'. 

E 

(You quote me saying:)473 'Though no (thing) exists to him, all 
(things) exist to him' and conclude that this might refer to his Reality. 

467 I complete the picture with 'below', though it does not occur here but elsewhere. 
m il!£fl~~~' HT, YK reads ts'ao which would be absolutely unique. A parallel 

in PART IV, 17 (n.669) where tsao could not be ts'ao. Taoists believed in creation of 
the world by natural growth. Chuang Tzu's famous il!£{I:;~ is explained as allegory by 
Fung Yu-lang. Still, if Chuang Tzu uses the word in the sense of 'building', why 
not Scng-chao? In the I-Ching $: occurs in a similar meaning. Cf. I-Ching, Hsi-tz'u 
A4: lfijll!~:I:ll!Z{I:;TIfj:;f~. Illlr,x;.~J!ij:;f~. The Sage, incarnation of the natural 
\uw, builds the world ns nlltll1'C docs in accordance with the Cosmic Order. 

'aD cr. n. a80. 
m (JUliN'I'IONS !l.a H, p. H7. 
m l!)i1!t!ill1It,\ 1.1!. ~1t,\N",~.I.lItllr 11'IlII'" ~1tIIi'ltlele.\~lII-ttJi. 
&II Mtftff.«'1I1, 'WI. m'Yfr lin &lxlllllnK thinK', 
,,. 'rlt_ ul'llUnslI\t I. nuw 1.lu I.mlt, hlmlflf. II'J' tll_tlmIIlIMh, •• ln1l10 oI1Jl(ln,nIM In 

I), A. h. IltlYtr ldy •• min"., '-hIlVll1lwlt),_ I'IIrlf,.c.I tu lh, whol. 1l01lllllUIlIty III 'YUIl', 
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(You quote me further:)474 'Though (his Mind) is empty (of things), 
all (things) are there' and conclude that this might refer to his Cosmic 
Life. You may say so. If you can free your mind from mistaking Reality 
for something real and recognize that what is real is not real, and free 
your mind from mistaking Life for somebody's life and recognize that 
what is life is not life, then you (might see that) he always exists and never 
exists, always lives and never lives and that these statements are not 
contradictory. 

But be careful, when excluding one assertion, not to include the 
assertion of the negative. This is what troubles me. For, in that case, 
Truth and Life would again be limited entities, and we would be back 

~4 mnong phenomena, nameable and describable.475 (And what would 
happen?) Disputes would follow; they would proliferate in ever increas
ing proportions and who could stem the tide? 

Therefore, the Sage eludes (all definitions). He is beyond what we 
experience, what we can know. That is to say: dwelling on the scene of 
,'estless activities, he still remains unaffected by all this unrest. Living 
Ulnong the nameable, he dwells where no names are. He is unfathomable; 
no description, no name can fit him. That is all we can say.476 

Htill you doubt477 and tell me that you 'do not know what I aim at'. 
111m afraid that your definitions are adequate if applied to things, though 
not if applied to that (which transcends all things).478 As definitions, 
how could they be? 

III 

A wealth of words produces (various arguments) as many footprints 
pl'Oducc various paths. But behind the words is what they express; 
hehind the footprints is the place where they lead. A master of words· 
loo({11 fot· (the meaning) beyond them; a master of footprints looks for 
(the goal) where they lead. 479 The ultimate principle is darkly concealed. 
AM lIoon as one begins thinking about it, he is already on the wrong 
ll'llek, and still more so if he goes on talking. I wonder whether my 
cxpollitioo is oot too prolix, and only hope that you profound-minded 
~cntlemen will be able to supplement what I could not express in script. 

(H Cf'. (JIIICH'I'IONH Il.a II, p, Ii? 
en !III1'd"PUr~, 
tI. 'I'll!' 1I'I'IllM :111/. rJftlllfllll'tI Mt'pnl'lItl'ly 1I'II11Hl11tl'd UI1 P,1)3, cr, I'AIIT II, II, 195; IIml 

I'AII'I' IV, II, ~IO, 

m (1"1',, l'ul1nwH 11 1'''I'~tlt:l()n nl' tho .ontcmop Irlll1.lntotlnn p, 00 Itt thl! hlllllilninil ()J' 
1(, 1I1lllltlnl 11I1I'e!. 

m fiiel;,r.;M\, JlTIIIIII*I..r-:M\, whluh I. In.klnl/lhln,., tnl! ,".~,YKIIW, 
'" (~" WIN.III.I.N I H (It, H, Itobln.cm I V.I, 110), 



55 PART IV: NIRV .A:r;~A IS UNNAMEABLE 

NIEH-P'AN WU-MING LUN i~~~~ rnB 480 

A. DEDICATION TO THE KING OF eH'IN 

I 

Seng-chao says: I have learned that 'Heaven reaches oneness by 
being pure, Earth reaches oneness by being peaceful and princes and 
kings reach oneness by ruling the world'. 481 Bowing before your Majesty's 
wisdom and sagacity (I say): Tao harmonizes with your spirit. Mys
teriously you act (without acting) in complete conformity (with the Order 
of Nature), as does 'the centre of the circle' (which enables the gate to 
turn freely on its hinges, itself being unmoved).482 You manage your 
thousand affairs as easily as 'a master-butcher wields his knife'483 (and 
yet you have time to) propagate the Ta0484 all day. Your Majesty shields 
the people. Your written statements become laws (for your subjects). 
So it is said :485 'In the universe there are four things that are great, 
and royalty is one of them' . 

The realm of NirvaI).a. It is the home whence the three Vehicles486 

derive; it is the palace from which the Vaipulya sutras hail,487 a wide 
ocean, a desert, a realm not to be seen not to be heard,488 a hidden place, 
a profundity such as cannot be plumbed by an ordinary intellect. 

Though unworthy, by the grace of the government I obtained 
permission to stay in the 'Academy'.489 For more than ten years I 
belonged to the disciples of Kumarajiva. Though the topics dealt ·with 
in the siitras are many, and more than one subject of importance was 

56 dealt with, the one problem of nirvaI).a always occupied the first place 
in our studies. But because my mental faculties are limited, though 
I was favoured with repeated instruction, there remained doubts which 

480 Unnameability wu-ming 1l!€1'; denotes the impossibility of defining nirviiQ.a or 
translating it into Chinese, cf. Ta-ch'eng hsiian-lun *~3'Z~ ch. 3 46a (Shih ming-men 
lj!lJ 1'; P~). But this term, as appears from the description below sub B. I, is also associated 
with TAoist conceptions, cf. Lao-tzu I: :ff 1'; .. ~ L f.j:. 

481 Allusion to Lao-tzu 39; 
4sa Allusion to Chuang-tzu 2.3 ch. I fo1. 28a. 
m AlluRion to ChUal1ll-tzu 3.2 ch. 2 fo1. 4u. 
4H4 i.e. Dhul'mn. 
m AlIu.ion to l,fJO-t.14 a~, 
un 'I'h.., ~l'nVllkll, Pl'lItyokllbuudhll, Bl)dhi~lIttvll. 
&It Nutiul! thll J'lnrnllaU.m with thl! howinllluw. 01' PAIt'!'" 11 lind III. 
m AIlUllnll tu Lao.'." 14, 
&II ... tho llI'annl.nth)!\ Irflllllli l(umll'nJIVII, 
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seemed to admit of no solution. If now it looks as if they were dissolved, 
yet (the reader should know that I) would not dare to insist (upon the 
correctness of my interpretation) were it not for the approval of one 
greater (than myself). Unfortunately, Kumarajiva has left the world. 
Now I have nobody to whom to apply (for instruction) and I feel 
heartbroken. 

The virtue of your Majesty could not remain without response,490 so 
you found a spiritual friend in Kumarajiva. 'At the first look you 
understood each other', 491 and rejoiced in your hearts. Thus you were 
able to kindle the flame of esoteric learning in order to enlighten our 
period of decay. 

II. I 

One day I was permitted to see your Majesty's letter answering Yao 
Hung,492 the marquis of An-ch'eng, who inquires about asamsk,rta,493 
the final principle. You write: 'Greed is the reason why the beings must 
wLmder through many births and deaths. When greed has ended in their 
heart this wandering ceases. Then their souls withdraw into Silence 
nnd become (unassailable) like Empty Space,494 This is called nirv8.Qa. 
NirviiQa-how could it contain a nameable thing?'495 

These words are the cream of subtle beauty, speech utterly beyond 
tho common. Were not your wisdom like that of Mafijusri and your 
virtue equal to Maitreya's, how could you propagate the profound 

coo AlJusion to LY IV.25. 
m Chllung-tzu 21.2 ch. 7 fol. 30b . 
• UI Written after Kumarajiva's 'stroke' which occurred in A.D. 409 (see n. 17) 

11m] hefore his death in 413. The text does not say that Yao Sung sent Seng-chao the 
l'tlrl'OMp(mdence. He may have shown it to him or Seng-chao might have seen a copy. 
Vn() 8ung. 1\ younger brother of the King, is mentioned in the biography of Kumarajiva 
II" 1111 I1rdcl1t promotor of Buddhism. In the Yu-lu (77c) he is called Ta Ch'in szu-li 
I"itlo-flloi t$o-chiatlg-chun *-.1iJ • ~ Jt ii. ~ •. He was superintendent of the Academy 
ulltll 'POi in 417 he was killed in war. The correspondence mentioned in our text is 
proMofvod in the KHMCHI: 228a-230a. It consists of the following pieces: 

II. A letter of the King together with an image of the Buddha (228a 17-27). En
dOMolI ift: i. A correspondence with Kumarajiva concerning the problem of the Three 
'I'lm"~, trllik!!lYIl (n 18-c 3). ii. Four statements of the King about points of controversy: 
I'rl~lt'III, IIppenl'llI1Ce of the Buddha, traikiilya, asamslqtsa (C4-2S). 

II. An I1I1I1Wel' of the brother who appears to be a little better informed than the 
1\l1l1l (u8c 26-221)C 2). 

I" A Hl~cnntl letter of the King, reply to h. Our text quotes from this letter (22<;C 
.1 ".1011 13). 

t!, Heply Ill' the hrothel' (23011 14-24-). 
tI. HUlliy nf tho 1<111101 (a3011 a)l-a8). 
'I'ho l!m'I'''lpOIl\II:lIlt:tl Will U'lInMlllttlU pnrlly (n iO in tht' IIr.t t'dlliOl1 or lhl. huoll, 

AI'I'(CNIlIX IV, 
m WI/.'lI,1 flit. whlllh III th'I" tlxll I. lynOllYlnnUI with nlrvl\QII, 
m •• ~!ttIUUr.1t11. 0IU4(1'/I"I writ ••• for II III In th.l.n.r, 
m '1Ih. t.JlD trlltllhu.1i I_ ({)lllld 1.11, "VII 'O~"OIl, 



PART IV. NIRV~A IS UNNAMEABLE I03 

creed and be wall and moat around the Dharma? How could you 
once again unroll the scroll of the great Doctrine, to make the hidden 
meaning, already lost, reappear? 

57 I studied (your letter) again and again, unable to put it down for a 
moment. Feeling at once joy and illumination, my whole body trembled 
and I did not take time (for anything else). Not only in our time are 
your words our model but for aeons to come they will be ford and bridge. 

II. 2 

Your conceptions are deep and penetrating, the theory abstruse, the 
wording concise. (From you) the elders can learn; the great scholars 
(of old) would feel surpassed. I am afraid that those who take words in 
their literal sense cannot fully understand you. 

(That is why I feel it necessary to comment upon your letter.) In this 
I shall follow K'ung Tzu who did not aim at writing a brilliant piece of 
literature when he composed the ten 'Wings' of the I-ching,496 but only 
intended to bring to light the inner meaning (of the Basic Text). So 
I composed the treatise ON THE UNNAMEABILITY OF NIRVA:r~A, containing 
nine objections and ten explanations. I quote extensively from the sutras 
for evidence and illustration. In respectfully commenting upon your 
Majesty's statement that 'Nirviil;La is unnameable', how dare I say that 
I laid open your divine mind or that I penetrated to the very bottom of 
your thoughts? So I now shall say what I think about the Gate to the 
Depths (NirviiI;La) hoping that it will be distributed among the students 
(of the Academy). 

II. 3 
At the end of your answer you say: 'All authorities agree that para

martha satya497 is wide, void and silent, with no Sage living in it. I find 
that assertion too bold, more than people can be expected to accept. 
If there were no Sage who would know that there is nothing?498 Just as 
your Majesty's letter says, so it is, so it is. 'Tao is vague and elusive, 
beyond our reach, but a vital principle is in it'. 499 If there were no Sage 
who would there be to conform with Tao? 

496 Supplements wrongly attributed to Confucius. 
m In these texts synonymous with asamskrta and nirval)a. 
408 Cf, the Yu-i tun "il\i~iltnby Hui-jui ~tx. (Seng-hui 1ttx.) who went from Ch'ang

lin to the South and died there inA.D, 439. Yu-lu 5·6: 42a1i~'i!lf rp~ . ftfll ;;c.!i::±.1l'1l!ill1.j;E, 
M l;Jj ~ ~, ri(li;n;;r:!.~ z;lf;:, rill: 1I~.Hr It , fUII;E.' IlIHffi5, mn ~ .:j!f 5Er;l! 11m: j;E, l~P;JJ ~ 1m!' 1lili 
;I.lt ~[~, 'In every ~c""j(Jn (ul' the tnl11s1utors in Ch'ang-an) such questions were 
IIIHIWel'l:Id(lIrOI1 I{uml'lt'lIjtvlI): I r Hmldhn, the truu n!lor of the Universe, is merely a vain 
notion, whllt cortllinty I. thai" thllt (our tll,ortions) to nccumulntc good !carman and to 
llaoolnu mlll'l! nnd mord vh'tlUlullllra not mC1'1! lIhlMimll? Or it WIIS said: If Buddha is 
II Yilin nntirlll whlAt OIMIL I. l'olllP Whn I'uill. OYllr OUI' klll'lnlln? , , .' Tr. W, Liobonthnl 
(108/1)10,," ._, 

m AllloIlilull to I.ffn.'." I J, 
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58 The scholars of to-day hesitate before the Gate of the Tao and feel 
uncomfortable about this problem (of NirvaQ.a). Always in doubt, they 
are without anybody to advise them. Fortunately your solution has come 
and with it relief for them. The crowds who stood knocking at the gate 
now swarm through the entrance into the interior. We surely are right 
to say that the Wheel of the Law is again turning in J ambudvipalloo 

and the light of the Tao will again radiate through thousands of genera
tions. 

II. 4 
Now the intention of this treatise is to discuss in detail the (meaning 

of your statement that) 'nirvaQ.a is not nameable' and to put an end to 
the talk that 'in boundless Space (there is no Sage)', which removes the 
Sage from our life. 

Respectfully presenting the following paragraphs, I beg your Majesty, 
should the treatise render your ideas reasonably well, to order that it be 
published. If it contains mistakes I humbly ask for your corrections. 

From Seng-chao. 

B. TEXT 

Note: There exist three Chinese transcriptions of the Sanskrit nirviit1a, ni
yi/oh VE!. S, ni-yuan ilBi'i[ and nieh-p'an ml~, because when the translations were 
made carlier or later, (the characters) read differently in Central China and the 
Border Regions. The correct transliteration is nieh_p'an. 501 

59 1. (The first exposition). Statement of the subject. 
The author502 says. The siitras mention two kinds of NirvaQ.a, that 

·with residue' and that 'without residue'. 503 In the state of the Ch'in 
this is translated wu-wei fm ~ or mieh-tu ~ OC. The first characters are 
UBCU because it is void, silent, not found among what exists (yu-wei 
.~' 14 ). Ml4 The latter characters mean that 'human misery has completely 
vanished"M6 the Four Streams are crossed.506 It (nirviiQ.a) is the home 

3UU India or the Buddhist world. 
Inl Reng-chuo and Hui-yuan used to write ilBm, see Yu-lu: 77b 12. This note is 

"ol,tllinly an emendation, perhaps copied from l:IT: 413C. In the VSC Seng-chao 
wrltl'" ~~1~, 

aUI [n the text the author is always culled 1/11 £ and the opponent fir £ . 
ann • lit ~;! ~ lind 1m M! (~~, Sa.nskrit sopadhiieia and nirupadhiSeia. SopadhiSeia is 

1I"lInl)u in the VibhllFi, liS translated by La Vllllcc Poussin ([(vsa VI: 2tl n, 3): 'Si 
"'1111 Arhat, d'llII/tomme dont los dees sont complCt/iment dcitmits, la vie cGlltimJt.', la sh'ie 
1/_$ Jlrtllilis fllllmfmtl lit de la matiere dhif!Ce lI'est pas coupee, la serie des pel/srcs so pOllrmit 
I'll rIIl.fOll ti'/III CfJrps IIIlmi des dllq ()"ilal/(!.~'. This iM the 'surplus hnmth' ~~ l!I\;, uClllt with 
III (.:!lItm~I'()NlmNCn 1 nnd 2. It iN U~(ld to l'xpl!\ill why tlHl HudhiHlltlVn. tllllUloth in 
nirvlll,ll1, Cltll rllim.!IU'lllitu and c()ntlnuo hiM wOl'k uf (:ollvOrNi()Il, • 

M« JVlI-tUlli M:III i. nIIlIU"lq'tll, YII-fVtti "A';I MlllftMllrtll, Tho ilhmtllhJlltiun willt nit'vi'l~lIl 
IInu lIui1l4rll, rll)ll-l~KIMttm\Jo lind ItxlltllllcCI, I. not quit" CUI't'lICt III muat Imllllll Mehonl. 
IIIUlm01'1I thill' on. IIllUllMlcrtll, 

lUI ct. 111.0-'.14 I" 
uo '1'1\, IUlllml of IIrn", !If •• I.t.Il\1" or lIIIIIIUIl, or 1111111*' IIII\UrIlIH1I!, 
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where the images in the Mirror507 (phenomena) return, the hidden 
lodging of that to which no name can be given. If so, how may we explain 
the above two appellations? Surely, they must be understood as mere 
names (which do not tell anything about the content) but describe how, 
proceeding and withdrawing,508 (nirva1).a) appears to us Beings. I shall 
try to explain this more comprehensively. 509 

What is that realm (Tao) called Nirva1).a? Silent, void, no description 
suits it, no name defines it.510 Transcendent, without the characteristics 
(of things), nothing that is met with in the waking state. Beyond the 
(bright layers of the universe) where people live, it stretches into the dark 
(layers of death). Unlimited of size like empty space and (like it) eternally 
persisting. Follow it, and you see no rear; go towards it and you see 
no front. 511 

60 Life in the Six Destinies512 cannot contain it; Time513 cannot 
change it. An ocean, a fogbank-it seems to be there-it seems to be 
gone. The Five Sorts of Eyes514 do not see its form, the Two Sorts of 
Ears515 do not hear its sound. Dark and distant: who has seen it, who 
has conceived it? It covers everything existent and yet extends to the 
realm beyond Existence and non-Existence.516 

Then he who gives it a name does not understand its real nature; he 
who presumes to know it mistakes it for something common, because 
it looks 'simple' ;517 he who takes it for existent misunderstands the 
particularity of its existence; he who takes it for non-existent does 
injustice to its substantiality. 

That is why Sakyamuni was silent (before turning the Wheel-of-the
Law) at Magadha;518 why Vimalakirti refused to answer at Vaisalij519 
'Subhuti preached the Law without words, and why Sakra, the King of 

507 See above PART III, II.4. 
60S Ch'u-ch'u ili.OOt. An allusion to the Hsi-tz'u (A 5 ch. 7 6a): l[TZ~W4 ili 
&00 The preceding text gives the general proposition. The following elaborates on it. 
610 This description is identical with that of the Sage in PARTS II and III. Cf. n. 

195 and n. 476. 
m Cf. Lao-tzu 14; cf. Waley (1931): 159. 
HI Hell, ghosts, animals, men, gods, and giants (Asuras). 
613 Lit. 'the strong man', cf. above PART I, n. 152. 
m The Corporeal Eye (of men), the Divine Eye (of gods), The Eye of Wisdom (of 

the two lower Vehicles), the Eye of the Doctrine (of the Bodhisattva), the Eye of the 
Buddha. 

m The COl'porealand the Divine Ear. 
UG IDlII!':lt:Jn-;pnmz;llt. 
m cr. (,QO-tilU :aD. 
m [,(tlitttIJl',tllfa ch. a:l (Ta;,"" IHR I II !laSh): 't'ho Hutldhll lilt seven woel,s inllilcnt 

mtltlltlltlnn undor tho Hodhl·troCl And only hy thl! Inltdilltion of Urlthmn Will induced 
til prCllluh til. I)utltrlno. cr. 111,0 M.~i louh .7 f •• lit 1i.-I·1:; FI3lt(::t'lJttJi. llT. 

AlP In III1MWClf tn th. qU •• llon fir MMl'l.lu'rr huw to f.lltlh th. Mlddl, Pllth. ct. V.YK 
CUlnm.n'"r~ till, 1&1 3\11.111 +. . . 
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the Gods (deviiniim indra) though he heard nothing, rained flowers' .520 
In all these cases words were unnecessary because these persons were 
in harmony with the Order of Nature. 521 These were silent sermons 
on that which cannot be expressed in words. 

A siitra522 says: 'Final release is beyond (the sphere) where things, 
nameable and with individual destinies, still exist.523 It is safe from the 
unrest of life, without beginning and end. There is no day and night, no 
Bummer and winter. Pure it is, spacelike, not describable, not subject 
to argument'. A sastra524 says: 'NirviiQ.a neither exists nor does it not 
exist. The sound of discussion has ceased, the role of thought is over. 
Could what is quoted from the siltras and sastras possibly be fanciful? 
SUl'ely, neither existence nor non-existence of nirval).a can be correctly 

(11 asserted because in both cases the opposite can also be proved.525 

Demonstration: 
Placing it in the sphere of Existence (we find that) the five skandha 

are totally absent. 
Placing it in the sphere of non-Existence (we find that) its light, though 

invisible, is not extinguished.526 

Its light is not extinguished, so it 'embraces unity'527 like the unborn 
world. 

