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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 Nirvana 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 siitras, 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
rir 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
by the entry of the foreign religion into China, the Book of Chao* is a
document of greatest interest. Professor T’ang Yung-t'ung in his
Iistory 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-hsit %8 (Ming), who in his Yiieh-ts’ang chih-chin B ¥ &1 listed
the Chinese papers among the Tsa-1s’ang ¥ # (Miscellaneous), made an
exception with the Chao-lun.? The Ch’ing Emperor Yung-chéng #1E
hegan with it bis Yi-hsian yi-he #83&3E 8 (Collection of Sayings)
published in 1733.% No other Chinese Buddhist scripture has found so
t Chao~lun 5% (The Treatisea of Chino).
¥ UL Taishd Index, Yol [ 1o08a, 1L MRMERRD B & g S,
(LA LS R LA AR RO, I A KR ‘Among the Chinese (Buddhist)
atthors only Béng~chuo, Nav-ylich ('ao-i -~ and Tien<t'ai (Chih-i 27 ) are first
sdimn, “Thewo nre certuinly um infarior to Advaghoss, Nigfrjuna, Asanga and Vasu-

bandhiv, "Therefore | welectod (thele seriptures) to be inserted among the Expositions
nf the Mahfivdua Docteine.

L~ f!:t?1 s4/3 thia In the Introduction he ealls Chao, though e lived long
Iwfore Hodhidhorma, n patelareh of the Behool of Medittion,
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many commentators and stirred up so much discussion.! 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 Yiian-
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.® The Japanese literature could not be used in full.

8 Cf. the expoaé of [Tan-shan & (11 in his Commentary on the Tao-te ching 3T~ MW
FEAR, A, Introduction Yy 721K, paragraph 4. A poem in praise ol Hong-chao by
the '["ung monk Beng=hallan @4 is found in the KHMCLHT, ch, 30.

SR, Chung-hno foschino ehih (8 8 (Tiwtory of Buddhism in Ching),
Shanghal, Commorola] Prean, 19ag,
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Professor Fung Yu-lan's A History of Chinese Philosophy,® 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.?
Some of the commentaries on the Chao-lun are very good, especially
that of Yiian-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-yiian 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.®
The text was first translated in 1935 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. I owe 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
cndebted to Professor T’ang Yung-t'ung, now Dean of the College of
Arts in the University of Peking, for valuable help and advice.

* Pung Yu-lan J§ KB, Chung-kuo che-hsiiech shih A 2 %, 2 vols. Shanghai,
Commercial Press, 1934.

? Chuang Tzu. Shanghai, Commercial Press, 1933.

¥ The following cjaculation of Hui-ta is characteristic: ‘Ordinary people often say
thut Chno’s scriptures propaguate the creed of the Ch’eng-shih School or of the Dasab-
liiikn School und thet he has borrowed the eccentric language of Chuang Tzu and
Lo ‘T2, Truly, such vicious talk, vilifying the dead, such low gossip, is not worth

noticing, 1I'he Spiritunl Realm containn no forms, Prajfifi is indescribable; [Chao’s]
wording v concine while his idons are abatruse, wo in all the Schoolsheis misrepresented.
How could hin Judgment be wrong? 1t certainly waus not. I sweur that in none of my
relncarnations nlmlf I nmocinte w"t

I nu(hmly who Indulges in such talle, but when
| have found my eternal peace, | shall return and convert thowe villaine' (1lul-ta,
Intraduatlon, p, yed).







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. 1 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 Zenryii to send a copy of The
Book of Chao to the Zinbun Kagaku Kenkytisho in Kydto 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 incorporated in a big volume which is certainly the most thorough
study of Chao-lun 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.! I could,
however, use Tsukamoto’s important article (1954) on “The Dates of
Kumirajiva and Seng-chao’ and as much as I was told about the
contents of Ochs Enichi’s article (1942) on Parr IV.

In the winter of 1959-60 I had the honour of being invited to give a
series of lectures on Chao-lun 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
"I"ang Dynasty was virtually unknown in the West. Now a number of
studies have appeared on neo-Taoism and Buddho-Taoism and our
knowledge of that period has become much broader. Iused with advant-
uge Derk Bodde’s translation of Fung Yu-lan’s 4 History of Chinese
Philosophy, vol. 2, published by the Princeton University Press (1953).
l6. Ziircher: The Buddhist Conquest of China (1959) closes before our
period but could still be used. R. . Robinson: Early Madhyamika in
India and China, containing a thorough analysis of the logical structure
ol Song-chno's syllogisms, and translations of Parts I-III, came too
luto to be compared, '1"ang Yung-t'ung’s Two Essays (1940) brought a
bottor understanding of the early Schools,

YO nates xat, 500, 860, K79, N4,
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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 nirvina which is not different from
sarhsira—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
Tnglish in Mr Terence J. S. Gray. Let his selfless labour be acknow-
ledged here with sincere thanks.

W. L.
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—-—{(1952). On the Immortality of Souls in Chinese Thought. (Monu-
menta Nipponica 8 1-2: 327-397). 54, 147
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Chu T'ao-sheng in vol. XII.1-2(1956); 4. The world-conception of
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samadhi.

Pan-jo wu-chih lun # % #5015 (ParT I11, On Prajiia not Cognizant). g, 82
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Prasannapada madhyamikavytti, v. La Vallée Poussin (1915), Stcher-
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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, Choron after pp. 298.

A.D.

344 Kumirajiva born [?].

357 Fu Chien % ascends the throne of Former Ch'in B2,

382 He sends Lii Kuang 2 to the West.

383 Abhidharmikas in Ch’ang-an translated the Vibhdsa and the
Jhanaprasthana $astras.

184 Kucha 8% destroyed. Hui-yiian enters Lu-shan & i, Madhya-
gama translated.

385 Tao-an X dies. Dharmaksema born. Fu Chien murdered.

386 Li Kuang founds Later Liang ##. Kumairajiva in Ku-ts’ang
Il %

391 Sanghadeva on Lu-shan, Abhidharma-sara translated.

393 Yao Hsing %2 ascends the throne of Later Ch’in 4%,

3906 Liu I-min #J38 K at Lu-shan.

397 Tao-sheng #E4: at Lu-shan.

398 Seng-chao joins Kumirajiva in Ku-ts'ang.

399 Lit Kuang dies, followed by Lii Tsuan %3, and then by L
lung B We. First year of hung-shih A% of Later Ts'in %%,
Ifa-hsien ¥ ¥ leaves Ch’ang-an for India.

401 [ixpedition to Liang. Kumirajiva arrives in Ch’ang-an.

402 Tluan Hsiian #12 conquers Chien-k’ang #F (the Southern
Capital). Hui-yiian and his followers vow to be re-born in the
Western Paradise of Amitdbha. Translation work begins in
Ch’ang-an.*

403 Liu Yi #1# defeats Huan Hsiian. Embassies between Chin and
Ch'in arrive again. Hui-ylian writes to Kumirajiva. Paficavim-
fatitka translated 403-4.

qo5  [lirst year of [-hsi #8% of Lastern Chin. Mahdyana Sistra
translated. '

* In the Chronologleal ‘Puble of Mano Benryd two trnslntions firc: Hated undor

Ads gor. But beonune the 13t month ol hung sih 3, when Ko oureived, (ulle alrendy in

A3, dos, thin i impossible oven though K, m ?m lmve brougl slunﬂ trnnmlationn which

in Chinng-an wers only reviwed an o,g. that of the Mahayana Sartra whish wan trans-
Juted wovoral timen an quickly ne other texts,



AD.
406
408

CHRONOLOGICAL TABLE xli

Vimalakirt: and Lotus Sitras translated; Buddhabhadra arrives.
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 Madhyamika karikas translated.

409

410
411
412
413
414
416
417

419

Liu I-min writes the LerTerR. Kumirajiva incapacitated by a
stroke.

The LETTER received and answered. Liu I-min dies.
Buddhabhadra leaves.

Dharmaksema in Ku-ts’ang.

Kumirajiva dies [?].

Death of Seng-chao.

Death of Yao Hsing. Fa-hsien returns to the Southern Capital.

Ch’ang-an destroyed. The members of the Academy go south
and east. Hui-yilan dies.
End of the Eastern Chin & dynasty.
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INTRODUCTION
1. HISTORICAL NOTES

A. THE SrruatioN 1N CH ANG-AN

When Kumirajival (Chiu-mo-lo~shih "8 %) came to Ch’ang-an,
Buddhism was already flourishing there. Tao-an #%, Fo-nien #i&
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 #k 8, the King of Later Ch’in %2 who made him
Kuo-shih BUES (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 biographer® says:

Kumarajiva loved Mahayina 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.* Now, in the
country of Ch’in, the well-learned are scarce, here I am a bird with
clipped wings. No use discussing anything’. So he became dolefully
resigned to his lot. His only writings were the Shih-hsiang-lun
E i (Treatise on Tattva),® in two chapters at the request of
Yao Hsing, and the commentary on the Vimalakirti siatra 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 clever 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 Kumirajiva

! Bee biographical note, n. 238. Cf. Bagchi (1927): 178-184, also Chinese biblio-
graphy, 178 n. 1; ''ang (1938): ¢h. 10; J. Nobel (1927): 206~233 has translated in full
his biography aa given in KSCH.