The skandha are absent, so it is free from the thousand tribulations 
(thut plague mankind). 

Being free from tribulations it is immaterial like Tao; Being like the 
unbol'l1 world it is inactive like the (World-Spirit).5zs Inactive like the 
Hpirit it is still active, always and everywhere; Immaterial like Tao it 

un cr. PSK ch. 7-8 273b-277a: WTS, 
hal Jill~~III~J Tsukamoto (1955: 103a), suggests 'whose mind is ruled by reason'" 

which explains the grammar, HT: 417b 18: J2l.1m~~1mf§, £~tkz~ll1! (?) 
'['htl Mituution is well known. The Buddha, or another Saint, as Vimalakirti, transfers 
hi. IllCSSH~C without speaking, either through a kind of sympathetic thought-trans
r"I'IlJlC(l (118 common in the Piili siitras) or by a symbolic action, as the famous 'turning 
01' II lJower' nirm-huu ~d:i1B, Li 3!\!, of course, is not 'reason' but (Cosmic) Order, the 
Vl'hicle on which both teacher and pupil must ride in order to understand each other 
without worda, 

an cr, N8: 392f1 12-396b rI. Dharmak~cma's version. 
m 11J1UH!i~ Scng-chuo always uses mit for destiny U8 pictured in the I-Ching, This 

phrnMll mi~ht have been copied from the VS Commentary (cf, HT 419C 4, also the 
qUollltio!l from (I,iung) ](uullll-dlai ,'t~tl of 1,ung-kullng szu 1l\l:}'ti'ij\ ibid, 420(\ 12), 

nu At:co1'dinlol to l"K this is lin nllllKiol1 to the MK, probahly to Kill'i1d'i 25,23-4,: 
al,bfJ(lffWI JfhfJaflll1l eft Idtll ,,,1 lIob/tayam fI!>y (Jla(1 sarv(J/ulla1llbJmpaltIl7Ul(1 prttpaticopa
It/lllall Il,Jllil, , .• Cr. M J(: :1511 4, 

m Cf. [11111'1' 11. 11.2 p. 5') r, 'l'IHl following \0111(" dllll'nctol'iMtiL- ur Ht'Il,,·chno'H "lyle, 
m 'l'lIi. invi.iblc Iillht ul' cOM1Ilie IlI'tl (1WI1l) (tho "Unltl n. !tt.1I) whitl11 IIt1fl' il 1111 

.(llthot 01' nlt'vll~lu II, in olltcl' pll1eo., I1ttrlbutud LII t:tlll HI1/l'" 111'l\lnll, I1ml utilel' ontititlN 
(Mil NtllndhlM for c.:U.I1I'~' '.IfL·). 

m tfIi-. uf. Lao-'." 10. 'J'hll IlMhL ,. 1101' Yilt brukllil Into llulmH'. (Ihlllll.). 
AU fRt4IIJ with""' 14111'1111111. 
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permeates (the world), itself unchanging. Unchanging, it cannot be 
termed existent; Always active, it cannot be termed non-existent. 

It follows: 
Seen from within, it is neither existent nor non-existent; seen from 

without, it is found to be indefinable. It is where it cannot be seen or 
heard, veiled by the Four Meditations (of the Hinayana). 529 Magnificent 
but plain, desolate but sublime; in it the Nine Classes of Beings5:lO have 
their home, in it all the sages mysteriously meet. 

This land imperceptible to our senses, beyond the beyond, is it not 
preposterous to label it as existent or non-existent, to trace its frontiers 
or to tell us about the wanderings on Earth (marga) of the Spirit? 

2. (First objection). Questioning the nature (of Nirval)a). 
Opponent. Names are not given without reason, terms refer to some

thing. Thus the terms Nirval)a-with-residue and Nirval)a-vvithout-
residue used in the siitras (must have two distinct meanings) namely, 
return to the origin,531 and wanderings of the Spirit (on Earth).532 I beg 
to detail this. 

( a) Nirva1Ja-with-residue 
(After practising meditation for six years, The Buddha Gautama, 

sitting below the Bodhi-tree, attained Enlightenment.s33 He then preach
ed the Doctrine until passed away. In death he went into nirval)a 
but left to the world the Dharma embodied in the scriptures. The 
opponent calls this his Nirval)a-with-residue). 

With the attainment of Enlightenment a dharmakaya534 was formed 
by the Tathagata. After having bathed in the clean wat~rs of the Eight 
Meditations535 he reposed in the flourishing grove of the Seven Members 
of Enlightenment.536 With the karma accumulated in remote kalpas 
he washed off the dirt handed down from countless ages. Having acquired 

529 The four iirupya-dhyiina (Mhv. 162. YK). 
530 YK and WTS propose the :Kine Schools of Philosophers, but YK doubts this. 

One could think of a subdivision ofthe Three Worlds TS, ofthe chiu-yeh 1L~ (Ch'eng
shih lun li>t1{Ui 9.7), ofthe eight kinds of hearers meeting in the assemblies (p' a-p'u A$) 
that together with men form nine, or simply of the nine types of characters chiu p'in 1LJit. 

m ;i.Z;$: = 'without-residue' WTS. The term is Taoist, Buddhism does not know 
of a return to the origin. 

~n .Ijt~ = 'With residue'. The life of the Buddha on Earth, his incarnations. For 
the opponent the Buddha is a historical person, for the author he is the Sage, mani
festing himself in life, to be joined for ever in Nirval)a. The terms iJit1:; and !&~ are 
Nynonyms, therefore without Ril<nillcnnce and left untranslated. The opponent is 
indiJfcl'cnt to the tcchnic:n! 11\"llI1illl< of iI!t~ liS opposed to 1ft£ (PART II, §2.4). 

~n l.alitavislara 23. 
~U4 The term. *1\ nm! V~.I!· (/IIflMluu{hi Qllfl dhannfl/ulYfl) hnve here n HJnnyllnistic 

11101111111/01. /)/UJrmrlkllYlliN Ihl" (la/ki'llil/liw tllWl'Illtllti1yCl, d. Mllfl. 4. 1-5. cr. 1l1RO n. 646. 
DUD '1'1111 ,,11l1l1 KI'HKI.'M III 1111.'111111111111 !'IlIll.'lI ";lIwhm-blllll/fl'lI, 11M !Inown from tho )11111 

I1tHt •• cr. Kuln VBI :\111110"" 11m! Mil, •• '1e. • 
DIG 'l'h. b,ItI)'''IIII#I. uf. M "II, .. a. 
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the inner (power) of looking through (the past, present, and future of) 
all Beings537 and the outer (power) of radiating spiritual light, 538 he first 
armed himself589 by the decision (to release all Beings),540 until finally 
in great compassion he threw himself into the sea of suffering. Upward 
he rose to grasp the hidden root (of Existence) and downward then bent 
to hand it to the helpless, agonizing people. Crossing the Three Worlds541 

63 he stepped into the Cosmic Void,542 as he alone could do. Opening up 
the straight path of the Eight Right Modes of Conduct543 he paved a way 
which people could easily tread. Driving the spirit-steed of the Six 
Magic Power544 he came riding the Vehicle which brought peace to the 
five yiina. 545 could even be born and die, revolve (in sarilsara) with 
the Beings (though free from worldly bonds). His rule was mild;546 its 
blessings were bestowed on everybody. He penetrated to where the 
Mother of Creation547 gives birth to things; he reached the centre about 
which the World revolves. Spreaaing the firmament of Emptiness over 
the borderless, he lit sarvajfiatiif>48 to give light in the dark. 

When he was ready to pull up his roots in the Nine Abodes of Beings549 

and to plunge forever into the Great Void, there remained a residue of 
causes (which had not yet borne their fruit), a residue of traces550 not yet 
effaced. The reward of his deeds stayed like a spectre, the wisdom of the 
Ange was still living. That was Nirvat;la-with-residue. A siitra551 says: 
'Free from dross like molten gold, human troubles have disappeared 
lind the light of wisdom alone remains'. 

(b) Nirvii1J.a-without-residue 
When there was no more reason to continue and the Perfect Being 

ended his teaching, when the light of his life552 was forever extinguished 
the lifeless gap that remained is spoken of as 'without-residue'. 

toT Mh'/). 14 and Dictionaries s.v. ::::'fJF.l. 
au The light radiating from the u~l)i~a (?) 
m 'roxt hilS Sanskrit satimaha-sctrhnaddha. 
140 Prathama-cittotplida (1) 
3.1 WX,"" 1S1ll, kiima-, rupa-, liritpa-world. 
UI *.;r. 
un Ji..lim (allllngika marga) Mh'/). 44. 
ftU "llllliJI ($arJ abhijfU'il:z) Mhv. 14 • 

•• ft43 'I 'he text hl19 the Sanskrit word which means Vehicle. The Vehicles of the 
~rllvlll!!I", Jll'ntyC'knhuddhas, Tathilgntas, men, and gods. 

m An ll\luHion to the Book (!f Riles lit. ft8, but perhaps with 11 Buddhist menning. Cr. 
l'K 7<)11 H. 

m cr. T,QO-'Jltlt 1. . 

b'. T!'xt hll_ thQ Hnl1l1ltl'it word InQlmill1l t1ll1niNcit'llt·c. 
uu 8(/tlv/lvll'(1 Mlm. lit). 

uu 'I'h. SOtr •• (P) 
UI (Juutlltlnll untrll(lfd. 'I'hl' (:otmmmtllri •• IIlv&! IlO hint . 
••• • n« whluh with MIIIlM-IllulU 11""11. the /.11(111 01' t!11.1tl1~' I.lf,. n. HlVtlr Ill •• 
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No suffering is as bad as where there is a body. Therefore, destroy 
the body and suffering will cease. Unrest is impossible without 
mental contacts. Therefore, avoid contacts and unrest will cease.553 

It follows that knowledge is weakened by the body and the body is 
worried by knowledge. A (vicious) circle has formed which turns and 
turns, and misery (is the result). A siltra554 says: 'We are poisoned in 
various ways by knowledge, we are bound hand and foot by the body. 

64 These (two) make Deep Silence inaccessible, they cause our suffering 
and difficulties'. 

Therefore the Perfect Man burned his body and (thereby) discarded 
knowledge;555 he broke his form and ceased to worry. Within he ceased 
caring for illumination (of the people),556 without he obstructed (the 
source) of great suffering. He raised himself above the mundane sphere 
withdrawing for ever, and his track disappeared in the Great Void. He 
has come to rest where there is no sound and no trace of life,557 in the 
dark realm, whence there is no return. Nobody knows where he has 
gone, as a lamp goes out when the oil is consumed, oil and light dis
appearing at once. Such is Nirvana-without-residue. A siitra55S says: 
'The five skandha have forever disappeared as if a lamp has gone out'. 

(c) Conclusions 
NirvaI;la-with-residue should be called nameable, NirvaI;la-without

residue non-nameable. For, as non-nameability is established the advo
cates of Emptiness can rejoice over its annihilation; as nameability is 
established, the pious can always hope for the blessings of the Sage. 
That is the Vl-isdom preserved in authoritative scriptures, the tradition 
handed down by the sages of yore. But you say: 

'Seen from within, it is neither existent nor non-existent, seen from 
without, it is found to be indescribable. It is where it cannot be seen 
or heard, veiled by the Four Meditations.559 

Such (nihilism) makes the pious despair and the advocate of Emptiness 
even more self-confident; it makes one feel as if one's ears and eyes 
were buried in a womb, or as if the celestial lights were behind a veil of 

both terms together. The opponent understands as historical what for Seng-chao is 
symbolic of cosmic processes. 

448 An allusion to LaG-tJJu 13 f'f Jrr Q},fi *j[I,~~:g·ff ~, :&. ~~~~fi f<iJ J!. 
344 Qtlotntion untrnccd. 
m A HTnuylhm wily of MoIr-"xtim!tion, cf. Ta-ch'ellfl hsfJa1l1un *~3Zti'! I, Ifflll 9: 

:l4b :u : '/dHlIJ(" ill 'PII ~ ~II Mt ~'f11'4~ . .t)- 11 /r)) ~f;;r.:*.· 
au M '- .~.; tJJ - J1). MII« cmlij,{lihm whorover thel'" i. Iln oeclliion. 
an tl'llflll~~, 
m N.Y .",lIu IS. 
m .cr. ,btl'" n. NIU. 
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rain, and still one pretended to be able to distinguish between tones of a 
scale or between things one saw or did not see. You only know how to 

65 push the Perfect Being out of existence and non-existence and to sing 
aloud the song of annihilation in (that realm) where nothing visible or 
describable exists. It is impossible to know at what your arguments 
actually aim; the dark path (Nirval).a) is, therefore, automatically veiled 
und not lit up (as you promised). Though thinking calmly and searching 
deeply, I find nothing I could agree with (in your talk).560 Is that what 
you call illumination of the lightless room and celestial music in the 
soundless solitude? 

3. (First answer). Defining the nature (of Nirval).a). 
Author. These terms, Nirval).a-with-residue and Nirval).a-without

l'cKidue, are mere names which do not coincide with what Nirval).a 
Illenns but are used as a convenience. He who holds fast to the literal 
meaning of words will find mere words; he who cares for outside forms 
will see mere forms. Names can only describe describable objects; 
forms can only picture something square or round. But there exists what 
cannot be pictured as square or round, and there are objects which 
Cllnnot be described. Surely it is not possible to name the ineffable or to 
picture the formless. 

J ugrce that your outline adequately describes the two nirval).as if 
understood as the two kinds of teaching, the exoteric and the esoteric 
or UII the apparent duality of the Tathagata who seems to emerge 
(from Nirval).a when he is born) and to vanish (when he dies) but it 

66 neither evokes that cosmic silence which is beyond description nor the 
I11YKtic craft of the Perfect Being holding sway in the centre round which 
the universe turns. Did you never hear the word Right Insight?561 Vima- . 
Inldrti5Uu says: 'The Tathagata I envisage, is without beginning or end. 
II t~ hmulUl'passed the six ayatana 663 and has crossed over the Three Worlds. 
Iitl iH not found in any place nor away from any place, neither samskrta 
1101' I\samskrta, not to be fancied by imagination or known by any 
Itllow\cdge. He is beyond words and speech, he has left the playground of 
thoughts. To see it in this way means to have Right Insight; to see it 
olhC'I'wisc means not to see the Buddha'. The Fang-kuang564 says: 'The 
Bllddhn is Iilte the Void, neither going nor coming. He appears at the 
pmper momcntM6 but has no fixed place (among beings),. 

UII Cl'. 'l'Muknnmto: 104. notCH IHH, IHQ. 
m JR. (MfJtllpratJ'(Jfll'it,I1). 
ftftl 1111'IIIIl,t QUtlllltloll fl'ntll V8K: !I~!l1I l-a7, 
nIl 'I'ho tlhJClctl uJ'lill' .Ix M(1/1.(1M (MII.l'flYfltfllltl), 
m (,!f, P.IjM t I~,.II I., 
m 'rh. ltlOl11,nt WIll'll II 111111111 I. Itlllhlf', 
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The Sage's role in the world: Utter silence prevails in the Perfect 
Void. He neither is slow nor quick. He guides without leading forward 
and when he feels (himself needed) he responds like the echo in a deep 
valley, like the image in a clear mirror. Encountering him we do not 
learn whence he came and following him we do not learn whither he 
has gone. Unforeseen he is there and suddenly he is no more there. The 
more he moves, the stiller he is; the deeper concealed, the more manifest. 
He emerges from the depths and descends to them, being always the 
same in his many manifestations. 

His names: They are given to express his changing relation (to the 
World). If his life is spoken of, the word signifies that his traces appear 
(to us); if his death is spoken of, it means that his traces disappear 
(from us). So understood, his 'life' is termed Nirv3.I.1a-with-residue', 

67 his 'death' NirvaI.1a-without-residue.566 Both terms refer to something 
which in fact is beyond description. Which name fits the Unnameable?567 

The Perfect Being, dwelling in the square is square, in the round is 
round. In Heaven he is a god, among men he is a man. To be god or 
man (at will), is that possible for either god or man? No. But because he 
is neither god nor man, he can be god as well as man. 568 

His reign: It is response and not action, compliance and not charity. 
Being compliance and not charity, his charity is greater than any. 
Being response and not action, his activity is greater than any. 
His activity being greater than any, he still turns to the small duties 

(of daily life); 
His charity being greater than any, it still hides in anonymous 

actions. 569 

A siitra570 says: 'The nature (Tao) of bodhi571 cannot be plotted. It 
is higher than any height, wider than any width, lower than any abyss, 

566 The question here is not his life as Sakyamuni but the coming and going of 
Nature's manifestations, as during the turn of the seasons (yin-yang). Different theories 
are outlined in the CORRESPONDENCE:<\ and 3. But the Chinese author of this treatise did 
not think of these theories. Indian definitions are burdensome to the Chinese mind, 
therefore easily forgotten and replaced by mental images from the Chinese store. So 
the Buddha is described as the Sage or Nature. 

m Read ~fOJ1'if 1';. 
nea Cf. the parallel passage in V SK Commentary: 343a 12. 

m ~~!NiX. Tsukamoto: 104 and 193 quotes a passage from the Chuang-tzu, ~Iil 
~/j\JiIG with the interesting commentary !J\nx;~ ~{::lBlili~. This fits better than the 
passage from the Hsi-tz'u quoted in the first edition. Taoist supra-morality is not 
immorality, but muat rather be understood as countering Confucian Pharisaism, a 
morulity Neeldng glory, 

m (;1'. 'l"ai.tJf1l.jlli-ylnlllul/I-t:II'i chillfl ~.:rrtMJI1ll*!l!ea (TaisM I8S III: 478c 21 f). 
til 11mllli I. l~nl"rhtllnmol't. bmillimtlrga .!IIm I. tho Coroor of tho Bodhisattva lind 

not 'tho Rhllllf:l of tho \muhl', h~lt h,,'o It I. tho univorlll. I \'Cndllf th"I" term. nl the 
Ruthol' ~lnd .. r.ltlUd th,m, not IIllh, 'hlllileril wuuld IUIIIOlt. 
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deeper than any plummet can reach, great enough to compass heaven 
and earth, fine enough to enter where no crack is visible. Therefore it is 
called Tao'. Thus it is proved that the nature of Nirvalfa cannot be 
defined either as existent or as non-existent. 

Those caught in Illusion see the many shapes (in which the Buddha 
appears )572 and so take him for existent; they see him fading away 
(in nirvaIfa) and so take him for non-existent. These periods of existence 
and non-existence are vain imagery. How can they describe the dark 
ways of the Sage or tell us anything about (his) Mind? 

liN You say 'The Perfect Being has come to rest where there is no sound 
nnu no trace of life'.573 (I should rather say that) appearance and dis
Ilppcarance spring from one root, that presence and absence (as said of 
him) do not imply existence and non-existence (in the ordinary sense of 
these words). 

The Buddha says :574 'I am neither born nor unborn, 1 am born and 
yet unborn. 1 am neither with body nor bodyless, 1 am with body and 
yet body less' . This shows that his presence is not existence (in the 
ordinary sense of the word). 

A siitra575 says: 'The Bodhisattva entered the unbreakable samadhi.576 

lIe sawall the Buddhas who had entered Nirvalfa in the past'. Another 
pU8sagc (of the same siitra) says: 'He entered Nirval).a and yet did not 
entcr'. m This shows that his absence is not non-existence (in the ordin
Ilry scnse of the word). 

Ilis absence is not non-existence but, though absent, he exists; his 
pl'cllcncc is not existence but, though present, he non-exists. 

Though present he non-exists, Thus he is said not to exist. 
'l'hotlgh absent he exists. Thus he is said not to non-exist. 
It f()llows that the realm of Nirval).a lies beyond Existence and non

Existence and that it is separated from those regions which are describable 
in words and images. So much is sure. 

en ~111M! - {~:!lt (ninniinakiiya). 
un ~1'A~~I:.. Cf. above n. 557. 
m \'/\: und WTS refer to the PSM: u3b 7, but this is not completely similar. 

Almll"1 idt'nti('nl phrases are found in the VSK Commentary: 343a 2 ~~:lfJill!:<5!;Jt 
II~. ~lIi/l'lrli~I~:;r~fE. 11l0~Wllrn;;f'J~· 

.," IV'!'8 l'efers to the translation of the Avatamsaka sutra by Buddhnbhadra but 
luhlM Ihlll only the gcncrfll content of chnpters 21 and 32 is quoted. Cf, 1'a-fatlll-kuanll 
,Iii 11I1fI-YI'II dtillll :;Ic:JJn!11911. tflU~ truisM 278 IX: 717), The Mcconu 80ntcllcc occurs 
IIIMO Illlhf.' V8K,' ~4.~b 28. Cf.nlllo/(u4111l-tS·(lI/ chiuN :)'{;III*'K (61'ai8htl:au VJII: H}Ib 
I ~ r.) , 

m '1'1\0 tlh,uyo IIlImu ,amilrlhi (~IUIII/:::'iJ,II) 1M dolh111t! in tho M8: JU7h a~ !IIld 40011 
II. III tho Sflrrlllwafl/a Illffa It III Illint/unod III Iho IIr.1 IllIO.llolI of tbll JludhlllllttVII 
Chlllln·1 .. 3:, III thl •• 1I1II1Idhl UIlII I'o/lllllll llllit lhulhllrnlll 111'1 nut 1t1lIIClI'IIUIIIOllt. 

m '('hll 11IH',rllwII hlllwl'PI1 nlrvll;lllllnd ,"'rlnlrvll;IlI would nut ImiU,r In MIIIlIIMrlt. 
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You said further: 578 'The suffering of the Sage was caused by his 
body. Therefore, he destroyed the body and suffering ceased. (He knew 
that) unrest is impossible without mental contact. So he avoided contacts 
and unrest ceased'. 

But saying that he is no more (suffering), you overlook (His) divine 
in-Existence579 and ignore its mysterious side. 