¥ Bee n, 248,

3 KBCIH 2, 1: 332c 3.

* Author of the s{ﬂr’hm{:{anklzna fMaira {On the source of knowledge) transluted b
Bufghadevi (A0, ; ’g). Taisho :54..} (of. 1844} A textbook of the Sarvilstivadin school,
Lt Vallde l’mmh:? adda, Introdaction, p. xsx) calls it 'un ouviuge trds mal composd',

¢ Lust, -
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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.’

Kumirajiva was 58 (Choron 51) years old when he came to Ch’ang-an.
He lived first in the Hsiao-yao-yiian & B, a large compound north-
west of Ku-ch’eng 7 # (old town) on the banks of river Wei {87K; later
in the Great Monastery (Ta-shih X=F) within the walls.® These places
must have had the character of lamaseries rather than of monasteries of
the present day. There were probably few solid buildings.” The trans-
lators of the siitras 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
family took an active part in the work, which comprised lectures to
expound the siitras, 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.® It is evident
that the King was an intelligent man, though not a scholar of great
orudition.

When the news of Kumarajiva’s arrival spread, students came from
ull quarters and a large crowd assembled that had to be fed and super-
vined.® The students of the inner circle were called i-hsiieh literally,
‘students of the meaning (of the texts)’ in opposition to those who per-
formed the ritual.2t

"T'here exists a CORRESPONDENCE between Hui-ylian, disciple of Tao-
un, and Kumarajiva. Hui-yiian, known as the founder of the Sect of the
Pure Land (Ching-t'u tsung ¥ :15%) who had assembled a large com-
munity on Lu-shan 1Ll (Hunan), had been notified of Kumirajiva’s
arrival by Yao Sung %, a younger brother of the King. He at once
got in touch with him to ask for the explanation of subjects of contro-
vorsy. ‘I'he main topics dealt with are the dharmakiya and connected

* ¢ horon has that he lived at Pei-tao yao-yiian Ui & [B sometime after AD. 403.
The topography of Ch’ang-an is not 8o well known under the Ch’in as in earlier and
luter periods, CF A, FPorke (1898): 1o4dF und 1lsinng "U'a 11032 (1933): 33 Sung Min-
ehin "HOR (totg—-1079), Cllang=-an chih J WS ch, 52 7a; Hallan-lu in Taisht g5
agre; '1Mang (1938): 304~% and n, 408,

Y 'he neme 'I'Waostang #E (in the Gront Monastery) suggonts w mateshiod hall,

! Chleng=hslen-t'ang @ Y23 In the sume compound,

" Cl\ n, 4oa.

" Under four heademonkn with offclal rank, apparently one for ench compound,
1M an opponed to Mehih 101 .
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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,!? uneducated in dogmatics, was too
great for the correspondence, as published by Hui-ytian,? to have much
success.

In fact the influence of Kumirajiva 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 North.1

In spite of his youth Seng-chao &% was counted among the Four
Chief Disciples (Szu-chieh F9#£),'5 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 Kumirajiva, and also took notes of the
master’s comments. On these he relied for his own compositions
(ParT 1V, Dedication). Kumarajiva was twelve years (?) in Ch’ang-an.
He translated a great number of texts, sitras (ching #8) and sastras
(fun Fw). The most-important are:1% the Paficavimsatika (Ta-p’in pan-jo
K& ) (PSK), and the Prajiiaparamita-upadesa sastra (Ta-chih-tu lun
REEi#) (MS), the Dasasihasrika (Hsiao-p’in pan-jo /NG E) (DS)
(never quoted in Chao-lun), the Vimalakirti sitra (VSK), the Saddhar-
mapundarika sitra (Miao-fa lien-hua ching 1 5: 3£ ZE L), the Madhyamika
karikas (MK), the Sata $astra (Pai-lun & i) and the Dvadasa-nikaya
fastra (Shih-erh men lun + —F9%%), the Satyasiddhi sastra (CH eng-shih
lun 1R H 7 ) and the Vinaya of the Sarvastivadins (Shih-sung lun -+ 35 #).
Kumirajiva 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 B3 114,
20: 208 [Ware 156—~7] says that Kao-tsu (471—499) built a pagoda in the Ch’ang-chu ssu
I £ 3 where Kumdrajiva 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. o

18 Tao-shéng 4z, Hui-kuan #E¥R, Seng-chao, Seng (Hui)-jui & () 51. The
identity of Seng-jui and Hui-hui has been proved by Oché Enichi (1942). Cf. also
A, Wright (1957). )