A sUtra"SO says: 'The dharmakaya has no form, but it assumes different 
forms according to the needs of beings. Prajfia does not cognize but 
merely reflects the state of maturity of beings'. (The Sage) appears at 
once on thousands of occasions and yet remains unaffected; one by one 
he answers a thousand needs and yet is never tired of attending to 

69 them. (He) moves like wandering clouds and stays still like 'the spirit of 
the valley'.581 How possibly could he be a party to our disputes and, 
prompted by emotions, start or cease to act? It follows that: 

As he is not emotionally involved while he moves or rests, he does 
not show during his movements. 

As he does not show during his movements, he has no body of his 
own which would be shaped individually. 

As he does not show during his movements, there is no stuff from 
which an individual body could be formed. 

As he is not emotionally involved, while he moves and rests, he neither 
feels nor responds (to what he fee1s).582 It follows that, 

if emotions are not roused in Him, 'he does not feel the heat which 
causes ore to melt'. 663 

If emotions are not His emotions, they may stir all the time without 
moving Him, and what disputes may arise (among us human beings), 
what concern are they of His? 

Therefore (the Sage), though fully aware of mundane life, is not 
worried; though (His) body fills the eight directions, he is not suffering. 
Gains do not make him rich and losses do not make him poor. How 
(can you take the story of his death in a literal sense and say:) Half-way 
(to Kusanagara) he got dysentery. (As he felt death approaching, he 
lay down) under a twin-tree and died. His light was extinguished in a 
stilpa564 and his body ended in the flames (of a funeral pyre)? 

578 Cf. p. 109. 
m I read l'iii! I1f[ and l5'1:J::I.. Tsukamoto: p.68 differs. ~ cf. n.37I. 
5SQ TCH refers to the general contents of the Avatarhsaka siUra 31 (Ta-fang kuang fo 

lIua-yen ching :k::trlJ.(1!IIlrjil)lI!U.tIO (Taisl!i:i :178 IX: 599b 21). 
m [,QO-tIlU 6. 
m YK explilins lIS lUI ~'J. 'l'hci Billic flnswefS calls, or fulfils hopes. 
m cr. mll/mlll-t.,1 l.a ch. I ro1. 1411. '),ho An"c hilR no ego t-F. 3'E ~, so he has no 

Indlvldllld hody. ]jut hollllM II cORmiu body which il nl.o culled :f;l/; (~:PJ/;). I cupitl1lizc 
tho \'IIlM.I.llve. IlI'nnoun In thl. 011 ••• 

114 'J'h. 1",ltill diJ1lclllt" I, )I( 7rl. 11'1', whhih I. ~'lIrtl!l1l1y C01'fll'lt. AlIl1Mkl'lt Int/Nfl/alum
rill."., IUUll" IIr Ihll Itt'll'. wlwr, "lkYlllnmd'. IIlh •• Wllfll lnll'llili. (W, AknlUll11l1 (Hll') 



I I4 TRANSLATION OF 

The man caught in illusion, relying on what he sees and hears, searches 
for the traces of his various deeds, tries to measure the Infinite with 
compasses and square and assumes that the Perfect Being is worried 
by his knowledge, that the Cosmic Sage has a body which causes him 
suffering. He says that (the Sage) left Existence and entered non
Existence and accordingly gives him names. But then it cannot well be 
IInitt that this man has heard the Low Voice beneath the din of life or 
thnt he has gathered the Mystic Root in the field of the Void. 

70 4. (Second objection). Questioning the transcendence (of Nirval).a). 585 
Opponent. When chaos split (into heaven and earth) and the Thou

IlUnd Things joined in and began to proliferate,586 (from that moment, 
MOIllC things) existed and consequently others did not. Non-existence 
did not occur independently but presupposed existence. Therefore 
(it is said587 that) 'high and low are dependent upon each other, being 
nnd non-being originate in each other'. This is the order of Nature. 
Cosmic evolution culminates (in a first split).588 

Considered in this way, whatever 'the Mother of Creation'5S9 carried 
ill her womb, the whole chaos which existed when the abodes of ghosts 
lind men were not yet separated, was without exception existent. (Later,) 
when existence turned into non-existence, all this became without 
exception non-existent. In the two spheres of existence and non-existence 
Clv(wything is comprised. A siitra590 says: 'In the two dharma ( -categories) 
Ilf' Existence and non-Existence every dharma is contained'. It further 
Clnumcrntes6D1 three asarhskrta, viz. akasa, pratisamkhyanirodha, 
apratismhldzyiinirodha. 592 Apratisamkhyanirodha is Nirval).a. 593 

~.v. 'J";~,,-I/Uan ;Ri@; and Digha nikiiya (P.T.S.) II: 160. Tsukamoto reads~:J1\ with 
\'/(. A collin? I n India? 

m Author: 'NirviiJ~a is not bound by the limits (of Existence and non-Existence),. 
Cr. nhuvo p. 112. 

bon cr. 1,1lo-tIilU 25. Two became three. In Taoism proliferation starts with three 
(IIII' I'llltlily). 

ftN! (~f. f,llll-tIllU 2. 

m Ii( ~lIJi 1n J1l:. Following the cosmic numbers of the Hsi-tz'u to their source, the 50, 
WI' lind Ilint the first Nplit is thllt in the positive 49 and the negative 1. 

uu Cr. ',(10-111111 1. For the following cr. HT. 
Mill '1'1It1 COlllmcmlllrieH give no clue to the origin of this quotation but the MS 

I 11I1I11l1l nol 11 "011'11, wntllins II Nimilnr pnAAnge on p. 28gb 1-3. 

hili 1118: aHHn 2;1 :c::JI1~;\1l, Jilr!1,!;, !fl!tl~~, ~I!~I~~, O\ll'tcxthnRf,i( fOl'!ft'II!, IIThllR 
~ iIi1. 'drNllny IInH t'lldod', Hlln"kl'it prati,w",hllytl iN II cOl{nltivtl PI'CJC:CN" without rt'Jlltion 
10 'e1I'.Ilny', ' 

AUD HPIWO, oO •• lItlolllll' 1IIII'mie mollon by wily ul' .pll'ltulI) trlllnln~, cco •• ntlclI1 01' 11I1I'Jnie 
1111111011 III II lllll'UI'II) WilY, '1'11""11 III'" 1IIIIIIylll111 1"I'ml, cr, CUllc,ptiUJII .', /(ula,' InuClx 
N, v, tll",II,ff,'a, 

un 'rhl. I. not IIOrl""', Unth nlrudhRI IIrCll1h'vAI,II1, 
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And you say that 'beyond existence and non-existence there is another 
7 I mysterious realm, which is called N irval).a' . 594 Let us examine this 

mysterious realm. i. Supposing it is existent, (you have said yourself 
that,) 'though mysterious, it is not non-existent'. Thus it is within 
Existence. ii. Supposing it is non-existent, then it is not distinguished 
(by any individual characteristics) and is (therefore) within non-Existence. 
In whatever way you may take it, there can be no thing, other than 
existent, which is not non-existent and none, other than non-existent, 
which is not existent. That is evident. The above words of yours about 
there existing a third, mysterious realm beyond Existence and non
Existence, called Nirval).a, though they enter my ears, do not enter my 
mind. 

5. (Second answer). Asserting the transcendence (of Nirval).a). 
Author. It is true that the categories of Existence and non-Existence 

include dharma of all denominations, that this division is exhaustive, 
but all (dharma) they include are of this world (laukika). A sutra595 says: 
'What is supramundane (paramartha)? Nirval).a. What is mundane? 
The dharma, existent and non-existent'. 

Demonstration. Existence is the opposite of non-Existence, non
Existence is the opposite of Existence. Both definitions are obtained by 
negation of the opposite. 

72 It follows: Existence originates in non-Existence and vice versa. 
N either is possible without its counterpart. They form a pair of opposites, 
such as high and low, mutually dependent upon each other's existence. 
Itfollows that existence and non-existence, though different, are both 
of necessity existent. 

It is this (reciprocity which) determines the content of words and like
nesses and which makes assertion and denial possible. But how can it be 
used to define the Inscrutable or to circumscribe the Way of the Spirit?596 

Conclusion. So, if we said that (Nirval).a) is beyond Existence and 
non-Existence, this was done with the intention of confining this duality597 

504 ~lmz;}lUllJ~%J;m cf. Part II, 1.1. n. 173. Refers to 3m~~~lmz2Z, trans!' p. 105 
n·5 1 6. 

505 Cf. PSK: 378c (?). 'Existent and non-existent' is here sat and asat. In India 
nirviil)a was never confused with asattii as the opponent does (and Seng-chao also 
occasionally, cf. INTRODUCTION, p. 35). Cf. Kiirikiis XXV 7 in Stcherbatsky's 
translation (19Z7): 'If nirviil).a is not an Ens, will it then be a non-Ens? Wherever there 
is absence of an Ens, neither is there a non-Ens'; and 16: 'If Nirviil)a neither is Ens, 
nor is non-Ens; who cun then rell11y understand this doctrine which proclaims at once 
llt'~lItion of them both tO~l,tlwr?' In the following I capitalize Existence and non
E"iMt~Ill'll whenever it l'(lrOI'M to the two spheres of laukika and paramiirtha and have 
ill·gxiMttlllCO fot' tl'III1MCtlnl!olll'o, thtl t(Jxt docs not distinguish. 

Dun ~III.INr, Cf',llai·lIlr'lI (A~. eh, 7 p, '1.11) 11ft 1lai;;r;;1!t1]znnll, 
m iJIj'flRZ., NIIII 1M thll Chln"MI! l'llI'I'lllntlvl! tu lIhnl'll1lt, AM in Intlill the cOl1l'cntw of 

tho WUl'ld WIII'II ulItllncullll lilt. 111' Ho III' 100 tlhlll'lIIlI. Mil In Chinn thoy WOI'" pll!hll't'd 
In the 1'14 dhl111'111111 01' tho 1.,M'II/, 
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to the sphere of the six sense objects. 598 This sphere is not concomitant 
with Nirval).a, so we availed ourselves of the word 'beyond' in order to 
mark it off (from Nirval).a). 

You, believers in Tao, who crowd the road to Nirval).a, hoping for 
eternal peace, forget about the words after you have found the meaning 
Hnd seek that ecstatic acceptance599 whereby Existence and non-existence 
disappear! How could I have meant that 'beyond Existence and non
Existence there is a third Existence that also might be defined?' 

What is it that the sutra call 'the three asamskrta'? Daily life with its 
numerous frictions causes severe suffering. No such suffering is implicat
ed unless there is Existence. There is no other word than Existence 
10 t~xpress the overcoming of Existence. Therefore (the sutra) speak of 
in-Existence in order to make clear that Existence is overcome, but 
thcy do not intend to admit non-existence (in the ordinary sense of the 
word) as a quality of the Supramundane. 

6. (Third objection). Questioning the Unfathomable. 
Opponent. You said600 that Nirval).a is neither within nor without 

Existence and non-Existence. Thus it cannot be sought either within or 
without. If it is found nowhere, it is nothing real. And yet it should be 
nn entity of some kind. A secret path should lead to it. A thousand sages 
followed it and did not return empty-handed. Thus it is something. 
And yet you said that it is neither within nor without (of Existence and 
nOll-Existence). There must be a hidden meaning. Please let me hear it. 

7~ 7. (Third answer). (Nirval).a) is mysteriously present. 
Author: Words derive from notions. Notions denote phenomena. 

Phcllomena are confined to the phenomenal. What is not phenomenal 
Illil1lits of no denotation. Without denotation there is no speech. Without 
IIpt~ccll no instruction. A sutra601 says: 'Nirval).a is neither dharma nor 
nOll-dharma. It cannot be learned, it cannot be spoken about. It is 

7+ lIothing contained in a mind. 'How should I dare describe it so that you 
Ill'll IIhle to learn it (as subjects in a textbook are learned)? 

And yet there exists a word of Subhuti602 saying: 'If people were able 
10 IWllr (my words) without seizing them, to listen without listening, 
Ihrn I should speak to them without speaking'. So, since you look 
forwllrd to my answer, I may use speech. 

Villutlllkirtifl(J:l says: 'Not apart from Samsiira is Nirval)a found'. And 

hUM l,JI, I'hl' Mix II yl1 til IlI1 , ohjot:t" of the KeIlKeN. 

hUU ,'i ft. (vl'l'h), cr, I1hoVll 1'1111'1' II, l'llll, n. a~a, 

01111 (Juol,," lll" 11,,111'1'"1 l'olltcmt or Lht1 Ill'l'mlllillll ttl"l, but IlIIIUJl(ial'aLHllu. it, 
nlll CI', N8: .~H7 1', whlc!h Illv!!. Ih, 1(1111'1'111111'"111111(, 
1"1 (:1', P .... K I I7Ib II, 
101 cr. V.'1K I Ugo II, 
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the Heavenly Maiden604 (in the same sutra) says: 'Without leaving the 
world of Mara the world of the Buddha is entered'. 

It follows: The Inscrutable is found in an intuitive experience which 
opens insight into the Middle Path. The Middle Path is 'insight into 
the sameness of existence and non-existence'. 605 (To one who has this 
insight) subject and object are not two. It follows that heaven-earth and 
He (the Sage) sprang from the same root, that all single things and He 
form one body. (All things) being one with Him there can beno question 
of existence of non-existence. For (if things were) different from Him, 
His omnipresence would be jeopardized. He is not apart from the world 
and he is not a part of the world, yet He is in it, not belonging to either 
side. 

Demonstration. Perfect Man, his vacant mind shining internally, is, 
like Cosmic Order, present in every phenomenon. He embraces the six 
directions, and floods them by his Light. In his heart the universe is 
reflected, though his mind is vacant. Thus he is able to pluck the hidden 
root from outside Time and reduce the din of this world to the silence 
in his mind. There is no shape, no sound, nothing but blissful harmony 
with Nature. 606 

Thus, lodged in Existence he is not existent; dwelling in non-
Existence he is not non-existent. 

Dwelling in non-Existence, he is not that which is not; 
Lodged in Existence, he is not that which is. 
So he is neither part of, nor apart from, either (of the two opposites). 
Conclusion. Seen in this way neither are the dharma things which are 

and are not, nor does the Sage discriminate between things which are 
and are not. 

If the Sage does not discriminate between what is and is not, (pheno
mena) which are and are not do not show in his mind. 

604 YK quotes a passage from the VSK: 548a 17 f. (Commentary: 388b), TCH 
another from the Pao-nii so wen ching j'{:£(JjlT F"U~ (Taisho 399 XIII: 47Ia). Both are 
not literal. The maiden is probably the apsara who scatters flowers on the assembly 
in the seventh p'in of the VS and answers questions of Siiriputra. 

605 1frWB1!fllm. In the following text I read 1& Co ~= with HT 423d 18. Co is the 
same as later~. It does not refer to the author but to any subject which has insight 
into the Middle Path. I therefore translate 'subject' at first. But it should be remembered 
thl1t I1ny person who has insight into the Middle Path acquires identity with the Sage, 
lind that then it ceases to be 'any person'. In the following sentence this happens and 
~~ refel'M to the Sage. This iR evidt'nt, for the property of ~~ could never be assigned 
to lilly individuul. Tllll8 we huv(, IlO choice but to translate 'He', denoting by the capital 
thl1t lloiN 1\ tlt'linitc IiIlUl'o in the mythical landscape, This passage should be studied 
tOllcthlll' with 11111', 17, olllht IIIlNWl'I', (n, 6'78), cr, IIINO II, 180 lind n, 429, The possibility 
thllt :1\, willm IIMlld 11M nbuvo, ('1;1('01'. In .~:lt or tlta N .... o' (bllnltltllllln) cmlllo\: bo oxt:1uded, 
hut r luul1Il nil cnrl'uhllrlltion fill' thl. 11 •• llIlIl,tll1l1. 

aUI/itUUIM\. 
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If dharma are no longer things which are and are not, they have no 
individual destinies.607 

This being so, this and that do not split, He and things have merged. 
'He has come to rest where there is no trace of life.'608 This is (his) 
Nirval}a. 

If it is thus, if it cannot be measured by any standard, how can you 
confine it either within or without the boundaries of Existence or non
Existence ?609 

8. (Fourth objection.) Challenging the distinction (of three Nirval}as). 
7() Opponent: If Nirva!)a cannot be measured by any standard, then it is 

not un object of the six sense-organs.610 If it is neither without nor within, 
Ilnd yet maintains a transcendent 'existence', then (it may be described 
UK) 'in complete harmony with Cosmic Order (unfailingly acting as 
demanded by) its nature', 6ll a summum like the blissful state when the 
universe was still undivided.612 It must be such for logical reasons. 

But the F ang-kuang613 says: 'The three Vehicles are distinguished with 
regard to asamskrta (Nirva!)a)'. And (in another sutra)614 the Buddha 
Hays: 'When I was once a Bodhisattva called Sumedha615 in the reign of 
the Buddha Diparilkara, I entered Nirva:l}a. As Bodhisattva Sumedha, 

ftII1 cr. PART III, III. For the following ~Jlt~i1liZ, cf. n. 605, n. 673 . 

• 11. il'I.1m)l!;. V cry strangely, the author uses the same words as his opponent. Cf. 
11, 1I!!7 lind n. 573. This shows that something is w'rong with the text . 

• 11. Any rCllder Who has enjoyed the precision of language in thc first PARTS will 
"lrrl'l) Lhnt the verbosity of sections I--'7 is not characteristic of Seng-chao though his 
wl'llilllr might have been used, Paragraphs 8-I4 are perhaps an emendation, T'ang 
YUI1"1-l'ung believed that they contain a discussion between the defendants of Gradual 
111111 IIlHtillltnncous Illumination, Hui-kuan (author) and Tao-sheng (opponent) (?). 
Tho "clevant documents have been translated in Liebenthal (I956a): 256-262, 

ntll The sixth orgnn is manas, the organ coordinating impressions. 

nit l(!J Jl'llll'l\! 'f&, un ullusion to the I-ching, Shuo-kua ~ 1iU • 
1"lI'b-11l\~, 

m cr. P:'1M: II4b Ic) $d~ll1Jt1!, ;l]kmllEITi, ;,(fJ:[lfiJllm, ;,(fJ:lWxlll~, ;,(fJ:=:I/E=:Ml:gz, 
fdU ~. I .ll!: H? 1l;I11R~ HiP(if ~, 

m Cl'. the IJvttra-rtija-bodhisattva sittra (Tzu-tsai wang p'u-sa ching ~ :t£::E'iJ~~) 
('I'ai,iIll 4~O X 111: 9321», quoted in the CORRESPONDl!NCE 2: 132c. 'The Buddha said 
In Ttlvllrurnjn Bodhillllttvn: In the time of the Buddha ))ipamknrll r accomplished the 
fUIlI' niivUl'Yu, tlllIli I becmne a Buddhll and entered nirvlir,llI. Thllt WIlS my 11l8t incarnll
lion, The BodhillUttVIl slIld: If YOll hllve nttuined nirvih;Ul whllt t'emuins to be accom
pli"llI,d? "'he Buddha suid: I fulHIlcd my nimH, but ill order to convert nil heing!! HO 
Ihnl IIII'Y IllUY he !'l,hol'l1 ill the Pure Lund I oquipped mYHdl' with mllgic pmVl'fH, , • .' 
\'1\ qUllt!'M the- r.OIIl,1 ,":.'(1(1'(1 hut thel'\) it iM II tjucHtinll nf I HPllrhlllll'U, uol or HlIllWdhH, 
'I'MIIIUlitloIO IOI! quo!t!" tht! ttlKI: or 'l'ni,vM 4~O, N()I1~ of till' "OII1'('l'" (:ol1lnillM IIll' Hl'nll'll
\'I'M ul'It1l' 'l1lr'Vnl,IiI', lilli, Mim:o in 14- (Kt'VIlIlt.h ohjl',:tiol1) till' ()1~pnllt"11 ".rl'l'l'" 10 dill IiIMI 
MClllltllll'(j hy ifill."" Mom!' nth,,!, MOtl'n-llnn 1l111Ml ht.'l IImlo1'l)ll1ll' '1'lulI I. why nnw W<:o 
hl'l'l' "nt! thl1 I)lIlltlHlll1l with 'HIli",".', 

au 'I'll" _Wr)' III' KIIIlIIIUhll 1M uhl. It hnu 1I11'111ldy hl.!PIl u,~,l"t"tl un thClII10llu III Ullrhl,ll, 
nlJtlUll~ "' th. til". nl tllll HlIIlt.llul DTl'llInklll'll tUltI b'I'1l hlll'I' "nl'MI IIrltllllllllll llHIHt>LI 
Ihm1ldhll, who un. dll)' Mt llhllllllltlltt with Ih. wlnl\llIfld \}I"l\lll' 1\ h.rlnh. '111111'1111 
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i.e. in the seventh Stage,616 I attained anutpattidharmak:;;anti. 617 I prac
tised (teaching) through three more Stages'. 618 

If nirvaI}.a is one, then there cannot be three (of them). If three 
(nirvat).a are distinguished), then (none of them) can be incomparable. 
Incomparability does not allow degrees. 619 Where the sutra are at variance 
among themselves, how can we find a solution? 

9. (Fourth answer). Explaining the distinction (of three NirviiQ.as). 
Author. A summum is, logically, undifferentiated. The Saddharma-

77 pUlJdarika siltra620 says: 'The One Great Way has not two courses. Only 
out of regard for the dullness of people I preached three Vehicles instead 
of one'. 621 This is illustrated by the simile of the three carriages which 
leave the burning house. 622 Because all Beings (in the three Vehicles) 
free themselves from Samsara, the one term asamskrta is used. Because 
( the Vehicles) they mount are different, there are three names. Ultimately 
there is one goal they all reach. 

And the passage you quoted (from the Fang-huang), 'the three Vehicles 
are distinguished with regard to asarhskrta', (you interpret wrongly). 

about the arrival of the Buddha he came to worship him. Spreading his hair out on 
the dirty ground, he lay face downwards in expectation of the Buddha and his host. 
In this position he took the vows, and had his future prophesied by the Buddha. He 
determined to realize all the ten paramita in order to become a Buddha himself. Thus 
runs the version of the Buddhavamsa (Winternitz, 1933: 161, and T'ai-tzu jui-ying 
pen-ch'i ching :;t::rJ.'fMJJiil*®~ Taisho 185 III 478c). The story is repeated in the 
Cariya-pitaka and the Nidiina-kathii. In the Mahiivastu it is connected with the ten 
Stages 0. Rahder, 1926: XVII, Siddhi 19: 732, Kosa IV; 22,J). 

616 [{rtiivi, so-tso-ti fj)f1'i"i!!!, the Arhat Stage, the end of the career of the Hlnayana 
Saint. 

617 1m 5:E tE 1e., the peaceful state in which dharma are no longer born. It is a technical 
term of distinct meaning in the Kola. In the Vimalakirti nirdesa sutra it occurs often 
and is defined by Seng-chao in his Commentary: 338b Z2. Cf. also Suzuki (1930): 381. 

618 These three Stages, as appears from the following, were actually not Stages but 
yana (Vehicles), each of which had its own Career. T!Jey were originally not to be 
passed in succession. This is most clearly shown in the Satasiihasrika (Siddhi 726, MS 
585). To the author of the Prajntiptiramitii the Bodhisattvabhumis were not yet known 
but only the Sravaka-bhumis suklavidarsanlidi (Mhv. 50), which were seven. Together 
with the three yana, later mistaken for Stages, the seven became ten and were then 
called common Stages :::::jqt;!~+:l:!!!. These are the Stages in question. Cf. The Book 
of Chao (1938): Appendix III, 1. 

m ~ftr[ilf.Z~, lit. 'degrees of immersion'. Allusion to the simile of animals crossing 
II river. Cf. above PART III, m. 

ft~" Cf, Miao-ja lion-hllll ching M>fJ.;3!It~~ (TaishfJ 262 IX: 26a 22) Sanskrit in 
(.'hfJYeJII n, 2.2.4, 

ttMI Tho Vehicle,. of tho ~r4vftk!l. tho Pl'lltycknbuddhn and the Bodhisattva. 
011 MIllinI' ,','uln thl.! MlrloM/a /iPII·ll1m dlillil. <'1" ::a ('}'ailltll262 IX: 13C I). The three 

l'lIrrlnKl'., drllwll by II /lOllt, II dpI" i\IIUlill UII, 11ft' U""ll tolmlu{'(l children to ICl\vo II burn
InallOu ... , whltrCl thpr Ill" r1l1yln. UlIlIWllfCl of thll l.hllllf\1r, '['hi. I, 11 Ilmllo of IlptJya, 
tho .kUrul 1l1ll1l1l\' tlul HmlhllllUYII ill .. [Il t'IlIIY,,'1 til. 11,1111111, 
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People are of three kinds,623 therefore asamskrta has three names.624 

There are not three asamskrta. (That becomes evident in another passage 
from) the Fang-kuang:625 'Is there more than one Nirval).a?-No, there 
is but one; but in the case of the Tathagata the moral defilements626 have 
completely vanished, while in the case of the Sfavaka they partly remain'. 

Allow me to illustrate a profound truth by a simple fact. Supposing 
somebody cuts wood (faggots), whether he removes a foot or an inch, 
the wood will be so much shorter whereas the empty space is unchang
ed.627 Individuals are of a thousand different species, their mental 
faculties are not the same, their insight is shallow or deep, their virtue 
greater or smaller. Nevertheless, all of them reach the opposite bank 
(of the river of life) but they are immersed more or less deeply. The 
opposite bank is always the same, but we ourselves are different. Thus 
the pictures of the sGtras may vary but what they aim at is not different. 

78 10. (Fifth objection.) Questioning the difference (of the asamskrtas). 
Opponent: All (the children) leave the burning house, so there is only 

one release from suffering. All leave Samsara, so there is only one asams
kl'tll (for everybody). Now you said: 'The opposite bank is always the 
Sllme, but we ourselves are different'. 

(1 define:) The opposite bank is that of asamskrta: we, the single 
individuals, are those who merge with asamskrta. Then I beg to ask you 
(two questions), supposing that we are merged and supposing that we 
Ira not yet merged with asamkrta. 

II. DlltinJluished by their mental faculties (indriya), cf. Kosa VI: 29, 31, 33ed and 
It. Obermiller (1933): 49f. 

114 'J'hill oquation is purely Chinese. It does not fit at all, for one of the asamslqta 
1M Clmpty "pace and the other two also have no relation to mental faculties. Cf. n. 591/ 
~\la. Alllrhakrta and nirviit;la are apparently considered as synonymous. 

m cr. l'SM: 114a 29-b 3 and PSK: 375 C 25 f. (We always read *1: for ~). Subhuti 
fl'loleti the Buddha and said: "World-honoured One, concerning the removal of the 

there IIny difference between sarvajiiatli, sarvliklirajftatii and mlirgajiiatli? Are 
(In 1:11110") the ldesa removed or not?'-The Buddha said: 'They are, there is no 
tJllfl'lTonco. But the residual pollutions (viisanii) are completely removed only in the 
\11111<1 of tho Buddha, not in that of the Sriivaka'. 'World-honoured One, as long as 
Ih!! r(llllduul pollutions are not removed, is nirviiJ;la possible?' The Buddha said: 'No'. 
'l'hl.1 llIollninll of this text is not clear. The Sravaka who enters nirvat;la is free from 
IIIIIAI\ IInu no fUl'thel' exertions are necessary. Still the nirviiJ;la of the Bodhisattva or 
lIuddhll ill considered liS Buperior to that of the Arh~lt. So further barriers lire to be 
1,.,IlHlVUU. which commonly nre not called MeJa (d. n. 630). Seng-chno in the VSK 
(~0I1111111I1tllry (399n 10 f) mnintnins just the opposite, namely that the Arhat, not the 
IImlltlMlIltvu, is free from ldc8l1. 

ftlft ~I •• klt!ia (polluting clements) lind vtlsmltl (unrcMulveu pollutions). The com
pmmd iM d!'finm.l by A~'n~-chu() in the V8K COlllnl. ilK 'the devil in till' UAJ .911.). 

AIY 'l'hlM Mimilo occur" IIINtI in the InlrodlH:tiol1 In the Ami/flrfh" In!rll (W/I·lillll/l-i 
I'lllllll ~Il. 10 of I,iu ell'iu, YI/·III I).aa; 6Ilh. It hud uriWluully h"lm IIMUU hy tho 
ullh,,' Jl'tlduul lIlumlnutiolJ (Uhhm-wu tlltlllW ~i 1\If~, Illil o kulIlll hut Willi piIJ!tou 
IIjl by t(lUIO of In.tllullilleUUII 1I1umhllltillll ('l'un-wli IMIIIlIet II. Me, ' 'IIO-"hOIlK) who 
IIltlrol.llt, lIt1dlnll 'only hocllu_" thoro III .tlll Wllud

l 
111111 1\ t(lfIt ur 1111 hwh hI! 1'l1l11ovod' 

II< ~ tWt 1'( tJ' '1fJ' II 1.11. IIlrvll,lll I, nul IIttlllnlild In nltilimlilnt., cr. 'I'h, Iloo!. uf Chao 
(10411) I Applndl'x 1tI, ft. 
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(i) (If we are merged) we are identical with asarhskrta and asarhslqta 
is identical with us. If so, you are not allowed to say that asarhskrta is 
always the same but we ourselves are different. (ii) (If we are not merged) 
we are different from asarhskrta. Then we are not asarhskrta (released). 
Asarhskrta remains what it is and we remain what we always have been: 
sarhskrta (bound). The access to that mysterious union being blocked, 
none of the (Vehicles) could gain (freedom). 

It follows that, whether we are merged with asarhskrta or not, we 
cannot possibly be of three kinds and I wonder why you speak of Three 
Vehicles at all. 

79 II. (Fifth answer). Unity of the different. 
Author. As long as we are on this side we are of this side (Sarhsara); 

as soon as we have reached the other side we are of the other side 
(nirvaQ.a). 'He who meets with success, success shall meet with him, 
he who meets with failure, failure shall meet with him.'628 Having 
attained asarhskrta we are identical with asarhskrta. Though asarhskrta 
is one, there is no need to wonder why we are several. 

For example, three birds escape the net. All reach the joyful land 
(of freedom). Though the joy is the same (for all of them) the individual 
birds are different. You are not allowed to infer a variety of joys from 
the variety of birds. And you cannot infer the sameness of all the birds 
from the sameness of joy. A joyful bird is a joyful bird. Need joy for that 
reason be several? No, but the birds could be several. 

In the same way all beings in the three Vehicles, escaping the cage 
of Illusion, reach the land of release (asarhskrta). Though release is the 
same in each case, the Vehicles are distinct from each other, and you are 
not allowed to infer a variety of release from the variety of Vehicles, or 
the sameness of the three Vehicles from the sameness of release. An 
individual released is an individual released. Need release for the reason 
be several? No, but we ourselves are several. 

If follows: Though their joy is the same, the birds rise more or less 
~o high into the air; though the release is the same, the insight (of the 

Vehicles) is more or less limited. A Vehicle released is a Vehicle released. 
Not because we are different from asarhskrta but because we are incom
pletely merged with it, are there three (Vehicles). 

12. (Sixth objection.) Questioning Gradual Illumination. 
Opponent: Illusion causes the thousandfold misery of life to develop. 

When Illusion hllS vanished ull misery ends. The first two Vehicles 
Ilttllin k,llyajfUlnn, the Uodhiaattvll attainll nnutpl1<:h~i'Htna. OlD Then 

II. All IIdllptlltion ot two I,nt,nu •• In I.IIQ-'"II Il • 
... •• lIml '1IUi. rlt#tlJllI/lfIJ"fflllld (f/lutjIlJI{/RIIIl,,).l.1I VttI14.1'ou .. !n (f(oittVIII 

3. IV I 121) d,t'nIl1h, ftr.t .1 'I, '.fllt, II, Iff tl"d'HdlulI II .. """Ium'. tb. I!.oond II II. 
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Illusion has completely disappeared, the kIesavaral).a63o have been remov
ed forever. When that has been brought about, then the mind is imper
turbed (asarhskrta) and the fog (which has covered truth) rises.63l 

A siitra632 says: 'All arya-jfiana are equally good (for bridging the 
'gap' between Sarhsara and Nirval).a). For, neither (Sarhsara) is left nor 
(Nirval;la) entered. In truth, they both are 'empty'.633 The same siitra 
says: 'The cosmic plain of asarhskrta spreads evenly, without break'.634 

81 If no diversity is possible, it is not permissible to imagine mental 
diversity (among those released). (Or we may say:) As long as (the 
Vehicles) are not merged (with asarhskrta) it is permissible; later 
(divisions must) have gone completely. Still you say: they have merged 
though more or less deeply. On this point I cannot follow. 

13. (Sixth answer). Explaining Gradual Illumination. 
Author. Asamskrta is indivisible. I shall take this for granted. It 

remains unexplained how the accumulated klda could at once be done 
IIwny with. A siitra635 says: 'Three arrows hit the target; three animals 
cross the river'. 636 The hitting and the crossing is the same but (the 
Ill'l'ows) penetrate more or less deeply and (the animals) are submerged 
in different degrees because they differ in strength.637 All the beings 
in the three Vehicles cross the Ford of (Insight in) the Conditions,638 all 
MOO the Four Fundamental Truths;639 abandoning Illusion they see 
'1'l'UthU411 and (like the birds) rise together to freedom. 

Irnlllir d, la lIoll-productioll a lIouveau des passions'. Both constitute Bodhi and are 
1I01luh'ud lit the last moment, the Thunderbolt. These are Hinayiina terms; they are 
"r.J'lIrontly misunderstood by the opponent who distributes them among the Vehicles. 
cr, tha MS: 586a 16. in a passage interpreting the attainments in the krtavibhiimi 
(ill'hllthhOmi) ~ M .A.:fil'i~, :fi1!lH:\!:j!jf. 

m ~f" (lelesavarm:za) , the bonds of moral defilement. There exist two types of bonds: 
Lho IdcJlIl- lind the jfieya-1ivarat;la, the first to be removed by the Sriivaka saint, the 
.Dcllnu by the Bodhisattva. Cf, E. Obermiller (1933): 32. 

nat i. (timira) an eye-disease used as a metaphor for human blindness. 
QUI An inexllct quotation from the .PSM: sa ';,7 foll. (W7'S, TeB) or from the 'pSI{ 

(YK). 
dOl Tho foul' drYII-slltYIl have eaeh its own jfiiina. These form a series. The problem 

iN whkh or these meciitfltive acts is the final? Which bridges samsiira and nirviin.a? As 
Imllt 111'0 the Hllme, whnt cnn be the meaning, if any, of 'bridging'? 

ftU J1S_:;Y::'= (.tama adviUva) , 'rno-sheng Wns known as defender of the slogan 3'!1!~ 
"Hr, 'COMmie order is not divisible', . 

ana Pl'nhllhly not from II NOtrn hut ('rolllll sIiNtl'll, the MalulvlbluiFfi (Pi-p'o-sha Iml Jfi.11~ 
tV lit, 'I't1;xfln 1547 XX V J J I: 4+Sc 17umI9). The similc is qUilted in the COlUlHSI'ONllBNllli, 
(JunKI iun a: I Joe 1 J 

.It W"phnnt, hot·"I.', hlll'l~. cr. 'dlli/avis/flrfl (TaislilJ 1116 III: 'fllllh :&0) cr, n. a.).~. 
In I'AII'I' IJ I, III (lil'Mt ohjt·clion) HCllj,lochllo tld'cnd" jllKt tht! OJ1POMit~ Mldlll 

an Wt! .lIould MUPJ1()MU 'in .i:llll', but 1111 Vtll'MlollM hllvc Ii :JJ. 
nu '1'110 twolvo Comlltlnnl (nldlllul) whltlh ,'unll'l!ut'l' thl.! rormol' Pl'lIl11Yll o alllllutplldll, 
m '{'ho IIr),II'"lIt),1I1 III'''' I. M~trrorltllU ,utti'"t'ln/l I'IMO.: It vllnl.h'll th,rll t. 1\ wily mU. 
Ito *' fJUP. " Thl. phrll ••• huwI thllt tho lIuthlll' ur 1:1 Clltnnot h. HDllg-llhlltl whu 

tnlllntltlllld ap .ap II, 
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But they do not all ride on the same Vehicle because they vary in 
mental strength. 

Numerous as mundane things are, their number is limited. Yet, 
though a man might be equal in wisdom to Sariputra and in sagacity to 
purl).a Maitriiyal).iputra,641 in spite of all his genius and knowledge he 
would not be able to know them all. How much less could one in one 
act measure the infinity of empty space and lift the veil from 'the secret 

82 of secrets' ?642 Is it not said in a book,643 'He who seeks learning must 
daily increase; he who seeks tao must daily diminish'? To seek Tao 
means to seek asamskrta. We are told that he who seeks asamskrta must 
daily diminish. Are we told that it can be reached at once? You must 
diminish again and again until nothing is left. A sutra644 uses the simile 
of the glow-worm and the sun as an illustration of the wide variety of 
insight. 

14. (Seventh Objection.) Development is impossible (in Nirvlil).a). 

Opponent: The siitras645 say that when the dharmakayall46 has been 
formed (the Bodhisattva) enters the land of asamskrta. What his mind 
then contains cannot be comprehended by (ordinary) knowledge and 
his body cannot be compared with any mundane body. His 'body' is 
free from the skandha and ayatana, his mental faculties have ceased to 
function. Yet (the sutra) says further:647 '(The Buddha as Sumedha) 
practised (teaching) through three more Stages', i.e. he amassed more 
and more good karman. 

83 The practice of teaching presupposes endeavour; amassing good 
karman presupposes purpose. Where there is endeavour, a tendency to 
accomplish (the good) and abandon (the evil) is still in evidence; where 
there is purpose, success and failure both are still possible. If a tendency 
to accomplish (the good) and abandon (the evil) is still evident, if success 
and failure befall that 'body', this is inconsistent with the above sutra 
saying 'his "body" is free from the skandha and ayatana, his mental 
faculties have ceased to function'. Neither the wording nor the content 

641 Punna Mantiiniputta (Piili reading) is known in the PiiH literature for his mildness 
and equanimity. 

041 cr, LaQ-t~u I: ~ZjZ.~. 

M8 cr. Lao-tzlI 48, .. contrasts with ~ which the author reserves for siltras. 
644 cr. PSM: Sb 16. 
m AlIl1lion to the Pr~'FJ{tp(Jmlllitt1, in Ronol11] 'J'S (?). 
640 'rho Ill,ponollt ill htlfll tho Mllml' II. In the! fllUl'th uhjtlctlon, So the dhlll'mnitlyn 

IIhoul~1 bo tIll Mtlhl),lInll uhnrJIll1ilAYl1 lind Ilot till! plIl\clllllilul cJhllrmnlcllYII which I. 
fttlJllnt in th; tlr.t IlbJIlltlun. cr, n. u .... '\'hlll III un. Il1f1l'Q 1'lm'lIll which prav,. thllt 
fI "It" 1 V hili lIovlrld Illlthor •• 

an 'l'ld. tlUllhlllun 111111\11'. In 1)1I111,.,r II, cr, ". I tV Il. l'ul. 
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of these two quotations agree so how can they refer to one and the same 
person? You act like somebody who points to the South if he is asked 
for the North by someone who has lost his way.648 

IS. (Seventh Answer) Development is identical with its Opposite. 
Author. A siitra649 says that the Sage does not act (asamskrta?) and 

yet all is acted by him (samskrta?). 
He does not act (wei): though moving he reposes. All is acted by 

him: though in repose, he moves. 
Though in repose, he moves: things are not one. Though moving, 

he reposes: things are not dual. 
Things are not dual: the more he moves, the deeper he is in repose. 

Things are not one: the deeper he is in repose, the more he moves.650 

It follows that action (wei) is identical with non-action (wu-wei) , 
that, though motion and rest are distinguished (by language), they are 

"+ (actually) the same. The Tao-hsing651 says: 'The mind (of the Sage) 
neither exists nor does it non-exist.' It neither equals the (human) 
mind when it is active nor does it equal the (human) mind when it is 
passive. 

THE HUMAN MIND 

When the (human) mind is active all phenomena come alive; when 
It coases to act, this means the end of phenomenal life. 652 But, phenomena 
Mrc mere images and their end is of no consequence for (the existence of) 
COllmic Life. If so, how can the Way of the Spirit and the Mind of the 
AaRo be flatly explained in analogy to phenomenal death by which 
C014mic Life is not touched at all? 

THE MIND OF THE SAGE 

Though the Cosmic Mind does not exist (phenomenally) it cannot be 
Inid to non-exist (phenomenally); though it does not non-exist, it 
cnnnot be said to exist. 

In liT: 4:16c quotes the Pien-tsung h~'1 ~*fti by Hsieh Ling-yUn lUlU! who 
11M". II Mhnile of tho South lind North in order to explain Tao-sheng's theory of In
MIIII1II1U(lOI1M Illmninntion. It W1l8 Intel' picl(ed up lind altered by Hui-kuan. Cf, The 
1I1wh Ilf Chot) (lV38): Appendix III R: 189 lind the Ii-hllo lun Ul&\l4W61! (TaisM LII: 6c 
AO n, The ChitWHC hllve n popullll' "uying mw-y(lol1 pei-ch'c 1*J11IJlt;1~~~. 

ft411 cr, 1'8M .. 11~1I 1:1 (1) AwmshrlaiM tl'llnMlutcd ~I\., there it refel'. tu the fllmou!l 
'1IlltiuIl without IIdlllll' Ill' '!'IIO. 'I'he phl'lI." 1\$ A *11 ~ 1M M m ;If,a, I. not rtltl'lIllRllltnhle 
Into thm.lcrlt. Th(lII\llhOl' jUMt (:hllllIlQI to lilt! (JhII1IlRCl plmllrH, 

no Ct. PART I, I. •. 
m cr. D81.1 ".It! I •• f l'Olld th, tcllct III th. lUll hOi' .,.m. tl'l r.lld, not III tho 

MAlllkrlt would warrllllt • 
• 11 *111 II Ibo\l, "'. l'II •• lm In ,IAK'r II. 
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As it does not exist, phenomenal images are absent in the Mind; as it 
does not non-exist, it does not fail to (act) in accord with Cosmic Order. 
Therefore, as Order rules (his actions), all things unfold their innate 
virtues; as images are absent, the act (of Cosmic Self-manifestation) is 
not spoiled by (individual) performances.654 

Therefore, responding and changing incessantly he is never active; 
reposed and unchanging he is never passive. 

A sutra says:655 'He makes no effort, yet every effort derives from 
him'. This is to be believed. 

Sumedha says:656 'During my incarnations which lasted innumerable 
kalpas I spent the treasures of my kingdom, and even my life, for the 
benefit of innumerable beings. But because I did it under the illusion 
(that my spending was real), it was not dana. 657 To-day I presented the 
Buddha with five flowers, conscious that they are not born (anut
panna)658 and now this is justly called dana'. 

The Bodhisattva K'ung-hsing,659 as he entered the Gate of Salvation 
85 called 'empty',660 said: 'I am still on the way (to Nirviil;la), I have not 

yet realized it'. 
It follows that the less the mind (of the Bodhisattva) contains, the 

fuller it is (of merciful effort)661 but, though his efforts last all day long, 
he still makes no effort. 

That is why the Hsien-chieh sutra662 speaks of dana without present-

658 1Itffl. I capitalize terms which refer to cosmie properties, such as Light (opposed 
to light which can be extinguished), Life (opposed to life which alternates with death), 
etc. See above PART III, 8th Objection. 