1 See T'ang (1938): 300-305 for the full list,

17 Prof, 'I'sukamoto who has a discussion on the dates of Kumirajiva (Chdron 120-1,
130-8) concluded: ‘K. cither died suddenly or was incapacitated suddenly at about sixty
yoenrs of age in Hung-shik {400). We should exclude the first for two reasons: a. The
Satyasicddhi wam translnted in ¢11-12 wnd all sources agree that this was done by
Kumarajiva, b, 'T'he letter of Yao llnlue. srinted n KﬁMCUI 228a, wnys ‘shortly
therealter I, hnd another attack’ HA{] 43 @l 1K W58, ‘Thoe text doos not sny fatal attack’
1€ ehih B In tuken an the verh, The date AD, 418 or 413 sesmn still to be mont probable,
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B. Tur LIFE OF SENG-CHAO®

The KSCH contains the following biography:

Shih!® Seng-chao came from Ching-chao.2¢ His family® 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 Vimalakirt! sitra (VSC)?? he was filled with joy and
admiration. He read it again and again and thoroughly enjoyed it.
‘Now’, he said, ‘T know where I belong’. So he decided to become
a monk. He favoured the Vaipulya sitras (the Prajfiaparamitas) 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,?® 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.?*

When Kumarajiva came to Ku-ts’ang #i#,% Chao went there in
order to follow him as his disciple. Kumarajiva was full of praise

" KSCLL 6, 13: 365a; Fang-lu 80-81a; Fo-tsu li-tai t'ung-tsai iR B FGEE; 7, 16:
yage U 'I"ang (1938): 328-339; Fung Yu-lan 2: 676-685 (Fung-Bodde =258-270);
lmmhl' a04:208; P. Pelliot (1912): 392 n.1.; Wet shu 114, 20: 75 (Ware 1933: 131).

W uen-tang lu {&iﬁ@!ﬂ (Sayings of Ch’an teachers) contains biographies, with legends,
but ndda nothing of historical value to the older material.

¥ Shih #8, designates, more sinico, the clan-name of Sé-kyamuni used by Chinese
monkn aver since Tao-an,

" I, the ndministrative district of Ch’ang-an.

¥ ''he Chang 88 (2). CL Heino-yiich: Chao-lun hsii chu (Lisil 2, 1]z 95b 4). Sce p. 12.

[y wdten, which is little known in the West—as it exists only in Chinese—was in
the thue of Kumitrsjiva as fumous as the Prajifapd m;mtm 1t had been twice translated
hofore him, The tranalation mentioned is Chih Ch'ien’s 321k,

W the passes wont and soath of Chlang-un M 0 means Sanfte O three
adimninistrative dintrtom including e CGaplml,

8 11 ¢hin i to be belloved then the date of 383 (KBCH) for hils birth would bo imuch
too late, (Chdron propoxes 374)

8 Capital of Northern Liang Juik where he wan held by the general M) Kanng 1) )6,
Kumbrajtve was thore for 17 yoain,
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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.?® Chao, conscious of this fact, approached
Kumirajiva 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 Paficavirisatika (A.D. 403—404),
Chao composed the treatise On Prajia 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-min?? 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-ylian. Yian 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 Sinyata and
others. He also commented upon the Vimalakirti sitra and com-
posed several ‘Introductions’ which are all extant. After the death
of Kumdrajiva—while mourning his eternal departure and feeling
his hopes blighted—Chao composed the treatise On the Unname-
ability of Nirvana. (Here follows a quotation.) When the work
was finished he handed it to Yao Hsing. (Here follows another
quotation.) Hsing’s answer went into great 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 7-Asi 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 decree?® does not appear until the Ch’an
literature. '

_ ™ Acompurison of the old and new translations, those before and those after Kumira-
Jivi's nrrival, is found in Seng-jui’s Introduction to the VS (Yu-fu p. 58¢).

" Seo n. 343
) W ilo Yon {if 8, tew Ping-shu B (administratively murdered in AD. 249) a
fumoun neo='l'woist and author of the Fawr-yil chi-chioh Wy 58 48 1% (Commentary on the
Anuloctn) und the Tavete lun YW, o study of the Tao-te ching.

# Distlonarios, ao, {8805 of. po1ay, n 604,



8 THE TREATISES OF SENG-CHAC

c. Tue 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-yii are often quoted.
Seng-chao knew the writings of Wang Pi (226—249) and also those of his
contemporary Buddho-Taoists, such as Hui-ytian and Chih Tao-lin.

The siitras most often quoted are the Padficaviméaiika in the older
translation (PSM ), the Vimalakirti sitra in both translations (VSK
and VSC),? the Dasasahasrika in the older translation (DSL), the
Madfzyamz&a karikas (MK ) and the Mahayana sastra (MS) (7). It is
surprising that Seng-chao neither quotes the Sata §astra nor the Dvada-
$a-mikdya $astra,® and only rarely the Saddharmapundarika sutra. It
svems 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
schools of single stitras.

. His LaNcuace

"I'he style of Seng-chao’s Introductions is similar to those of Tao-an,
Hui-kuan, Seng-jui, T’an-ying 8 #, 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:

Being withoutsides, 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.3?

'I'his ‘turning of the sentences’ or ‘chain-argument’ as A. Waley calls
it," in an ancient style of elevated prose. Seng-chao was perhaps the
lwt to use it. Rhymed verses do not occur in Chao-fun.

LK & RITRFL TN

81 In Jupanese tradition Seng-chuo is the foumnder of the Saetus 5 8 Seet (Pakalaisu
:Q.V t4), Neon-fun vefern to threo seviptures, the Mddhvamika fc:’?nkdx, the Sata flstra,
s lim Duttdadu<nitiiva difeten which Ruwdrajlva propaguted. Only one of them is

quoted in the Chao=lun, Hanldes, Heng-vhao had no disciplen, and nt that thne there
seuin d not axlet,

8 dae p. 47, 111,
" The Way and ity Power {1u34)t 17K
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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,® composed between
A.D. 404—414, and probably written in the following order: Parts III,
I, I and IV. We shall deal separately with each essay:

INTRODUCTORY CHAPTER, Tsung-pen-i 5% 7<3%. 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 K& written in AD. 410
(Chéron ), or later?

Part I1, On Siinyati, Pu-chen-kung lun 7~ E 255 . Both Parts Iand IT

contain quotations from the Mualamadhyamika karikas (Chung-kuan lun

## ) which was translated in the year 408/9, and therefore they must
have been written after that date (in 410 according to Charon).

Part 111, On Prajfia not cognizant, Pan-jo wu-chih lun #:% AR,
The preface mentions Kumirajiva’s translation of the Pafcavimsatika
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-yiian and Liu I-min.
So it must have been written between 404-408 (Chiron about 405), and
before Parts I and I1. Cf. T ang (1938: 299).

CoRRESPONDENCE with Liu I-min, concerning the preceding text.

Liu wrote his Questions at the end of A.D. 409% but was dead by the
time Chao’s answer, written seven months later, arrived.

Part IV, On the Unnameability of Nirvina, Nieh-p’an wu-ming lun
T84 % 5. Introduction by a dedication to the King of Ch’in, Tsou
CRin-wang piao 38 Z& F. 2, partly spurious but based on genuine material.
See Appenpix II, pp. 150-152.

¥ T the old cutulagtm, cach part appmrs separately. In the Fang-lu (A.D. 597) they
nre listed together for the fivst time. In the extunt edition they are made up into a book,

where the troatises nppmr as chapters, Makita Tairyd (19535): 146, 140 and 272. The
Taisht odition of' the Tripijaka ilntﬁ versions derived from carlier cditions. Choron
b further versions from MHES found in ]]npsmoac libearies. I relied on the Taishd
toxt, but compured it with toxts found in enrly comiontaries, nhove all in YK and II'L
LT} belng pre«'I"ang han a apecinl clabin to be nutlm:‘itutm' its vorsiona have proved
to he most useful,

L 'I“ang (walﬂ)l 50 and 018, According to Chdron the Questions were written In
408, arrived at Lu-shan and were answered In 400,
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COMMENTARY on the Vimalakirti-nirdesa siitra. It was translated in
A.D. 406 and therefore the commentary must have been written between
406—410 (Choron has 407).%6

OBrTUARY of Kumarajiva, Chit-mo-lo-shih fa-shih lei 1% BE 88 H B0 &%,
with Chao’s personal introduction. Extant in KHMCHI, ch. 26. Men-
tioned in the Biography. Tsukamoto doubts its authenticity.

InTRODUCTIONS. The Ch'eng-Iu lists only three: (1) to the Vimalakirti
sitra (Taishé 1775); (2) to the Dirghagama (Taisho 1) translated A.p.
413. (3) the Sata sastra (Taisho 1569) translated A.D. 404.87 The Intro-
duction to the Brahmajila sitra (B Fan-wang-ching, Taisho 1484)
translated by de Groot,* is doubtful because the sfitra itself is probably
spurious. (Chdron dates the Introductions the same years as the trans-
lations.)

Book or Hippen TREASURE, Pao-tsang lun B #i i (Taishé 1857, Hsi
2,1/1). This has been studied in detail by Japanese scholars and by
Prof. T’ang.3? It has a polemical note directed against those who invoke
the Buddha (nien fo seng & #i18) probably the Lu-shan group of the
Ching-t'u followers.?® In style and content the author looks like a
Buddho-Taoist of the 5th century.®

Book or THE (EssenTiAL) SAMENEss OF THE Two Bobpigs OF THE
Bubbuia, Chang-liu chi-chen lun 375 BB E 5, listed in the oldest cata-
logues,® There existed another treatise with the same title by Seng-pi
% 1. No longer extant.