654 :J;bJilG*~. Cf. VS Commentary: 398a 2. Here wo ~ is szu:fl- (JJ\~~) • 
• 55 Cf. PSK: 308b 19 . 
• 5. Sumedha stories other than the one related above (n. 610) occur in the transla

tions. The event alluded to in our text is told in the MS (46 and 180a 23 f) as an example 
for dana. It runs as follows: The ascetic wants to buy a present for the Buddha. He 
sees a servant-girl of the royal household carrying seven flowers. 'With five hundred 
silver pieces he buys five of them which later unite to form a canopy above the Buddha. 

657 '(The spending Bodhisattva) is conscious neither of performing a virtuous act 
nor of himself, the spender, nor of the one to whom the gift is made nor of the gift 
itself because consciousness is proved to be non-existent.' 'So naiva diinapiiramitiim 
upalabhate na diiyakam na pratigriihakam na diinam upalabhata anupalambhayogena.' 
A$lasiihasrikii (ed. Raj. Mitra): 183 . 

••• Ql.1ff€(£,t.\, lit. 'conscious that nothing is born'. In Buddhism causation is birth. 
Concerning the implications and history of this theory cf. Liebenthal (1934): 29-56. 

04U A disputant in the 8atasiihamkll, cf. MS: 592b 5. 
060 These Gntes 2!!;, llIHfl. 1nUin are ~llnyatii-, animitta-, aprm;lihita-, vimokl/a

n1ukhllni, cf. KoAa VUI: 184. 
l1li1 N.';IIIl IT (carylt) I. trnnalntou 1(!UfCOr', 'offort'. or 'mcl'cy', The career of the 

Dodhllllttvn COllli.tl 11'1 jil'lIdlllll lolf-tltl'iwonltl!lt fur tho Il1lco of other., In Buddhllm 
tltl. I. 'morcy' fllthor thlill 'Iov,', 
I" •••. the Hlltltlralurlpfluf 1m"" In th. rmlrth t!hllfllClf, !Jr, 'I'(f{,hn ~ .• 5 XlVI ,6b 

10, . 



126 TRANSLATION OF 

ing anything, why the Ch'eng-chu sutra668 praises acting without 
acting, why the Dhyiina Classic664 extols mercy which asks no (reward 
in Heaven), why the Szu-i sutra665 preaches Cognition non-cognizant. 

The intentions of the Sage are incomprehensible, transcending (human 
understanding); the texts may differ but their meaning is the same. It is 
impossible that he either acts or does not act. The Bodhisattva (in the 
Vimalakirti sUtra) takes his stand on the principle of the Sameness of 
Samsara and Nirvalfa,666 so he neither terminates Samsara nor stays in 
Nirvalfa. This applies to our case. Therefore the use of the simile of the 
South and the North betrays little understanding. 

16. (Eighth Objection). Questioning the beginning (of Nirv1i1).a). 
Opponent. If there are no Beings, there is nobody to drive in the 

three Vehicles. If there are no Vehicles there is no means of reaching 
Nirvalfa. So the beings were first and then came Nirvalfa. It follows that 

H6 Nirviilfa has a beginning. Whatever begins also ends. (On the other 
hand) a siitra667 says: 'Nirv1i1).a has no beginning and no ending, it is 
like the unborn day, like empty space', which means that Nirvalfa was 
firilt. If that is so, it is useless to make any effort to realize it.668 

J7. (Eight Answer.) Time is meaningless (in the case of Nirv1i1).a). 
Author: Perfect Man eludes (all description), no likeness (is found of 

J lim), and yet it is He who has created all things on Earth.669 In unison 
with 1111 things he realizes himself. This the Sage alone can achieve. 

The cosmos (Ii) is essential for (the existence of) the Sage; the 
Hngo is essential for (the existence of) the cosmos. Apart from the 
l~()1I1ll08 there is no Sage; apart from the Sage there is no cosmos. 
fiincc it is the cosmos that is the Sage, the Sage is nothing but the 
COlllll()S. 

m t:f'. CII'l'1Ig-chil kuang-millg ting-i ching uJGA?'tI'lJj~:8:~(Tai$h0630XV: 452b 29). 
M( cr. 'I:w-c/t'atl san-mei ching ~jjifIl=: 1*~ (TaishO 586 XV: 39b II). 

m cr. S,;ru-ifan-t'ietl so-wen ching ,1!!-~n5RmrJl~ (Taisho 614 XV: 282C 7). 
m cr. V8K: 554b3. Lit. 'Sameness oftermination and non-termination (of samsara),. 
II! Cf'. N8 21 : 48711 22. WTS. It is a faint similarity. 
una Tho pmblem of 1tb_*_ originated in the NS and had not yet been discussed 

III IItt' limo of Scng-chuo. This is another reason why PART IV must be considered as 
III 1t'IINI in purt IIpm/olls. 

m .¥4~li~I!~J1!t. In' yields 110 versionj YK hna ;tf for lilt whieh seems to be a 
"'UI'I't't'liun'. mt is the 81Ulle ilK Ii(; in the following lmlf sentence and must he "cud tsaa. 
'I'lli' HIII{(l iN iticllticul with tho COMmOR Of.l1l1ttll·C. Nlltllfe l:fl'uteK itself, 110 he creutcs the 
11'11 rhm'Nllllu thin"" In "tlUliMlltlon of himMt'lf. Fm' ho iM chi-,f/lll ~., cOAmic fute. An 
Inll'rI'NI.llIlIllIINMlIllo/1I fOlilld in I'lw-tlm!i{ /111/ (lls(/1 Ill/I, .2!k 13 f): *IlIA!I~nrr~=!Ir. 
fHJ1If;r.:.It •• , fmN.l:Jt.~l, ~jE,fII11fl1" ta.~I~,I\I~"~., "l'h,IiM"I, hurn, dOCM 
llut 1Iltiitl dllllti, dOli. nut llun-fllII.t, , • , WhtH1 1\ thulIMllIlti thn,. hll I. hurn HnL! dioll 
1I11l1ln, th II dm'. lIut ITIC11111 IIl1ythlllll ~IU him), (IIr nu hll1lvl,hllll (11Ill" I. ,'nlltrllllld or 
l'uIlUl.d). Itl, WI)' I, thAt nl' Illllur •• '1 hIm. 1'11011111'111111111 ,'rlllltllf (Ill tlnl un/vorlll)'. 'J'hIN 
"II lit rill'. with flUf I.ltt I 'It I. 11. who 1\11. 1II',"I1'd Ih, lim Ihulliluill thlnacll'. 1M thl, 
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Therefore the Lord of the Gods670 says: 'Where is Prajfia to be sought?' 
Subhiiti answers: 'Prajfia can be sought neither within matter nor 
without'. And it is said :671 'To see the pratityasamutpada672 is to see the 
dharma; to see the dharma is to see the Buddha. 'This means that He 
and the dharma are not separate entities.673 

That is why Perfect Man conceals his dark motive in the world 
unborn, why he hides his supramundane origin while moving in confor
mity with the Changes, why he embraces the universe reflecting it in his 
mind, and why he merges past and future in the timeless state (t'i).674 
Ancient and modern interpenetrate, beginning and end are identical 
(to him); the very first and the very last finally meet and no duality 
remains. That unbroken cosmic extension is called Nirval).a. 675 

87 A siltra676 says: 'Nirval).a is not found apart from the dharma'. 
Another siltram says: 'Because the dharma are not limited, bodhi is not 
limited'. So we know that by force of an inexorable conformity Nirval).a 
is present (in our life); that this conformity is based on a unity (of 
Nirviil).a and Samsara) which defies (human) understanding. 

It follows: OurworId is nothing but He (the Sage); the Sage is nothing 
but our world. Both are alike where life ends; (both) are at home in the 
infinite. 67s 'Going near, in front of you, stepping back, in your rear, 
nowhere is Nirval).a found'. 679 How can you argue its ending or its 

contrast accidental? Onp. 125 n.6S4 we read that 'the deed he performs is not a personal 
deed' (:Jib JiX;:JF:jl/;). For he creates without any intention to create jl);m~iI!&. Or, as 
Seng-chao could also have said: he creates and yet does not create. There cannot, of 
course, be any question of creation in the Biblical sense. Still, the words, 'it is He who 
has 'created the ten thousand sound like a retort. Was a discussion going on 
as to creation, the last offshoot of the much older discussion as to the 'acts, 
the consciousness etc. of the In the DEDICATION B.3 we read that the 
Eastern Ch'in believed in a ruler in Heaven (the Sage) and that Seng-chao 
wrote this pamphlet to 'put an end to the talk that in boundless space there is no Sage'. 
Had he to write this to prove his loyalty? 'Vere there parties forming for and against 
the belief in a personal God? (Cf. n. 498). Tao-sheng's early departure and the rough 
treatment accorded to others who then moved to Lu-shan (n. 405) suggest some im
patience on the part of those in power. Might there be a grain of truth in the legend 
that Seng-chao was killed on order of the Ruler? Cf. INTRODUCTION, n. 29. On the 
semantic value of wo ~ d. n. 180, n. 429, n. 468, n. 605, n. 678. 

e7U Sakro deviiniim indrab in the PSK: 27Sb 26. 
671 Cf. NS: 524a, b, also VS Commentary; 330a and 429C. This passage occurs in 

the 8iilistambha mtra (Liao-pen sheng-szu ching 7 *~9E~, Taisho 708 XVI: SISb). 
m The Law-of-Causationidentical with sunyata. 
m 4fJ:jl/;~~. Cf. above n. 180, n. 605. 
674 QUiX:fIIL lit. 'in order to rcali~e t'i', when unmanifested. 
m The universe. 
m cr. VS/(: !l30C as. 
In cr. PliM: J46b u. 
on "~'U't, ~~" •. • WIt •• , ."~UII, fill. (alllllfarn). 
en cr. Ilu. 11111'1111.1 ., •• ,,",1 on P, In. 
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beginning? The Heavenly Maiden (in the Vimalakirti sittra)680 says 
(to Sariputra): 'Elder, how long is it since you were liberated?' 

18. (Ninth objection.) Can (NirvaI}.a) be attained? 
Opponent: A siitra681 says: 'The destiny of a being is bound up with 

the five skandha'. And it says: 'For all those who attain NirvaI}.a the five 
skandha have disappeared as if a lamp were extinguished'. 

It follows that all mundane life is passed inside the five skandha 
(Samsara) and that the sphere of NirvaI}.a lies completely outside the 
Three Planes of Existence.682 Both spheres are radically apart from 
each other683 and for that reason no beings can attain NirvaI}.a. 

(Argument.) a. If beings could attain NirvaI}.a then their destinies 
would not be terminated with the five skandha (but would continue on 
the NirvaI}.a-side). b. If you insist, however, that their destinies are 
terminated with the five skandha, then the five skandha would still be 
there (in the moment of termination and NirvaI}.a would stretch into the 
Aamsara-side). c. Supposing, however, that (in the moment of termination) 
the five skandha were not there, then there would be no need to free 
oneself from them and) there would be no candidate to attain NirvaI}.a.684 

lili 19. (Ninth Answer.) Attainment remains a Mystery. 
Author: Truth appears when (the world) is left. Illusion arises when 

one clings (to wordly pleasures). Clinging calls for the attainment of 
lIomething; abandoning calls for the Unnameable. He who follows Truth 
becomes one with Truth; he who follows Illusion becomes one with 
rtluldon. You believe in the reality of attainment and try to attain 
lIomething; I believe in the unreality of attainment and while not 
nttnining attain. 

Before any discussion it is necessary to place one's argument on a 
firm basis. We cannot say anything about NirviiI}.a without being in 
Nirvlh;,ta. But, if now, talking about it, we are in NirvaI}.a (everybody else 
would also be there). Or who would not be there and, therefore, wish 
to nttllin it ?6811 

•• 11 III tho fifth chapter VSK: 548a 8. ~iiriputra asks the heavenly servant in the 
hOlIN" or Vimlllnltirti which symbolizes Mahiiyiina: How lopg have you been here? 
'\'hlllllrlllnllwers: As long as your nirv!\t;la lasts. Whereupon 8liriputra keeps silent and 
I. tllullht by the girl that nirvlil',la is timeless. 

m cr. NS: 537ll II. 
UM '('ho hllma-, rQpa-, 4rilpya-worlds. 
m 1~l'lId 11'10 • for mao", 
au cr, MtI""yamiha kIIriktll IV, ahalltlha-pllrlll,lI, nnu XXV, t,irrJ/%(IQ-parlh,n, lJ-I6. 

'rha lIvlI .lllIl1uhll cunMtltuto tho trlll1lmlllflltll1ll IIIUldow-pCll'IOn (vijftAnll, !ICC! Ilbove 
IN'rlmullll'I'IUN, n. Ill) nnd 111'11 hoJ'o trCllltau II. aqulvnhmtl tu IlIrhalll'II, 'l'IlI'DC dhllrmn 
111'0 I,II.tlnllul.hoc;1l 'IIrh.Arll'-lIttlllnmallt-nh'yft~ll1, A. nrl dhumll clln lallva it, k'"Qn, 
but 1111 thr'ClllrCl nllla.IIIJ'Y til oWout th, tormll1llthm uf IlIrh.lrll, nOllttlllnl1umt ul' nlrvllQII 
I, flll •• lhlo, 

III Authnr 11111'0"1 with thl! flflJ1tm,nt I nil !llInclldllfo ttlr nl .. Y.~" I 
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In Nirval}a every mundane life has come to a blissful end. Into it 
Heaven and Earth are dissolved, the thousand things have been washed 
away, gods are equal with men, and sameness is not distinguished from 
difference. (In this Mirror) no individual image appears, no individual 
voice is echoed. 686 It is never attained and always attained. A siitra687 

says: 'Nirval}a is neither identical with mundane life nor not identical'. 
Vimalakirti688 has said: 'If Maitreya has attained release, all beings must 
be released. Why? Because beings as beings are already released, they 
need not again be released'. These words show that they are released 
though they are not released. 

It follows that if beings are not beings who attains (Nirval}a)? If 
Nirval}a is not Nirval}a what is attained? The Fang-kuang689 says: 'Is 
Bodhi attained from Existence? (The Buddha) answers: "No". "From 
non-Existence?" He answers: "No". "From both?" He answers: "No". 
"From either?" He answers: "No". "Is it not attained at a1l?" "No". 
"What do you mean?" He answers: "(To know that) there is nothing to 
be attained is attainment".' It follows: Attained is what is not attainable. 
If attainment means attainment of what is not attainable, who is exempt 
from attainment? 

Further consequences. The Blessed Path leads where there is no path. 
It is not attained by 'attaining'. The Blessed Knowledge is ignorant of 
facts: Knowing 'it' is knowing not. The Cosmic Shape is hidden in the 
shapeless: seeing 'it' is seeing not. The Cosmic Sound is concealed in 
silence: hearing 'it' is hearing not. 

Therefore (Nirval}a) compasses all the past and leads all creatures to 
their (predestined) ends. It nourishes them all, and as far as it reaches, 
it overlooks nothing. 'Vide as the ocean, what does not come from it? 

The Brahmacarin690 says: 'I hear about the Way of the Buddha, that 
it is wide and deep like the great shoreless ocean. There is nothing which 
he does not accomplish and no being that he does not release'. 

Now I have opened the road to the Three Vehicles; I have determined 
what is Truth and what Illusion. The teaching of the sages and wise 
men has been handed down; the unnameability (of Nirval}a) is proved.691 

eGe Read chi B for szu B. Cf. HT: 428b. YK makes wo refer to the Sage. The 
text then means that the Sage is not found, neither within nor without (Nirviil,1a). In 
this case :f.lI; should come before c. 

487 Cf. NS: 49511 x. 
668 Cf. VSK: 54Zb 13. 
m PSM: 11311 29-1I3b 5 contains Il similar passage. 
~uo Cf. tho P()-slmo pa-"Iu'h chitlll ~)IIftli:AIiiIi~! (Taishl1 581 XIV: 96511 10 f.). 
aUi '1'hCl l'olldClI' 1n11Y hllVIl not!celd thllt tho IUlt chlll'tor. 111'0 much 'botter than tho 

firMt, nmlll1llllcu.llmrloh tlol1Mlllo!'lIhly th" plutul'tI Wtl hnvtll'rum thtl othor PAwrl.l1o •• lbly 
thllY hllull/( tu It /(lIllUIIlIl Inllml.tlrltlt. 
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APPENDICES 

I. NOTE ON THE FIRST SIX 'SCHOOLS'692 

In the time of Seng-chao there existed no 'schools' in the proper 
sense of the word, but teachers held different opinions. These became 
more rigid when contested in public. But none of them survived the 
discussion which had stimulated their formulation. Later these views 
were arranged under headlines and then called 'schools' (chia * or 
tsung ~). Seng-chao was the latest thinker who, in PART II, contributed 
to this discussion called in the literature 'on the Two Truths' (erh-ti lun = ?rfj mfii ). 

The grand theme on which the teachers formed their opinions was 
the age-old Taoist one: how to understand the strange contrast between 
the cosmic whole and its contents, World and non-World. Buddhist 
Emptiness (iunyata) seemed to be the same as Lao Tzu's 'cosmic void 
which is inexhaustible'. How to characterize this apparent antinomy? 
Was the whole first, the manifold later? Did the present state of the 
universe unfold from an original infolded one (t'i-yung)? Is one depen
dent on causation while the other one acting spontaneously like nature? 
Or, are these states distinguished like sleep and awakening, dream and 
reality? Is it, perhaps, by some peculiar act of realization, or in medita
tion, possible to transform World into non-World? Various analogies 
were proffered to conceptualize Existence. 

These 'schools' had no relation to Indian Buddhist controversies. 
The Chinese asked all the questions and, though they searched the 
siltras, the answers were often not different from those found in the 
heritage of their own sages. 

The Schools are almost as old as Chinese Buddhism. Lists of them 
existed already in Seng-chao's time. In an Introduction by Seng-jui,693 
written in A.D. 406 or a little later, six houses (chia) are blamed for 
misinterpretation of the Scriptures. Seng-jui refers to an unknown 
treatise which must have been current in Ch'ang-an without, however, 
quoting the author. Yiian-k'ang, commenting on a passage in Hui-ta's 
Introduction of Chao-fun,004 mentions a book written in the Sung 

091 cr. Fling-Dodd\) II: :&43-:&58, T'llng (1<)38) ch. I): :&30-276. 
Ion P'i-mo-[o-chl,h-t',:-chitW ,'-811 hafl '[hJ'II~r!H1U!!!"U1Ur. 'llt-iu 8.14. See n. 746. 
eu. cr. 1/,(/ a.lfl: aO(l la f, Rlt:f\*·I::i*.~+ =, YK 4411, YUnn-k'nng (juotos from 

tho lila /1',,-11111 lWt.R 1111! In J 60 tIIIf/(m (lIu J1!,lomont to tho li'a-l1m of Lu Ch'on", tho 
CII'II/J1'/II), nuw IUllt. It WNI wl'!t'hm und" t' HI I.hlllii h)' Pnn-Ch'lIn" • nil, dl.c:lplo 0' 
91111(-)'IIIII1IJ Nuthur uC th. MSC/J, '1'hll, htluk uuntlllnw" !wo Ihltll of Six Houli. (cIlia) 
IlIl.Ib I If, thll"" lIumtlunld b.v 'r'lIllouhlJ 6, thUIII m'l1tJun,d U)' H'I1I1~l.1hlni 11. 'l'om 
H,I. 'r11l •• lIn IMII T._. who 1.I1Iu betw •• n A,", 47l I\lul +76 (KIVU ".b). 'l'h. 



134- APPENDIX I 

period by Shih Tan-chi $?I of Ta Chuang-yen ssu *jjf6l'(~ 
called Liu-chia ch'i-tsung lun /'\*t*~ (Treatise of the Six Houses 
and Seven Schools). They must be identical with the Six Houses of 
Sung-jui. Tan-chi only lists the key names696 without saying who the 
teachers were, so we are left guessing. 

The most important historical material for this purpose is Chi
tsang's697 commentary of the Miidhyamika kiirikiis, the Chung-kuan lun 
Sri * Wi ~ ~, in 10 chilan (short SU)698 where on page 29 is a detailed 
study of the Houses and Schools with quotations from the founders, 
Ilnd a sub-commentary of the Su, written in A.D. 80 I -806 by the Japanese 
monk Anch6, the Churon sho-ki r:p in 8 chilan699 which contains 
(PP.92, 94) further quotations from otherwise unknown histories of 
thcKC Schools.700 

Hciloois of Seng-ching, described in his Shih-hsiang liu-chia lun • f§ fr. ~ ~ , probably 
coincided with those of T'an-chi at least partly, but cannot be identified with certainty. 
cr. '!"ung (1938): 231. 

OPh '!"un-chi Was a pupil of Seng-tao {t;lff:, a follower of Kumiirajiva, and belongs 
lu thc "<)flcrlltion following Seng-jui. In A.D. 458 he crossed the Yangtse River. KSCH 
,.a'l, ('I"lIn-pin 4~), MSCH 16.5, Tang (1938): 72I. 

m 'rhCKC nrc listed in the following order: pen-wu ;;fi:mt (pen-wu-i *mtJJ!,), chi-se 
r~II'\'II., ,hill-llan II!I!*, huan-hua fJ.ft:, hsin-wu 1t,'1l!li, yuan-hui ~ii'. Here I deal first 
with tllUMo schools refuted by Seng-chao, combining pen-wu and pen-wu-i. Chi-tsang 
"lUI hiM Mllh-cmnmcntators keep to the above order, but not the authorities quoted in 
1111' ('IIII/'(1/1 sho-M (quoted Su-chi i9ltlla by T'ang) who list as many as thirteen and 
111"",,11 Mchoul". llecausc these belong to a much later epoch they are not treated here. 
HI!~ billow n. 700, 

IU' FIIIllOUIi IIcholar of the San-Iun School, A.D, 549-623. His biography is found in 
Ihl! I )ictiul1uricB. 

m '/'aisM 1824 XLII. T'ang (1938) always quotes this commentary as Chung-lun su 
Ijl~~. 

m 'l'IIi3M 22.55 LXV. 

'''U 'I'htly wel'C written nt the time when the controversies between the San-Iun and 
IIIIICh'ollj,f-Hhih teuchers were fiercest, i.e. under the Liang and later. They are: a. The 
lMI"1i IIII/-h.iltlll hili =!'li'itl:tlfit by (Sui) T'ni Fa-shih (~) ~flHli!i from Yeh-ch'eng ""II ~JJh.;Jjt (i·,'u-chi: 81£1). The latter has been tentatively identified with Shen-t'ai 
mifl* lIy I'l'Of. T'ung in bis lectures. Cf. KSCli 14: Fa-h~iang chuan i':t:*§1llf:. But Shen-
1'111 11'1111 younger tllIm Chi-tsang lind could not hllve heen quotcd by him. T'ni might 
wI,II111' itlonticnl with KUlIng-t'ni (,'t* or:;t:) from Yeh-ch'eng asu !llji~~ which must 
In'lIll1i"lltllling of Ych-eh'cng ssu l'6i':!1&;;!jt. He took pm·t in the discussions Hbout the 
IWII '1'l'lIlhK. Cf. Chi-tsung, Rrh-f.t' i =Ki\l~ (T(/i,~M IH.i4 XLV: 11511) lind ChillR-mlIlR 
lul/lm-IIIII j!Jl~ l?; ItfiiT 6 (Tai,flll) XXXV Ill: H')2U: ]I(j~H/.;nlli f3IlJI::t2:ItfiiT-I'IJQ 11= IllYi). lie 
iK 11,1'1'1'1'1'.1 10 ill the '1'(l-/:/I'(mR IIrilflll-liI1111ndol'111l' tllll11(' of hill III 0 11 11M ll'l'Y ('l'lIisilllIlIS:'! 
XI,V: ;&:.lIt aCl f.) II. Tho SIIIlI/-mlill I"f/(m-; \11 rl~:!t ... prohuhly Idt'I1I'icnl wilh tilt' 
('/111"11-/1111 II,IIIJII, wrltllllJ by FII-hllll( tJiIill [hUll II.illj,l-hmlllj,f .MU au.:,!i. Ih~' MUMll'l' 
\If Chi.IMllflll. CI'. 'l'ai,M t.v: II'IJII :10 uml '1"1I1Ij,f (JIJ3H): a,1a. Hhllll-UIf.Hl l'I.,r"H·" to 
tlill Mho •• llIm .111, l.Ionll', ul' I Ita I':hm-hlll (Mu.m\. 

'I'h, jlllll/-.1 d •• IluutCid h)' Anc1htl) I, h)' 1111 unKnown JIIPOIIIIIII 11111 hnr. It. rull 
Uti. bl (",(lI'IIII.,lIu 114111/-,1 Itl ,*II!~. lllflt (,1111"", Jlltlll.III 11', 'l't,I,IIiI '111/'1\! I ! ~" H' 
/III), IiIlvlr,,1 of tl\ ••• ]lIllllnl'IIIII)InIU.lttllrl"~ lira rjucJt.d In th. 01t1l'1I1I ",Ii-Itl (."14.,110, 
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Altogether the material that can be scraped together from these 
sources and from the MSCH, the San-lun yu-i-i ;::::~J/lf.~ by Shih 
fa-shih if{ l':t; fli1.i ,701 the KSCH, etc. is very scarce and difficult to interpret. 
On the whole I follow the outline of T'ang (1938) chapter 9, all devia
tions being duly stated and substantiated. 

FIRST SCHOOL 

Hsin-wu )l,,~ ('emptiness of mind)702 

According to YK Chih Min-tu (also liik, ~)703 is the represen-
tative of this School. The story he tells has been reconstructed by Ch'en 
Yin_k'o704 with the help of Shih-shuo hsin-yu iJ:t ~. 705 

'When the religious mendicant Min-tu was about to cross the river 
(Yangtse)70G he made friends with a mendicant from Honan.- After 
talking the matter over, they decided, 'If we come to the Eastern Yangtze 
region with nothing up our sleeves but the Old Doctrine, we may not 
be able to make a living'. So together they originated the New Doctrine 
of Emptiness of Mind. Then it happened that the other fellow could not 
cross and Min-tu alone came to the South. He had already preached 
the (new) doctrine (for several years) when (another) Honanese arrived 
carrying a message from his former companion. It said: 'Tell Min-tu 
on my behalf that he must not propagate Emptiness (of Mind). We 
invented the idea as an expedient to save us from hunger. Cease, lest 
you offend the Tathagata'. 

Whether this story is true or not, it may well be that Min-tu was one 
of the first to propagate this doctrine707 which gradually spread along 
the Yangtse valley. 

701 Cf. Taishi5 1855 XLV: IZIC. 

702 Cf. T'ang (1938): z66f and (1957): 48-6r; Fung-Bodde: 252-258; Zurcher 
(1959): 100, notes p. 353. 

703 No biography, but mentioned in that of K'ang Seng-ylian ~ -It iJIIl (KSCH 4.3). 
Crossed the Yangtse River in the time of Ch'eng Ti Jil(;'iW (326-34Z), probably on 
account of troubles in the North which followed the conquest of Ch'ang-an (316) and 
caused many people to emigrate. Known as compiler of two Combined Editions (h'o
pen ~;;I;:) in which several translations were combined into one, and of two famous 
Catalogues of Buddhist scriptures. T'ang (1938): z67, Zurcher (1959): 99-102. 

7D4 Cf. Academia Sinica Ts'ai Yiian-pei Memorial Volume I, 1-18, Ch'en Yin-k'o 
i!lI( .,~ Peiping 1933, Chifl1llill-tu hsueh-shuo !,'ao ~m!';lt~m;:lf. The story is reprint
ed in YI(: 53. 

m Chia-ch(J,hp'illtllIUUIf ,r.,'/NUl (z7): a8 ntao. ~J)tm.A.lth:mc~7.!, ~-{t~A 
~U'I, IUt tl, I'IHU.~li~., /j(,~;r-:MnJ.~, 1iI!;)~1'l:(~)iC.\111IM.L!llfi ijjj Jlt~A~$;ilf, 
• • •••• A.,~m.A..~~,.a~ •• ~, ••• ~ft,~~ 
t~ ,1nU .... tllul.U., 

'P. l'rum Chunl-ahou r:p 1+1 (Humm). Tho Ilnmllllll' WII" ,,"\lIU ",'o'lI-jll' 1t A in 
Wu. 

,at Ch'.n Yln.k'n (IU~') I .. t, 
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Some twenty or thirty years later70B the same idea was defended by 
Tao-heng ~tHg709 against a pupil of Chu Fa-t'ai nHt 710 named T'an-i 
tUIPll in a famous meeting at Ching-chou. The story is told in the 
biography of Chu Fa-t'ai:712 

At that time the Sramana Tao-heng, a very gifted man, used to 
propagate Emptiness of mind in Ching-chou with great success. (Fa-) 
t'ai said: 'This is a heresy that has to be refuted'. So he arranged a 
large meeting of famous monks and ordered his pupil T'an-i to ques
tion him. (T'an-i) put forth theories, based on the siltras, and the 
debate became more and more heated. Tao-heng flashed his argu
ments (like swords); he hated to be rebuffed. When the day was 
drawing to a close (they separated), only to start again the next 
morning. Hui-yuan who was also present had (also) repeatedly 
attacked him and tempers grew hot. Tao-heng himself felt that his 
reasoning was faulty; he lost his mental poise, his fly-whisk beat the 
table and he answered without waiting his turn. Hui-yiian said: 
IMake haste by not hurrying;713 where goes your weaving-shuttle?' 
The assembly broke into laughter. After this nothing more was heard 
of Emptiness of mind. 
The last statement is a little exaggerated, for we hear of this doctrine 

much later. In fact, the adherents of Emptiness of mind must have been 
numerous. Chi-tsang and his sub-commentators, as well as Hui-ta, 
KUl1ns-t'ai, and Fa-lang, propose another man, Chu Fa-wen 
(1110 quoted as Chu Fa-yun &'-ndll, Shih Seng-wen etc.),m. a 
pupil of Chu Fa-shen ~ 1:* i5ff., 715 of the second generation after Chih 
Min-tu. The Ch'eng-lu716 1ists a treatise of Liu I-min, the Shih hsin-wu-i 

m lI.ll. 365 (T'ang I938). Cf. ZUrcher (I959): I48. 
"~It '''Ito-hong has no biography, but is mentioned in the biogr y of his teacher. 

(J(SCIL V 354.c). ZUrcher (I959: III n. 358) is right in disti this man from 
Itllothor monk of the same name who wrote II pamphlet in de ence 0 Buddhism, the 
SM,-po 11m MlJlUI~, and Who lived 346-417. His biography is found in KSCH VI: 
~tI~ lind mentioned in that of Kllo-tsu ~m (ibid. VI: 363); cf. T'ang (I938): 325. 

m t:hu FII-t'ni lived 320-387. He Was II companion of Tao-an in Yeh and on his 
trill/ol. WORt lind South. When Tao-an dispersed his followers in Hsin-yeh $fit T'ai 
WClllt to Chhlfl-chou. He spent the rest of his life in the capital. Neither his corres
\lnnUl1l1CCl with the Nco-Taoist Hai Ch'ao ~Jli concerning pen-wI! *4llt nor his other 
trllll~IRIl. lifO prllserved. KSCH 5.4. 'r'lIng (1938): 204, 252. ZUrcher (1959): 148. 

m '1"1111-1 (Number One, there WIlS n190 a Number Two, both pupils of Fa-t'ni) is 
n(lIlIl'Wlllo unknown. T'llng (I~)38): 204. ZUrcher (1959): 149. 

m ~n~m11t, .1'r;t;;/J, 1tt1lll\jl~\1m., *fi'~IIJ9ii. ~f~~~I'.I, ~tJl:$m, JJJUUI£z., 
}II *:1IIIUHfi. ~ .~:r--... .-Rz, llUllijjJ)fI, *Ji' ~~ ~ *';t ,tli! {;: jl; 1.'\ fMi, ;;r.;~3t In!, n 1!!. 

~I; I~l.~~l', '~~~~I~ft:;·~~~::~AI~!:~:~~1:fM~II~lr:.:-~ 
mAt} lIJ1uMlon to tho 1-01,,"111, UN/-I.,t All, Ill', l'·IIllJ,{-Umlc.lcl 11 IU 11,3. 
m Montlonld In tho blollrllphy or ChI! 'l'lIo-tlh'lclllltr nt 11 (K~ml ~,I 3~,811), l{l.Innll

t'"I~llUllt'd by Anch~ (."ill-I'M: U4h), t,n. uf 1\ trluttl.1I rt" wrot" th' fl,i"owII ,,/t.ti 11m 
Ir.1 .::. WlIt ,*, Cf, 'I'''H' (l 0311) I 11'17, 

" 1.1. ChLl tr"oouh'lllll. 11.1 bllow n. 7U, 
mllSlI, 
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f1fJt.\1ll'€~, and a letter of Huan Hsiian *1i?z: (Ching-tao 1IDcm:)717 about 
hsin-wu 1[)1ll'€. 

Liu Hsiao-piao the SHSH commentator, defines the distinc-
tion between the Old and the New Doctrine, invented by Chin Min-tu 
and his companion as a means of living, as follows;718 

'The old doctrine maintains; When Omniscience (sarviikiirajiiatii) is 
attained719 and the universe is mirrored, then the misery of life has 
ended. This is called "emptiness" (Sunyatii). It implies eternal life, free 
from mundane changes. This is called Blissful Existence.' 

'The new doctrine maintains: Omniscience, properly speaking, is 
vacant like empty space. Yet, though vacant it is cognizant, though no
thing, it is responsive (to the needs of beings). It dwells at the root of 
things and has attained consummation, which is unattainable where 
(things) still exist.' 

The old doctrine seems to assume that sunyata is merely negative, 
it means 'end of suffering' while eternal life is waiting for the deceased. 
The new doctrine (Min-tu) sees the positive side of sunyata. Though 
this happened long before Kumarajiva Min-tu might have heard of the 
Middle Path (?) 

A very different doctrine was propounded by Chu Fa-wen, a disciple 
of Chu Tao-ch'ien. He wrote a Hsin-wu lun li)1ff€~ of which part is 
extant in quotation. 720 

'To exist means to be shaped; not to exist means not to be shaped. 
What is shaped could not well be called non-existent; what is not shaped 
could not well be called existent. Therefore, to exist means actually to 
exist, riipa means actual riipa. When the siitras say thatriipa is sunya 
this (only) means that no heed is taken of things so that the mind is riot 
bothered by riipa. When internally all interest (in riipa) has gone, 
obviously it is no more. (What the siitras say namely) that rupa is 
non-existent, cannot mean that where shapes have been there is now 
an empty hole'. 721 

717 Scholar and statesman who usurped the throne of the Chin in 403, but was killed 
the following year. 

118 SFISIi I.C. "Uj\~B .~:W;l!iffif!~!i.lJl\{. ~Jllj.~Wf.~lliZ~1m 1jHI:7f'~~ 
zM>:«. l1iH1IU~ ~ B II: ~ z jijU'titm * Jl1ft: Jl1ft: iffi 'AIH;tl ~ iffi ~I5Hi· Jl!f ~~ il!i;!t 1ll1m'¥. 

710 'I"nng (1938) reads Chung-chih shih yu 1l!/l!il:8:1f and ifi for 1m but ef. n. 705. 
T'nnlt (1940): 68. 

710 Cf. HT: 421)0, Chi-tllnnlt, Su: 291\ 25f; AnehO, Su-chi: 94b 8f. The latter quotes 
Fa-InnJ,t nnd Inter the Jllt,u-Il;, which in turn quotell I{unnJ,t-t'ni. All these quotations 
1\1'0 aimllllr. I trnnllato from tho hINt mtllltionod. cr. nllo Zllr~;hor(I959),139. * 'it .'it~ 
.11/. . 111' , 11111 •• 'iJJ. • «UIl 'It ~ 'I' 111 S. m.. 1Iit ~ if' 1ZJ'"" .~~ ('it n. ;I: 16: W' ~Iur W' , 
~:I/IIt'f!., $!limn ... t._, iIlI"'iJr.;itle\, ~1I;j.'f!l. ::t'~.~;tri, fllflRW{IIJ, 
... II MUIIt I_mUll fMi& .,. • 

til [lOll Itll-WIIl In tit ••• lin,. rll.llllllm.1I11 ft,,~dltll'llIl1 II •• WilY to 1'11101 01 tho 
min'" 
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Apart from Fa-wen's shallow doctrine hsin-wu could have other 
meanings. Not only Neo-Taoists but also Buddhists spoke of the Sage 
as unconscious of what he is doing. Like nature, he provides all beings 
without a preconceived programme. 722 

This theory fits well into Seng-chao's argumentation and therefore 
Fa-wen should be the opponent, listed under the keyword hsin-wu. 
That the unconsciousness of nature was, under Buddhist influence, 
understood as a meditative state is suggested also by the LETTER of 
Liu I-min. 

SECOND SCHOOL 

Chi-se ap is ('emptiness is identical with matter')723 

Rilpa is colour, matter or the phenomenal world. Phenomena are 
conditioned, they do not arise by themselves. Though they exist (in 
Illusion) they do not exist in Truth (chen) and, therefore, are called 
'cmpty' (k'ung, sunyaj, i.e. unable to master their destinies. This 
implies that beyond this world there is not-this-world describable only 
in negations. Though truly existent it does not exist phenomenally 
(as a thing exists) and its true existence, is, in this understanding, 
non-existence (wu 1m) or 'empty' (k'ung 22;). The term 'sunya' has, 
therefore, two meanings, appreciating if applied to Truth, and depreciat
ina if applied to Illusion. This was difficult to grasp. 

Chih Tao-lin Jli:lll# is assumed to be the representative of this school 
by 1111 the authorities with the exception of Chi-tsang. Chi-tsangmentions 
I teacher in Kuan-nei ~Ill pg who he thinks is refuted by Seng-chao.724 This 
Illan is otherwise unknown. Did Chi-tsang introduce this face-saving 
device to prevent the appearance of one patriarch blaming another?725 

III Pao-tlatllllUII, I-lsii (IB III 24 d): IJIHIl1m,G'.1JW1iI1iIIl, Unconscious life alone 
(11M I hnt of Iltlturc !;lcting) yields the key to the universe, and 27b: 1ll!f8J ~ 1~, ;il;1t JJ( 
)1, 1.Ii lflii, ~., 1m::t:., Jlt ffilj ~ l]l,. Responding (to the needs of the creatures) nature 
Nllidl'M them which resemble the moon in the water, the flower in the sky, the echo· 
IIml roflection. There is no (cosmic) ruler, This means: living in Tao. 

m ur. 'l"nl1lt (1938): 177-181,254-263, Fung-Boddc II: 248-252, ZUrcher (1959): 
uJ lind ;16:&: noto8 214-218, 

III <':I1I-tlllll1lt, Su: 2911 t8, AnchO, Su-chi: 9411 8 f. quotes his tenet from the Jutsu-gi 
.w1l1'i~If!t JIlJ IlUI~, :j!If ~~Ilt{l'l.~.t!!, ;f:~ ~m~, a*llJ~ ml lti\~, ;;r;; I~ ~ -lilt, :'!tliA 
MI 'f#\ Irrl.li I!j a, ~I a If' I~I ~, i11lt !'WIJ ~, 'Fine pf1l'tic\uN of raP" (at1u), IWCUtnUlllting, 
pl'llllm:Il (II lump uf) colll'atJ I'OPII (pillt"') , Thlle iA to Mlly: whtln (we IIptll1k of rOpII) which 

1M lIut' ('Onyn) we moun COUl'le rOPa which (htJfol't1 ncclIIllullll'i()1l uf lIntJ 1'OplI) 'il! not'; 
(wo du lIut IIIlIlIll) Hne rOpII, Filltl rOpa ill COIU'II" \'Ol'n in tJxP\1\:tlltiul1, it iM nut ill itHelf 
(uHllr.a) rnl)lI. (A lump III 1'01111 prul'I!!',) jUllt NO, hhldl III whlto in !01XP!01l'tlllioll (to bo 
whltonod) I (1111'11111', harorll buhllllm" .., Whltll,) whltu I. not whit"" 'rhllt III th" mOllllillN 
ot '(400),1) I. rOpA', '1'hl. III rall1llll'~IOllt I)f Cll\lIlIle Chln"1 .uphilin 1 1101'hln" oxl.tll 
hut In roll1tiun to It. ol'l'(JlIltill whit. Im~1 hhllllc , IfJlI;va Imd rliPfi II" mil'" madIll of tho 
.Iun., unlplalft,d, thln,_ 

til T'llnll (1031, •• 60, 
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Tao-lin,726 a leading personality in the Neo-Taoist discussions of the 
fourth century, wrote a treatise, the Chi-se yu-hsiian tun liP e ~ 12: Wi 
that probably gave this school its name. This and all other treatises of 
Tao-lin's are lost, so we must deduce from quotations what his opinion 
was. YK says that the passage criticized by Seng-chao did not occur in 
the Chi-se lun but in the Miao-kuan ehang i&il1.jj[:727 which is no more 
extant. 

In the following pages I comment on the text found in Chao-lun 
(see Translation on page 90f), and then on the text found in Rui-t'a's 
Chao-lun su (RT) as corrected in T'ang (1938: 259). Preceding the 
later version is a quotation from the Vimalakirti siitra. 

ehi-se ehe, ming se pu tzu-se, liP e:%f, IYJ e::t: ~ e, 
ku sui se erh fei-se yeh. t& WE e iTii ;IF e -& . 

fu yen se ehe, tan tang-se chi-se 
eh'i tai se-se erh hou wei se tsai. 

tz' u chih yii se pu tzu-se, Jlt 
wei ling se chih fei-se yeh. 

All commentators, Chinese and Western follow Yiian-k'ang's Chao
lun su (YK) , in explaining the quotation. I disagree with them, for 
reasons given hereafter. 

Chi-se liP e means liP e&;. 728 Since we are already acquainted with 
the t'i-yung pattern and its many variations we may simply equate 
rupa with yung and Si1nya with t'i. But then what is the meaning of 
e::t: EI riipa is not riipa because it is not in itself riipa? Seng-chao, 
in the third line of the above text agrees with this statement, though as 
he says 'for other reasons'. We re{Ilember these reasons: 'World is non
World, non-World is World, or riipa is siinya and siinya is riipa, see 
ANSWERING LETTER II, 2( d). Tao-lin's reasons are different, for which we 
should go to him for an answer. In the quotation given below he describes 

726 Chih Tun ~§ii!I, tzu Tao-lin was a nobleman from Hopei. He lived from 314 to 
366 (KSCH), After the destruction of the Northern Capital (Shih Lo '151191 took Lo
yang in 309) or, as the Chinese chronicles say, in the yung-chia 7.1<& period, his family 
wandered south and settled in Chiang-tso b:ii (Chekiang), He spent his life partly 
in the Capital (Chien-k'ang 9lUt) partly in the hilly region near K'uai-chi 1ir:j1fJ. There 
he built himself II monastery, the Ch'i-kuang ssu ~:7'f:~ on Shih-ch'eng Shan '15 $; Ul 
in the Shun mountllins OOIllr, Tuo-Iin had taken the vows of II monk. He studied and 
commented on the nllddhillt MOtl'l111 but 11180 on Chuang-tlllu and Lao-til!U, believing that 
they contl1ined the IIlImc truth, Ilia nnlll11llunlltion of hoth rcligions helped to mAke 
lIuudhllm populur IIInonll the influentinl olliciuldom of the Court. Cf. KSCfl 4,8, 
Somo mnlt'!rlnlll IIxtl1nt In thl! .<"'11811: '1"11111( (11);111): 177,,11, i ZUrcher (1950): 116-
130, ZLlruhor (If,lft\l)1 3Clo'-1 IdvII. 11 cHtn1110ta hthliulIl'lIphy of 'l'lIo-lin'. work., 

Tn YKI nd IR, of. lill/iN AII!t41 ( •• ): $I, 1111, It WIIM cuntilinod In tho C~lIih·tu" 
rIll :It •• Whltlh I. nnw IOlt, 

II. Notl", tl1l1t TIIP.l\n IIkll ""nJl.'\hll~) u" ... In 1\ t'lIjnrlltlv. I.n •• , for 'unr •• I'. 
(~,. b,low the qUllt.tlon Imrn ,h. ,flil"'.,,1 f '411,111111 11, •••• . 
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the 'Perfect Being' who has adapted himself to cosmic conditions and 
'floats about unchecked upon the waves (of becoming)'. Then he adds 
that 'he identifies himself with things and then is no longer in any 
relation whatsoever to them (~~ ffiJ:;r: ~ 1i0 ~). This doubling, but in 
the form of t5 t5, occurs also in the second line of the above text: 
.W:~t5t5 ffiJ1,&~t5~. Yiian-k'ang believes that this line is by T'ao-lin, 
but Tao-lin would then be in contradiction with his own tenet (t5:;r: 
j;I'fS = :;r:t5t5 = ff'fSt5). In fact it expresses Seng-chao's view and 
would imply that Seng-chao agrees with Tao-lin concerning the use of 
lill ( iEl f1.) and of t5 t5 , but disagrees with Tao-lin's distinction between 
the two states t'i and yung. Seng-chao wants them identified: t'i is yung 
lind yung is t'i, etc. We do not know what Tao-lin exactly thought about 
this identification and whether Seng-chao was right in attributing to 
him the opinion that one state has to wait for the other to disappear 
before replacing it. In the quotation below, we read that 'non-existence' 
(in the position of yung) is different from non-existence (in the position 
of t'i): 1I1~*1m~; later we even read of stages. Tao-lin, most probably, 
did not lmow of the Middle Path and thought of a difference between 
World (rilpa) and non-World (siinya) which had to be overcome by 
the believer. 