'T'he Japanese Dictionaries®® list more commentaries attributed to

¥ 'ho Taishd Tripitaka contains two editions with Seng-chac’s Commentary:
(1) the Wei-mo-chieh so-shuo ching chu ¥ B 35 BT St 88 8 (1775, xxxviii), in which the three
tonchers Kumarajiva, Seng-chao, and Tao-sheng are quoted. Tao-sheng’s commentary
wnn writton after Seng-chao’s in an effort to improve on it; ¢f. Tao-sheng’s biography
in Yu-lu 18, 4: 111b. () The Ching-ming ching chi-chieh kuan-chung su 384, %0 5 R M
11 compiled by Tao-i M (2777, LXXXYV), dated a.p. 760; besides the above
threo commentaries there is an additional one by Seng-jui. {According to T’ang a com-
mentury by (Sung) Tac-jung i Bl is amalgamated with the others.) A Ch’in MS found
in ‘l'un=hunng was published by Lo Chen-vil in the Cl'i-ching K an ts’ung-R an 18 &
# 7 (1937) under No. 3, containing the first three p’in almost complete.

" "Pransluted by Robinson (1967): 210-211.

™ Lo Code du Mahdvina en Chine, Amsterdam 1893, Aboutthis cf. T ang (1938): 827.

* 'Mang (1938): 332. It is first listed in a a.n, 858 catalogue (Taishs 2173, LV:
1106h). But Prof, T’ang has scen o blockprint with an introduction of Huai-hui 48 I
whao died A.n, 808,

11l agh: By menns of their invocations they conjure up all sorts of appuritions’
Hgmimmma. .

4 Thenuthor, though certuinly not Seng-chuo himwalf, must huve known Lis writings,
I found the Pag-trany fun helpful in undorstanding ditlieult pheanes in Chao=lun, The
title tn umtilly transintod un 'proctous sepository’, bue of, Hefl ase 6 2100 21408 .2 % B8
AL,

W Ol ang-lu 838y,

® Ono Gemmyd (1940) nv, (B8,
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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
by Stanislas Julien (1842: xxxviii), which is unknown before A.D. go1.48

3. INTRODUCTION AND COMMENTARIES#

A. INTRODUCTION

1. Chao-lun hsi. Introduction by Hui-ta of Hsiao Chao-~t'i monas-
tery NBEF W PIEEE.

Hsii 2.x/1. Reprinted in Commentary 5% and an extract before
Commentary 9. Hui-ta is probably identical with the author of Com-
mentary 1 (see below).

2. Commentary to Chao-lun hsii B P #E 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 hsii chu (Chia-K’o
Chao-lun hsii-chu) 3555 P 5L, /N RRF W EERE by Hsiao-yiieh
from Lo-t’an?® {f % ¥ i e A 7.

Printed in Hsi 2.1/2 as a separate article. Hsjao-ylich 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 PH# I 2% (a.D. 1007~
1o72) Cf. Wu-teng hui-yiian & & 5T 12; Hsii CHuan-teng-lu EHE %
#, 7; and Nakata (1936): 383—4.

B. COMMENTARIES

1. Chao-lun su, in three chiian, by Hui-ta BERBEZBREZR
Hsii 2 B.23/4, Nakata (1936): 17-22, Matsumoto (1944): 86 note ro.

4 Chi-tsang F 5 in the Fa-hua hsilan-lun 3BT % ch. 2 (Taishs 1720, XXXIV:
p. 363b) reports that Liu Ch’iu 2l 4], in his 3232 & collected notes from ten commen-
tators, among whom was Seng-chao. There exists a commentary Chin-kang-ching chu
£ M EE (Hsit 1.38/3) also contained in a collection of commentaries by Yang Kuei
% 2= (Sung), Chin-kang-ching chi-chieh & BB E#E (Hsii 1.38/5). But because it is first
mentioned in a Japanese catalogue of A.D. 1094 (cf. Taishd 2183, LV: 114%7¢) it may be
spurious. These commentaries were marginal notes without great value.

4 Cf, . Pelliot, T'oung Pao, 13: 392.

48 Nukata Genjird (1936): 355~4006 and Matsumoto Bunzaburd (1944) pp. 73-86.
References here are to the /st edition of the Tripitaka; other editions may be looked
up in the 1Y Index,

T "Pho lithogeaphic edition of Shanghai hus Chao-t'7 s #3388 55 byt the photograph
publishod by Matsumota huw ugein Asiao NIFE R R

W Wanl of Chien=ch'ang 88, Klungel provines,

# "The ttle page of the munuserip }wluwd In the Tripitahas in lost Dut the colophons
on pp 43in und dqdly way Huista shéih ehuan gmmaﬁ

B
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The text, as we now possess it, consists of a first and a middle chiian.
The last one seems to be lacking.5® The work is in fact complete, though
the modern sequence of the parts is changed. As appears from the
context,® Part III originally came before Parts I and II.

It has been doubted® 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 818, i.e. by the name
of a monastery. Chi-tsang®® too quotes him by this name. Yian-k’ang?
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'{’
refers to Hui-ta of the Lesser Chao-ti ssu in Jun-chou, in Chiang-ning
hsien.’® The commentary says that ‘PART I expounds laukika, ParT 11
paramartha’®—an odd idea, not justified by the true meaning of the
book. But the Introduction says the same thing."

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 B and i-ssu-chi | ie. ‘record of
and private record of the views’—namely, of somebody else. So there
must have been a disciple who recorded the expositions of his teacher.
"I'his should solve the problem.

Yitan-k’ang tells us that Hui-ta flourished under the Ch’en ( 557—589)
He himself says that he had taught for twenty years when he wrote the
commentary. His writings show him as a firm supporter of San-lun as
against Ch’eng-shih school.

2. Chao-lun su, in three chiian, by (T’ang) Yiian-k’ang 2= %4
()20 RE 34,

1lsil 2.1/1, Taishé 1859 XLV, Nakata (1936): 377.

Yiian-k’ang is known by his biography in (Sung) KSCH 4.5 He was
thick-set and energetic, unlike the general idea of a scholar, but eager to
leurn, ‘In the Chen-kuan period (627-649), when he came to study in
the capital, he carried on his back or dragged behind him the three

% Cf, [1sfl 213 1655,

BT g4zc: 11 f, and 428d: 15 f.

¥ Cf. Nukata (1936); and T'ang (1938); 331,

M Tawel'8ng-hetlan un IREW ch, 40 4ve 11, of, 11T 4320 1.
M YK 43¢ 10-16,

8 A YL A wae south of prosenteduy Nanking,

81T g4,

 Introductions 3ed.

 Tyiths 1.1 a7,
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books (of the San-lun 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 ZE teaching San-lun. A
catalogue of A.D. 1094% 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 5% 4.3 (Introductory Part).

3. Chao-lun cWao ¥, in 3 chiian, by Hui-ch’eng of Niu-t’ou-shan
Yu-hsi ssu 458 1L BOVE 57 8 5% 88 . Nakata (1936): 379. Makita (1955) 281.

The Taishé Index, Vol. I, has an entry that says it was written by
Hui-ch’eng  # 5.9 According to Nakata this manuscript is preserved
in Togano Kozanji #E&L=F. It was first listed in a catalogue of books
which Ennin BEl{= brought back from China in A.D. 839.%* In another
catalogue of the same author, Ch’eng is listed as Hui-ch’eng ##&. In
the postscript of Commentary 5, # is written Teng . Unknown.

4. Chu Chao-lun su, in 6 chiian, by (Sung) Tsun-shih of Yao-feng
i, KRR 2@, Hisii 2.1/2, Nakata (1936): 381. Hs# 2.1/3 has
a table of contents in one chiian ¥ —2%, printed separately.

The author Tsun-shih (964-1o32), of Yao-feng ssu, with the fancy-
name Tz'u-yin Ch’an-chu #BZEME, 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 2% T an-chin wén-chi 855
B ch. 13,% in the Fo-tsu ung-chi ##EE and other collections.®?

5. Chao-lun chung-wu chi-chieh, in two chiian, by (Sung) Chmg—yuan
(1011-1088) of Chin-shui & E‘ﬂé"%%ﬁzﬁ BARPFBEE.

Nakata (1936): 384388, Matsumoto (1944): 73-86, Makita (1955)
2778. Published by the Fo-hstieh shu-chii #2 %/ in Shanghai after a
Sung print in the possession of Lo Chen-y{i.#¢ Lithograph, undated. A
Sung print in the possession of Matsumoto differs in details. A post-
script entitled Chi-chieh i-tx’y $#EE & is dated A.D. 1058.

Ching-yiian belonged to the Avatarhdaka School: a disciple of Ch’eng-
ch’ien & from Wu-t’ai shan. He was later active in the South. His
biography is found in Fo-tsu li-tai 'ung-tsai, 19,%° and other collections,

S Tung-yil ch'uan-téng mu-lu BN B % (Taishe LV 1150).
8 Taishd Indux, vol. 1 479c.

M Taishd 2168, 1LV jor7h.

9 Taisht avig, Liligig bl

WL Chlen Yian BUE (rogo)r ohy 03 14b,

A Hthogr, od, In Chen-han-fon 68" ungsshu T8 40 1% B 0th roprint, is probubly the
sme,

® Laisha X1,1X1 67ab,
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Among the material which he collected are Commentaries 1, 2, 3
and three others not extant. In my notes I have sometimes used Yiian’s
quotations from a Chao-lun su, in three chilan, by Kuang-yao of I-chou
(modern Lin-i in Shantung) FMYGHBE, a T ang monk who lived
A.D. 716-807.5¢ Makita (1955) 282.