There remains the tang il1fi in the second line to be explained. If this 
line, AS I think, represents Seng-chao's opinion, tang denotes a relation 
to rQpa in which riipa is there, though it is not asserted, as we had it in 
PART I II. Above he says {.flit t5 ~p t5, 'silnya is identical with riipa as it 
f. found', not by any steps taken to overcome any differences which 
thore may be. Because there is identity, it need not be made. It is made. 
'rhero is no need to wait until riipa is identified with itself in order that 
there be rapa. Surely Tao-lin was not as coarse as the teacher in Kuan-nei 
(n. 724) who understood the change from riipa to rupa-in-itself as 
phYlical. Still, by Tao-lin, as by all other neo-Taoists, the universe was 
always understood as a state (a blissful, mysterious, realm) superior to 
humnn imperfection, attainable only through some kind of change. 

The following lines are quoted from the Jutsu-gi: 7211 

Concerning the nature of matter (rtipa): Matter is not, as it is, 
IlIlltter. Not being (matter) as it is, it is, though matter, 'empty'. This 
ill 1111 with mind (citta). 730 Not being mind as it is, it is, though mind, 
'clllm'. Whon matter is 'in itself' it is true matter, when mind is 'in 
itllelf' it ia true mind. As both are found, they I1rc 'empty', 'calm'. 
(N.B. that here the llltter term huft 1\ d{~prccillting meaning.) Not 

tit U7': 'llyC, .'9u.rM:_Y'lil nY. whkh '1lIntl'lI fmlll tIW . .II1II1I.RI, *tr.:t flh. ~if' ~n 1S, 
~ ill JlU!ll1IJZl. (tml ~iI" F'I~. M ~ll111 •. (';f. 'r'An" (H)31l) I 110.1001 :f.llt'chOf (1I)IIU): 
til, 

rio., Intlml QOlnldon, hut 1M IIlttl for I~\. lit', Pflf/·t't.tH,/14H. Hili I 11'11 11 I !it iii A Il'r.l>J. .tl.II •• "'j~, 'Th. I'I1110n why tho 1111., (111111h ... , h. hili IIlnlmt', 
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until our individual limitations are gone, are we perfect like Perfect 
Man. The following quotation describes this state: 

Hsiao-yao is the mental state of the Perfect Man. The Perfect 
Man, righteous as Heaven itself, rises above (death) and floats 
unchecked upon the waves (of becoming). Not claiming anything, 
he owns the whole world; he is always the same wherever he may 
be, without individual limitations. . . .'631 

Seng-chao's language is very similar to that of Tao-lin, especially in 
PART III. Perhaps he would not have criticised him were it not for one 
point: in Tao-lin's phrasing the goal which is the state of the Perfect 
Man, and also the original state before creation, is reached by turning 
back from the present complicated and dangerous condition to original 
simplicity. Existence is one thing and non-Existence another. 

This contradicted Seng-chao's theory of oneness of Samsara and 
Nirvfu;la. He resented hearing 'emptiness' defined as 'merely empty' 
without an additional 'but nevertheless filled with the manifoldness of 
life'. For this was his great discovery: that there is no sublimation732 
necessary to reach the final state, but that in a single moment of intuition 
all may be seen and salvation attained. 

Seng-chao in PART II quotes an unnamed adversary who defines 
nirvliQ.a as 'absence of life, a gap in a mountain range, (a state, to be 
created by) preventing the senses from seeing and hearing'. 733 This may 
refer to Tao-lin who in the beginning of an Introduction734 says: 'Final 
"emptiness" is like a gap in a mountain range, a complete Void'. 735 Tao
lin of course could not be conscious of the implications of the Middle 
Path, being unacquainted with the MK and with Kumarajiva's teaching. 

In the following quotation it is even more evident that Tao-lin 
assumed a material distinction between the two states which here he 
calls Ii and pien (chiao) instead of t'i and yung. 736 

Li is not the world, the world is not Ii; practice is not t'i, t'i is 
not practice. Li is unchanging, the world changes. They are widely 
apart. How could the Cosmic Spirit move? 

m ;;Ie~~~, Wl:?e:AzJ!);g ..•. :?e:A~J(.iE'fIii~~. ~Hm~~:/il(~. 4!a4!a'flii::r: 
~:In-~, roJ~~::r::fJI;~. 

781 Sublimation in the sense of adapting himself more and more to Nature, becoming 
'more natural'. This is what is meant by the famous phrase :;r:£R:'fIii~ also used by Hui
yUan on n. 712. In the SHSH l.c. it is defined by Tao-lin as a complete equipoise of 
the mind : Avoid extremes, be serene like nature I l1i ~. ::r: ~ ... ~;;Ie ~ W\, 1iii;it IYT JiL 
.li!:ln-IYT ,1iL 1* f(.Pl~· {J,;.(J( lJt. 'Unrestrllined, he drifts always ill the right direction. . . . 
Whatever desires ho hUI! theMe nevur surpass their limits. Limited to its limits his 
hnpplncII resemblo8 Hellven'lI IIcrcnity.' 

m '.talUI, •• IiIftIill. fltiIU'.Rti'I·a~. 
m*'Mmtj'J~t,;~. Y".III H.~ p. Ult 1.5. . 

::: :=~!: .,~".t.~i_~1J&., "II~ •• , rr.'HtitUICJli'I-, •• 1111l1li., 
Ibld.1 UIJ II "'l 
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With the wntmg preserved from Tao-lin and from his intimate 
friend and disciple Hsi Ch'a0737 who probably expresses the ideas of 
his Master, it is difficult not to get lost in words which to the uninitiated 
reader all seem to express very much the same outlook. Gradually one 
notices the significance of certain expressions. 

Hsi Ch'ao $~ says738 that existence and non-existence are mental 
states and that these terms do not denote presence and absence of 
external things. So we do not have to detach ourselves from existence in 
order to reach non-existence. Seng-chao too could have said this, but 
he would have meant it differently. Though with Hsi Ch'ao the goal 
is reached by a mental act, not by ascetic practices, it is still distinct 
from the way to the goal. 

'Empty' means that 'interest is lost' (in something); it does not mean 
4vacant' as (is said of) an (empty) residence. Non-existence (viz. want) 
is surely non-existence. If one cares, then he feels frustrated. Existence 
ie surely existence; but if both become uninteresting, transcendent life 
ill freed (from the interference of actual life). It follows that 'existence' 
nnd 'non-existence' are mental phenomena; these terms do not involve 
external situations. Though useful and beautiful things are spread out 
in practical life (alluringly, they are there only as long as one cares). 
r f he ceases to long for them, then Cosmic Order shines below the 
Murfnce. Nothing need be destroyed in order to make it non-existent; 
IItadulll diminution cannot lead to the final goal. 789 Is this the meaning 
uf eI,/ •• fe, or of 'lOU-min? 

A. n Madhyamika, YK thinks in the pattern of the Middle Path. So 
ho blmncs Tao-lin, saying 'he thought of existence as something positive' 
(:t!f ;fr.~!il1f). Tao-lin denies this.740 Two centuries placed so great a 
llilltnncc between the author and his commentator that the first had 
hecome unrecognizable to the latter. 

!AI 336-377. A high officer under Huan Wen millli. One of his treatises, still extant 
III tho 11 MCl11 13.1, is called Feng-/a yao $ t:lHJ~, • Convert's Vademecum', as ZUrcher 
(l\1~I): 17) lml1& it. It haR heen translated ibid. 164-179. Biography of Hsi (or Ch'i) 
(:h'lIo ibM: 134-35. cr. T'ung (u)Ja): 257. 

m 1..1" 7'{lish(J LII: 8911 23 f. I hnvc corrected ~ for ~ in Nii:R. 
m **~~.Z;m, ~1!~fEt.izBllf·UJj' 1llalUm~, ff.:1!IiAIJ~!Il<J. 1'fM1'f~, 1ijiJli!;i~1j 
~M,~m«.~~~~W.~.~ •.• ~ •••• ffl,~.~~~.w~.m 
flU'I, 1IIit~J>~~«ril~~. Ct'. trun_hltion by .l.(\n!her(tt)~!): 17$. The Illat "entcncc 
ulmllllnM nn IIII11Mioll to the Vltlltlltlldrti nmll.(/()-tJlII. 

un'!'tI.fMitm-p'j" Ild./II,WIfI (''''(/(1 '/NI/ */HiiHt\H~·1I!l'J.>~. Y,,·III (~~h j f): :ff.~.~ 
.. ;~it:r'JCIU ~~~lij.~ltit111i U~. "I'hnt /'f\1MOllt'P OIlU lllll11l1 to I. not thll I.llunll-to 
IlfIlMIII1ClII, 'l'llllt IIh."1I10 OItll hOI"'. rm' I. 110t chI! hOi'll/II. for "b.,no" I '1'11111 WI! mllfht 
\I'lIn.llltc .1;Hr. i~ Jit ~ W,' *!llfl- ~II *'.~ it fIlj tl4. Uoth tlIUlh.r., 'rao·Un lind 80n/l. 
ttll.fI, 'tru •• lfn" with tho wur"11'h,r, ''''n to \lVI! rillohod 11 1Ioh,. whor. tlla marel 
1l11l ... hV tlr Ullin. word.lI,n'llIl,tfol"" C(! l'AIt'I' II, 1.311ml 11,4. n ••• ",. 
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In order further to acquaint the reader with Tao-lin's language we 
translate (or rather re-phrase) some sentences from the Introduction:741 

'Non-existence, how can it not exist? (It cannot.) Now, if it cannot not 
exist (viz. in isolation, but in order not to exist, needs a counterpart 
which exists), then order can also not be order (in isolation but in order 
to be order, needs a counterpart viz. disorder). If so, then order 
is different from (Cosmic) Order and non-existence is different from 
(Cosmic) in-Existence (Sunyata). It follows that the Final Stage 
(the tenth bhumt) which transcends (all stages) is no more a stage (but 
is essentially different from the first nine stages of the Bodhisattva's 
career), and that non-Birth (the final goal) is not a birth (but essentially 
different from all births whether in Hell or Heaven). And we conclude: 
transcendence springs from what is not transcendent; non-Birth springs 
from what is birth (and death). So we may speak of the tenth Stage only 
with the understanding that we miss the meaning when we use a definite 
term which can never be adequate; we may speak of Prajfia as cognition 
but with the understanding that we use a name which, as name, (can 
never be adequate but) is permissable only for teaching purposes'. 

THIRD SCHOOL 

Pen-wu *~ (Original 'emptiness')742 

'Tao's movement is regressive: motion reverts to (stillness, strength 
to) weakness. For, while all things under the sky spring from other 
existing things, Existence itself has sprung from non-Existence.'748 

Non-World, pregnant with World, comprising the Whole, before it 
split into numerous existent things and rendered possible the conflicts 
and shortcomings of our life-that was the picture called forth by the 
maxim 'non-existence first' (pen-wu) in fourth century Chinese minds. 
It was opposed by another one, 'existence first' (pen-yu *;ff), held by 
a conservative group of Chinese philosophers who found the first maxim 
revolutionary. We cannot go into the ramifications of these disputes,-it 
is sufficient to say that, when Buddhism entered China, it was hailed by 
the Taoists as corroborating their view that non-existence came first. 

The term pen-wu was used in translations rather indiscriminately and 
doubts soon cropped up as to whether it correctly interpreted744 the 

ffi~m~ ••• m •. m~.~m,~~~ •• ~. ~~ ••• , •• ~~., 
.~.~., .. ~ ••. ~~ ... ~.,.~ .,.~~~ 
~J;:. :liJ?J.+tEZ~:fI.l, DlPl·*,m2l!;!It!. lil!:;jlIfZ~, ~~$t . (Ibid.: SSR 20 f.) 

Hi ur. T'nnK' (1938): 8311-!4. ZUl'cher (19,59): 1,57-,58, 11)1-92. Funll-lloddc II: 
il44-46 • .911: :1\)11. Chnrrln .hu.NI Uilll lind \)311. 

m 1J:!fllzl/l, .... zJ!l1. ~r."&k1*., :t&l!Jnoflll, I.flo-tll" 40. 
,,, '1"1111' (IU3HI I:1N) t[uot •• two hlftdlln •• from tltt Pr,q"4/li'rafflilr'l ,~u"" whIr • 

.. fill trllnlhu •• 'filII"". Cf, .t.o illitl. (p. '+7) Inti '1"111111 (1IIn) I II ff. 
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Buddhist doctrine. Many teachers occupied themselves with this pro
blem, as e.g. Chih Tao-lin (see above), but the historians picked out 
two whom they listed under this key word. Their choice was rather 
arbitrary and we must keep this in mind if, lacking material, we deal 
with these teachers only. 

I have mentioned already745 the six Houses (chia) of Seng-jui, 
probably identical with the six of T'an-chi. The names recur in T'an
chi's list of seven Schools (tsung) but there pen-wu is listed twice, as 
pen-wu and pen-wu-i. In other respects both lists agree. 

In all the outlines with the exception of YK, pen-wu is represented 
by Tao-an, pen-'lou-i by Chu Tao-ch'ien ~lli:m with the style 
FIt-shen 7* ~. Thus Tao-an would be among the six teachers blamed 
by Seng-jui,746 and among the three Schools refuted by Seng-chao 
(if we assume, as is generally done, that the three are included in the six). 
Tao-an was famous and held in high respect by the community in 
Ch'ang-an. So Ancho,747 followed by Professor T'ang, assumes that 
not he but Fa-shen was the teacher refuted in Chao-lun. But Seng-chao 
calls his opponent pen-wu. Thus the same school would first have been 
culled pen-wu and later pen-wu-i. Pen-wu-i means a second pen-wu; if 
'rno-an was added to the outline, he should have been listed under this 
cntchword. Besides YK (44a) does not say that another School was 
'ntlded' but that the six Houses 'split' into the seven Schools.748 Thus 
ptlnw'll)u in the Houses comprises two or even more teachers. Seng-chao 
hlmtlclf tells us that 'there are many (who hold this view)'. 

Ahih Tao-an .jl\~ lli::ti:, 749 like the other teachers in these lists belongs 
to the time before Kumarajiva, and he, like them, reads the Taoist 
world-view into the Buddhist system. Dharmakaya is explained as 
'the eternal that is final' (ch' ang chih chih-chi 'iIt Z.EE !lii) in the sense of 
I\uo Hsiang; Sanskrit asamslq-ta becomes 'non-action' (wu-wei 

m Above p. 13I. 

m cr, Yll-lu 8.14: 5911 2-4: •• £EYfii~*, :t\*ililiYfii~B.P, ~3!;Z~, .l2l.4"IIIZ • 
• fiJtW, "1'he method of quoting Taoist scriptures in order to elucidate Buddhist 
1!'I'tIl" (fiHtortod the original meaning. The six Houses held one-sided opinions and, 
(1Illl1cqul1intod with the) Middle Path, (they did not find the solution), Judging from 
lilli' pl'Qncnt lmowlcdge, the Hsing-!{'ung School (Tao-ani') came nearest to the truth.' 
I'm' thtl lifo of 'rao-eh'ien see below n. 755. 

m (:ltnrlll/ sho-ki: 93a, b, 
IU ~'j\*&-}Jll1:.I::;*. 
!4U Hhih 'l'llo-nn WIIK horn in the nmuntllins of North ShanAi A,D. 3U, Drought up in 

Ihl! (~m!\ll1unlty of Chu Fo-t'u-ton" :!! Mill! i.R (Buddhll1nlltllnlla?) in Yah MIl (Hopei), 
110 "pl)nt hill Iiflol in Ch'Ufllj-nll 11m! wuml()rinK in the rOlllon of pl'lllcmt 8honKi, 8hlln8i 
IlIlllllupt'i. lit' died 3HII. 110 Will pOI'huPI thCl lint ChiMae who took lIudclhllm IllriOllyl), 
nlllllll,(h ttl fet11 It hi. duly to prul'IIJllllO it. On .avOI'II! ocell.inn_, when fu\'cod to movc,l 
hy polll'h!1I1 dllordllf, hI! lont fort 1 hi, dl,dpl.,1 11M IIPOMtlCI to rOlJionl Whlll'O lIuddhlMJn 
Will little.! known. All hl,lnturolt 1111111111 to hllvCI bUUll l!Om~untrlltCld on thu PrffllJl1pll,.,mlitll ,Iltr"" or hi. lIurlptllfCIl only IOIU. Intl'm.lulltionil Ill" ".hlnt. KSCH 1J.t, '1 11111 (I : 
J~3R •• NI 1,,14 I,t, ZUr"h.r (lUlU)' /1,,-10+1 A. Ie. 1.lnk (II~'.)I Jllnllrlll,l1), of 
'J 1I1l-1I1l. 
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and sunyata is non-Existence (wu ~), i.e. Lao Tzu' s non-World pregnant 
with World. It is perhaps unnecessary to stress this point again after all 
we have said before. I here translate what is possibly a quotation from 
Tao-an's Pen-wu lun *~rnu750 showing very clearly the Taoist back
ground of Tao-an's thinking. 

'\Vhen the Tathagata arose in the world he proclaimed non-existence 
preceding existence (pen-wu). Therefore in all the deep Vaipulya sutras 
we read that the five skandha were originally non-existent (pen-wu). 
That was the reason why there was much speculation about pen-wu. 
What is meant (by pen-wu)? Before the dark of creation there was a 
gaping void until the Primal Breath transformed it. Then a host of 
phenomena assumed shape. Though these continually evolved, at the 
basis of this evolution and assisting it there was the self-so (nature). 
The self-so moves spontaneously. How can there be one who created it? 
Therefore we may say: non-Existence has preceded the beginning of 
evolution, "emptiness"751 is at the origin of all phenomena, and this is 
called pen-wu. This term does not suggest that all the ten thousand 
things that exist, could have sprung from a gaping void.752 It follows: 
What restricts (our liberty of action), is the existing (world-situation) 
after creation (mo-yu); if one rests his mind in non-existence preceding 
existence (pen-wu), then these annoying restrictions disappear. Sum
marizing we might say: worship the beginning and you may calm the 
end.' 

Tao-an opposes the assumption that before creation there was just 
nothing. No-there was not the world, but there was nature, pregnant 
with the unborn world. Tao-an seems to argue with an opponent in ~hese 
sentences. Did he mean to distinguish himself from other teachers? 
From Wang Pi? From Fa-shen? Is the state which he describes as a 
gaping void the same as Seng-chao's 'emptiness' which is identical with 
its opposite? Certainly not. The fact that he calls it nature and that it fills 
a time-period preceding creation alone would disprove that. To Seng
chao sunyatii existed now as always; it was the voidness of the infinite. 753 

760 To be found in the Biography of T'an-chi .~ MSCH I6.5. Hsii 2B 7/1 p. 9c. 
~*~~)~* •• *·.~ ••••• OOli.*.·*.~.,~*ft~.W., 
*~~~B)m.WB·~~~ •• ~,~ •••• · ••• ~).~~*.~W. 
~ •. ~.~.) ••• ~~ •. ~~m.,.a~~~~ .•••• ~M) •• * •. ~~.E~*).~~~.*A~m.).a*.·~~b*.,~M.R~. 
;Jdl, * ilJ J2},!t. ~HI, .11~;Z M~ 1lJ.. 

m :t.!i - 1m - 'OnYlltll. 
III Not 1111 tOillthllT hut UI10 by UI1I1, ·-·tJ~=, ="!F~, ,-:;.tli..I/td,"Onl1 prouucllM 

two, tWIl I'Il'UUU~1l till"', thr •• l}rUlltt~1I \111 thhl"R.) 
UI ct. "",,'r 11, 11.1 ••• n.-ullilo blaml. tllu •• who u.i1t111 ,nnYlitil ... III1P In 1\ 

mountlln rill,,' ( .... ), Ct, IIbuVII'I. 10', 
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Obviously Tao-an thought in Taoist terms. Wang Pi commenting 
on a passage in the Lao-tzu754 uses the same phrases as Tao-an to 
characterize original non-existence. He, like Tao-an, knew that non
existence is not just nothing, that in withdrawing from life one will not 
be destroyed but join with nature, filling the universe. 

Chu Tao-ch'ien,755 considered to have propagated a 'Variant School 
of original non-existence (pen-wu i-tsung *$.lt~*)', was one generation 
older than Tao-an. He cannot be expected to have held views different 
from the other teachers of his period. He described 'original non-Exis
tence' as a ravine (ho ~). All that we know of him is contained in two 
quotations, both having the same purport. I translate one of them quoted 
ill the Erh-ti sou-hsuan lun756 by Kuang-t'ai. 

'Non-Existence, what it is? An empty ravine without shape, yet out 
of which all things have developed. Though the existent is created, 
the non-existent has created all things. Thus the Buddha told the 
Brahmadirin that the four elements (mahiibhUta) arose from emptiness.' 

Is any empty ravine different from a void? Is there something else 
to distinguish these teachers? And what distinguished their tale from 
the l,ao-t~u 40, quoted in the beginning of this paragraph? 

The above three Schools-or four Schools (if we count pen-wu as 
two) nre those assumed to be refuted by Seng-chao. In the enumeration 
of T'nn-chi there are three more which we shall now consider briefly. 

,FOURTH SCHOOL 

Shih-han ~ * ('The world is a dream') 757 

According to Chi-tsang758 the representative of this School was Yti 
FII-k'ni 'f1')~1;11J.759 We would know nothing of his teaching but for a 

Ift&Wnll" Pi ad Lao-tzu 20 (~~1I'1?j-;tI;*~~) says ~~m~1!!U~zi'iJ~, 1If€~~z 
nJ •• c.:r. 'rnO-1I1l I.e. Ml~ ffii S. In another place, ad Lao-tzu38 Wang Pi says; 'Large 
1I1111tllIVCll1 lind Eurth lire, they are centred in non-existence, Great as the Sage is, he 
iN 1'1111.11' in II void, ... Forsake your self and suppress (the demands of) your body, 
rhllll your 1'1I11Ie will encompass the four oceans and the far and the near will be your 
"tllIowl'rH'. x~Il!bl(H~. l?J,1l!!~it.', ~.:EJi'~tk, l?J,Jilll:~~ .. ,~:;ltfL.jjij1llt;tl;:!i}, ~IJggfAi; 
,. ~f' IJ, .tI J!i lit ~ ffi . 

m Chu 'I'llo-ch'ien ~M[m. tzu Fa-shen ~81! (not!/! or~, cf. AnchO: 93c) 286-374. 
(11' 1Ct'lIt1l.1 hirth. CI'08sed the Yungtse River in the yung-chia period. Though he, like 
'1'110-1111, Willi II monk, he WIlS well received in the Tlloist circle of tho Cnpital. When 
IIII' I':IIIPI'I'OI' MinK-ti WHi'f died in 326 and his successor pl'Oved ICBs aympllthetic to 
IIl1ddhiMIIl, he retired to the Hhlln Mountllil1l1 (lit about 340)' No IIcripture8 IIrc Clxtlmt. 
KSO/l 4.', '("unK (1938): 174, FlInK-Bodde II: a46, ZUn~hcl' (II)!!!): 911 , 137-39. 

m ."i1l-1'1Ii: (j311 ae) 1'. cr. n. '00. :k~li*M'W" tUUlijr~. TrII.iI*rl1zW/lI~$t·1f1. 
PiMMl1J1t~. rnl~1i1l\lrt(.I\fd. Wlc+JII~~iiI.<. Pi.i*fM:«tl-::!!h. 
m c.:I', 1"1t1l1l (11)38): It'll r.o 414, 41,. 
UI ."111: 'I)h :I 1'., Chnfllll,hu-It,: 1)40 II. 
m C"e" 310-,,0, II h.rb·dooln" pupil fir Yti Ir,,-ll1n IJtfitill KltltWI '].'0) IInu on. 

nf '1\1 tt ... 1 .,ul.,1 ill MIIIIIl «II. II, Wltll .h-Illd), 1111 (lid-tlm,r jl",. whlllJl 1/",.I1On lind 



I. THE FIRST SIX SCHOOLS OF CI-IINESE BUDDHISM 147 

quotation from the Huo-shih erh-ti lun ~~=i-m~ found in the SU. 760 

The threefold World is the abode in which the 'long night' (of our 
mundane existence, dirgha rlitra) is passed. The (transmigrating) 
souls are the dreamers of this long dream. All those many presences 
which are seen now are appearances in a dream. When they awake 
from the long dream and the long night grows light and changes into 
day, the souls which are (mere) phantasms dissolve, and the Three 
Worlds become 'empty'. Nothing remains from which life could rise 
and yet there is everything from which (true) life rises. 
Buddhism is known to deny the existence of a soul as the unchanging 

centre of the general flux. But the Chinese, longing for immortality, 
inferred from the doctrine of Karma that, if pollution is transmitted 
through the circle or reincarnations, there must be a core, pure and 
lasting, which will appear untouched at the end of the cleansing process. 
This was called soul, shen w$, or shih m (vijiilina). Apart from 'soul' 
vijfiana may mean (illusive) consciousness. But at the time of Fa-k'ai 
the theory of 'mere consciousness' wei-shih uiff m was still unknown in 
China. With Fa-k'ai shih can only mean 'soul' (phantasm of the dead). 
Probably Fa-k'ai thought of the famous story in Chuang-tzu rather than 
of any Buddhist theory. 

Things were different a century later when we meet the term m % 
again in a pamphlet called Ming-fo lun JII)j ~ ~ (Treatise on Buddhism). 761 

It was composed towards A.D. 433 by Tsung Ping *m,762 a Buddhist 

Tao-lin arrived. This may help to explain the antagonism between the two. Cf. Zurcher 
(1959): 140-3· 

The following story from his biography in KSCH (4.10: 350a28 f.) sheds light on 
the social milieu in which the debates of the Schools were held. Another version is 
found in the SHSH AB -;t¥ (4): 24a. f}I!l.1lI!~l:I:I=!iE. ~!!Bfl)jtll~:R:it1Ei\t/J\~. f}I!l 
~~~.~~i\t,~&~,~~~~$,~~.~.~+*~,~$~.~ ~~~ 
m,1E~ •• ,.~f}I!li·ttm~., •• m·~ •• s,.W~m~A •• * •. 
i!Jt*wu~ii:, 1!!f!:II:f}I!l,m, **~mlli3. 

'(Fa-) k'ai sent (his pupil) Wei (Fa-wei ~JllX:)out of the Capital. (He calculated that), 
when Wei passed through Shan-yin (K'uai-chi), Chih Tun would be lecturing on the 
Small Text (Dasasahasrika). So he said to Wei: 'When you arrive, Tao-Hnmay have 
come to a certain controversial point in his lecture. Then argue with him persistently, 
pretending that you have difficulty in understanding'. \Vhen vVei reached the district, 
he was in time for Tun's explanation (of the point in question). So he did as he had 
been told. Objection and retort had followed each other many times until finally Tun 
gave in. Angrily he shouted: 'Don't you think more highly of yourself than to be the 
mouth-piece of another?' After that it became a current saying in the Eastern Hills: 
'K'ai's plan was well contrived, but (Tao-)lin spoke out what he had in mind'. Here 
ard stunds for linit. 

100 Charon sho-hi: <NC aa, lil~() ZUrcher (11)59): 142. ='Jlil.i~Jif:1:RZ~. IG'MA:k 
*Z:t~. "tz)jr .!liL:/fII'f( I~ **IJ1 f~r JIll.. -;I:J;~:k;j;:Il!t:W:,.Il11<~liY8. uP{flJ~m~, 
::;~"'IS:t,Ii· 1:11\'~ItJ1lr~tIlIIi1It11IJr;;r.: ~l~. 

m lbtlllliin I1MClIl"111J t, 'l'rlll1lhltl.'d In PlIl't III W. Lltlhanthnl(I\lSlUI): 378-7114 .. 
YU 'l'IUllJI Plnll (378 .... +3), who., '.11 Wltl Nhllo-Wln (p!t, Will IIllohllllnlln whu PI'O

f,rr. II IIr, Itllod with Joum.y., lind Itudl •• , .,.h'ltln. lind ITIllll" to 1\ polltlfJlIl ""."'" 
(ZUr,h.r 101",11,1, IIU). 
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layman connected with the community at Lu-shan. Here we translate 
from his treatise: 

'The finest order is that of Heaven, the worst disorder is that which 
engulfs Heaven. Both are produced by (karman affecting) the (migrating) 
SOUL'763 Yao is absolute virtue, Chieh absolute wickedness. But Chieh 
has seen Yao freeing himself of wickedness and 'the reminiscence of this 
fact adheres indestructibly to his soul'. This may be the reason why, 
after a long period of expiation, Chieh too may 'free himself of desires 
and cleanse his soul as that of Y ao'. 764 

Here the terminological value of shih-han has changed and now we 
may translate 'impressions stored', or simply karman, a term unknown 
to Fa-k'ai. With the Ming-fo lun begins the discussion centred on the 
problem of the immortality of souls (ts'un shen f¥Jji$).765 Liang Wu-ti 
!)j/;Jl:'~Wi in a pamphlet Can souls attain Buddhahood? (Li shen-ming ch'eng 
fo i-chi 1z: w$ ~ )1X ~ ~ ~G )766 expounds again the theory of shih-han but 
with significant modifications. He says: 

'The soul (central intelligent agent) is the basic force which has 
many experiences. It is one, while the experiences are many. Being many, 
the experiences must naturally come and go, while the nature of the 
busic force remains unchanged. This one basic force is the lightless 
light of the soul.'767 

'I'he Roul is originally blinded by avidya (wu-ming mt~). In the course 
(If it!' pilgrimage, however, i~ may cleanse itself and restore its luminosiry 
(.lttm-mitlC ~lill ~). This shallow theory was the last offshoot of the 
dtlhlltc over souls and their migrations. Rather strangely, Nirva1)a was 
miaundcrstood as immortality of the sould only at the courts, never by 
Buddhist philosophers and mystics. It is strictly opposed to the Buddhist 
d()ctl"illc of nairatmyam which denies survival. Nevertheless, with the 
worshippers it continued to be popular. 

'l'tlung Ping himself seems not to have known of Fa-k'ai, or else he 
would have mentioned him in his list of Buddhist Worthies768 which 
COlltllitUI Fu-k'ai's teacher Yii Fa-Ian and also his opponent Chih Tao-lin 
but Ilot l{'ui himself. 

116 .~~I'''HtijR, *IU~;R. :JUl!,e,mlllza 111. I,.c.: loh II r. 
,ul{lllftJiUlllZI'foft, ~j~lmr.::zm. IW,w[lJ.>-?l'IJrl'lt~. 

!II Jit1It hUM IlU HHn.ltI·it IlqulvlI!cmt. It i. IIYllnllYll1uUII with ,e"'11 or HII_* II!lU mou!}" 
lhl! 1I11l111'11I1llt1nt in IIvinJl hlllllJlII, ~'~l. whh,!lti.lmmOl·tlll ('I~*ltHII"k I.e.: I all 3). 

til II MCllI I). 11 .",h 11) f. 

m 1t.1.",*, Ac-1fI1 J~UIt, IUN II ~ •• , -~..t.tk~.'-*.I IIJflltIllUl"'I.Hu, 
'U [11 Itl. Ilflrrlllll'ond,n". with no '11,',n.-t'I," M4UC (HMC'HI"I' 110 I. ,,), 
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FIFTH SCHOOL 

Huan-hua fJ 1t ('The world is maya')769 

In the outlines of the Su and Su-cht'770 this School is represented by 
Shih Tao-i ~~~ (!J\1f),771 a pupil of Chu Fa-t'ai. 'Tao-i wrote a 
paper, the Shen erh-ti lun mf\l.=~~Dir,772 which is quoted by Fa-lang:773 

'All the dharma are like phantoms; so they are called laukika. But 
the soul which is in the centre (heart) of a being is real and not sunya. 
It is, therefore, called paramartha. If the soul were also sunya, to whom 
could the Doctrine be taught, who would be there to cultivate the Way, 
renounce the World and become Sage? Therefore we know that the 
soul is not sunya. 774 

Tao-i must have belonged to those who believed in the immortality 
of souls (tsun-shen ;fFiil$). He misunderstood the meaning of Buddhist 
sunya, which is synonymous with paramartha. He seems to have repre
sented a trend of thought that has always prevailed in the Buddhist 
populace in China. 

SIXTH SCHOOL 

Yiian-hui ~~ (,The world is conditioned')775 

The representative of this School is, according to Chi-tsang, Yti 
Tao-sui T~~.176 He was together with Yti Fa-k'ai a pupil of Yti 
Fa-Iang. 771 He wrote a treatise, the Yiian-hui erh-ti tun ~. '=~1llfU 
which is quoted by Fa-Iang: 778 

'What exists after the assemblage of conditions is mundane. What does 
not exist after their dispersion is real. Clay and wood combined make a 
house. Earlier the house has no substance. Names are not real. 
Therefore the Buddha told Radha that, when the form (rupa-lak$a~a) is 
destroyed, there remains non-existence.'779 

769 T'ang (1938): 265 f. 
710 Chiiron sho-ki: 95a 3 f. 
m From Wu. Wandered in the South and settled in the Hu-ch'iu shan IiaJ:iIlI. 

About A.D. 330-400. KSCH 5.14; Zurcher (1959): 144. 
772 This is one more Treatise on the Two Worlds. The headline indicates that Tao-i 

thought of the Two Worlds as mortal body and immortal soul. 
m-W~M .• ~~~. ~~~.£.m •. b ••• ~~ . •• - •. ~. 

f.l2:'.;, ~{fiJ Jrr:JJfJi, IIft~£i. 1lIJ'L. RlG~· ilfc;U.~~. 
114 cr. the pnrnllel pasRnge from the Yu-i lun itddJi!1ifIi (Yu-lu: 42a 2I). Cf. n. 498. 
m 'l"lIng (1938): :27:2. 
m Fmm 'l"un-hulIlllr ~ ~. A htlrbnliat like Fn-k'ni who followed Fa-lang to the 

Hnuth nml111tor IIc('ull1pnnlod hll11 /111 hi" .Illllrl10Y to Imlin. Both I'cached Annnm, fell 
IIlcl( tint! dlod. KSCU '1,,11, '1''I11J1r (1\1:\"): 1().~, Zlll'chol' (JtJ~!V): 140-141. 

m 1<8Wl IVI 3'j.(J. ZlIrllh.r (tv,H)1 J3~ n. 135. 
m CMrlltl,hu./eI: , ... I:~I, tim-flit .... , .tln;l~*ft.1f, 'l'1jiU~ ...... a .... Wkl • • til flUUL, 
,tI cr .. ttIfIll.Vld/1f If/ll"JldIll, 1I,lililld ".'''''''''''''''' VI, lalli, ""'"1.111 :17tl".ph If. 
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The underlying problem is reminiscent of Indian Vaisesika philosophy. 
A house (or a pot, or a texture) is a whole which did not exist before 
construction, or, as it was said, 'did not exist in the parts before they 
were composed to the whole (asat-kiiryam)'. This simile cannot be 
used for the demonstration of Buddhist causality (yiian-hui). But 
somehow it ventured into Buddhist theory and was there picked up by 
Tao-sui. This had no consequence. 

Summary 

The reader will have noticed that the pamphlets written by the dispu
tants who represent the above Six Schools deal with the problem of the 
Truths (or spheres of existence) su-ti f1£fi'iJ and chen-ti ~fi'iJ: World and 
non-World. The problem is the same as that of sunyata, over which the 
disputants in Chao-lun PART II split. For the Chinese held sunya and 
rupa to be only other names for the two Truths. 

The answers that are given take the form of short dogmatic statements 
which are supposed to express the 'whole truth'. They are often illus
trated by similes that make it easier for us to guess what the abstract 
formulas actually meant. They naively misrepresent Indian Buddhism, 
but are interesting from another aspect because they show clearly that, 
from the beginning of the history of Chinese Buddhism, the Chinese 
thomselves defined the course to be taken. Their interest was religious. 
Hoping for another World , distinct from this world of suffering, they 
wilhed to know where the way to it leads and what the relation between 
thele two Worlds is. In their statements the religious fervour, which 
lome centuries later was replaced by a dry scholasticism, is still apparent. 

11. . THE PROBLEM OF THE AUTHENTICITY OF PART IV 

it has long been doubted whether On the Namelessness of NirviiTJa 
ill by Hcng-chao.?80 T'ang Yung-t'ung thinks it is spurioUS?Sl and gives 
tllI'I:c rensons: 

(II) In the correspondence mentioned in the Dedication182 the King 
IIp(llllu~ about a box containing letters from Kumarajiva, whieh he sends. 
to hill hrother. Kumarajiva died in A.D. 413(?), Scng~chao in 414(?), the 
Kill", ill 41C,. The King writes as if Kutllumjiva had died long before. 

Bllt IllIi~chiao in Hcng-clH1o's Biography quoteH from an edict of the 
KinK IInKwcring Heng-chno'll rClJucllt for pllhlicntioll.7KII 

'nu ~r, II./IUI/-/II .. :1:101', 
¥II T'lInl( (IU3M): ()70. Hhlh ChUn il511a (lIi++). H,. ~UI'l.lh.r (11,1111)1 3~1 11. bljl. 
UI cr. III1IlYII PAlt'r IV If. 
III 1C.*IICJIl, nl • • , V, cr •• bQV, IN'rRUIJUU'l'lON P, " 
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(b) Commentators trace a number of the quotations in PART IV to 
the Northern version of the Mahiiparinirviit;ta siltra (Dharmaktjlema's 
translation)784 which appeared in the South in the yiian-chia period 
(A.D. 424-453) and in Yang-chou 1'3111'11 in 430. It is possible that a part 
of these quotations may also be found in the incomplete edition brought 
to China by Fa-hsien and translated in 418-420, but even so, since 
Seng-chao died in 414, this would prove that the FOURTH PART, such 
as we possess it, cannot have been compiled by Seng-chao himself. 

But we do not know exactly when the 11IIahiiparit;tirviit;ta siltra (NS) 
came to Ch'ang-an. Perhaps at least some parts, some popular quota
tions from it, came there before 416. Reading the Yii-i [un (cf. n. 498) 
one has the impression that they did. If the quotation of the NS in the 
VS commentary (p. 342C) is not an emendation, it would prove that 
Seng-chao knew about the NS as early as 407, long before the Northern 
version was published. Improbable? But what do we know about his 
experiences in Ku-ts'ang? 

(c) Paragraphs 8-13 of PART IV contain a discussion about 
Instantaneous Illumination that reminds us of a similar one in MSCH 

which was probably copied from Chien-wu lun of Hui-kuan 
II. written after 423.785 The similarity is not very strong but sufficient 

to prove that the Chien-wu lun was known to the compiler of these 
paragraphs.786 

If the Dedication is genuine, as we do not doubt, for the reason stated, 
there must have existed a treatise on nirva1J.a written by Seng-chao. 
What we do possess is certainly not equal to PARTS 1-111,787 yet there 
are some stanzas in the paragraphs following ch. 14 which breathe his 
passionate style. Someone must have tampered with the original Nieh
p' an wu-ming tun. 

It is not very probable that this was Hui-kuan himself. His Chien-wu 
lun was published under his name. What reason could he have had to 
incorporate parts of it in a work published under the name of somebody 

m TaishO 374. 
186 Hsil z B 7/1: 8c f. The date of 4:23 is probable because Hui-kuan's treatise and 

Hsieh Ling-y(in's ~MiU!1! 'Correspondence', published under the name of Pien-tsung lun 
1)It-~lii!R/Ir belong to the same discussion about Gradual and Instantaneous Illumination. 
!'hH.l the first l~dition of thiHhook (I948), Appendix III and Fung-Bodde: 274-283. 

1M!! Tho MSCJI 1I1w!lYllllpoak~ of sltill-llsitlllf.{ 'II( t'Hi PAHT IV 13 speaks of tou-wei 1!!t$ 
whkh i~ lin mluptlltio!1 to till' It,rminolollY of tho proccding j1l1r1\graphs. It means that 
111" M8(.·/{ toxt Willi ulIl,,1 hy I ht! IIlIlh01' or llAln' I V; Hml thol:eforc must have been 
wrilttlll IIrllt, 

UY In PAII'I' III, 111, Itlrllt OhJl1tIUUII, ~lIn"'llhnu Lllltl. tho .hnnel of tho lI!limnl" 
m'uMllhll( 1I1'(VI1I' III (IrUVII thllt 'lIhllu\utll truth I. nllt Iik\1 1111' hilI" IIml tho hOl'IIt! (hut !lieu 
the ,1'PI,,,nt)' whorolu in 1'''M'r IV) 1 J h. 4ot.tUb tho tlppo.lt, vl.w (uf. n. 6:sn). flll •• II,," 
IIr. Clllpl.d from othor pa,t. ot O/tllo-Iu", ut. n .• ", 1\, 610, n. 6." n. G411. 'rhl. I, 
"nUlllit. 
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else? Paragraphs ch. 8-13 are certainly an emendation; for the question 
put in ch. 8 as to why after the Sumedha incarnation the Buddha 
'practised austerities during three more stages' is answered twice, in 
ch. 9 and in ch. 1+. But what precedes is not from the Chien-wu tun, 
as it has no connection with the problem of Instantaneous Illumination, 
but is also not by Seng-chao. 

Someone composed PART IV from material partly taken from the 
Chien-wu lun and partly from the original Nieh-p' an wu-ming fun of 
which perhaps only fragments were saved from destruction when 
Ch'ang-an perished. This might have happened soon after A.D. +30. At 
the present stage of our researches it is not possible to make a more 
definite statement. 788 

m Ittlul'I'M whll Ili1IlWJIIIHIIlClMCI IIro f'l!l'lIrr'~ til thll l'I'lt!~'II! .ttll/)' tJI' nt'lin 1~1l11,\hl In 
Ollfll'oH 'm.ltjlfl (IUH)1 ,flu-IUU. CI.fJ,~,jl\lIy IV" tf.l'rnr, Oulla blllhtYllM PAM'I' lV til b. 
Ilnlllt,., . 
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