6. Chao-lun chi-chieh ling-mu ch’ao L ES I, in two chilan,
by Ching-ytian (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. Méng-an ho-shang chieh-shih Chao-lun #Z R A H R EFH in two
chijan. Reproduced in Chéron from a Kamakura MS now in the Maeda
Collection. Sung. A detailed study by Makita Tairys (1955): 283-289.

8. Chao-lun hsin-su, in three chiian, by Wen-ts’ai (Yiian) 28 5 # 5%,
(Y24 3k . Hsil 2.1]3, Taisha 1860 X1V, Nakata (1936): 38891, Makita
(1955) 280. The number of chiian differs in the various catalogues; the
extant version has three.

Wen-ts’ai (1241-1302) was born of peasant parents. He was a great
reader and passed most of his life at Pai-ma ssu 4 5% 5F (Temple of the
White Horse), Loyang. He was therefore also called Shik-yiian tsung-chu
AL, ‘Patriarch of the place from which Buddhism spread (over
(.hmn)’ When the Wan-sheng yu-kuo ssu BB E <5, the main monastery
ut Wu-t’ai shan, was founded by Ch’eng-tsung 5%5% (the second Yaan
emperor) he was appointed its superintendent. Among other works he
composed the Hui-teng chi ZEH (Collected works of Hui-teng). The
latter is probably the author of Commentary 3 above. Wen-ts'ai’s
biography is in the Fo-tsu li-tai Pung-tsai, ch. 22.57

Wen-tg’ai says, in his introduction, fzu-hsii B F#, that he used Kuang-
yuo's commentary and a su B& by a monk called Ta of cloud-hermitage
B Wik, "This might be Hui-ta.

9. Chao-lun hsin-su yu-jen 3% 71, in 3 chiian, by Wen—ts ai. Hsii 2.1 /3
"I'his is a sub-commentary of previous work by the same author.

10.  Chao-lun liieh-chu V& ¥%, in 6 chiian, by Te-ch’ing (Ming) BA# ¥ .
Hstt 2.1/4. Woodblock, two-volume edition, published at the Chin-ling
k'o-ching chu & B %8, Nanking 1888. An abstract from Hui-ta’s
Introduction is given in the opening and a postscript pa B, dated a.p.
o5, by a certain Iui-chin #7¥2 at the end.

T'e=ch’ing (1546-1623) wus a Ch’an monk from Nanking, Ilis bio-
graphy 18 extant in his collected writings;™ he is better known under

SO CUang) fwen ol (Hain Tlang=thy 84 13h),

O Tafehtt X1.1X1 yagh,

W Hansthan tashib wdng-ou ol ftanehi BRI M S8 by Chtan-shan B8
(Hi n.38/n-1),
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the ‘mountain-name’ of Han-shan #ili. Among his works are com-
mentaries on Lao-tzu and Chuang-tzu.s® ‘

This Commentary is partly polemical, as appears from the content.”
It tries to defend Seng-chao against the charge of inherent Taoism,
made in a pamphlet Wu~pu-ch’ien cheng-liang lun % FEBIE&ER by
Chen-ch’eng 82 #. The controversy was followed by a whole literature
of essays, some refuting, some justifying™ 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-lun su-i BER B #, quoted by
Anchs™ and in the colophons of Commentary 1.7 Tang (1938: 837)
thinks that this is a Japanese book. An outline of thirteen Japanese
commentaries by Makita is found in Chégron: 281-283,

4. NOTES AND COMMENTS
ON SENG-CHAQO’S PHILOSOPHY

A. Tue TeErM ‘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 demonstration, 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 interprets’ 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
may or 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

# "The collection includes a Tao-te-ching chich-fo 1 BB RIESHE.
W Cf. the text of the commentary: 204b and 295d.

" Collected in Hstl a.3/4.

W Chitron sho-ki TN (Taisht 225%, 1.XV: 930 3).

AT gath und 4444,

¥ 1 ume the word in the speolile senwe for all views which Impute value to factn; seo
my pupsr On World-intsrpreiations, Rantinlketsn 1016 BE pugen.
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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 béaring 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
or foe. We may be deceived, naturally. We may be in doubt. And in that
case 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
change but survive, and are traceable through the whole history of a
society.

World-interpretations are not patterns, but patterns derive from
them. World-interpretations are formed from observation when by
means of analogy an observation assumes cosmic proportions and passes
for a universal clue. They represent the interpretative milieu in which
we live with its figures and standards of value. Patterns are single
fentures which have become transferable and re-appear in other milien
than the original one from which they derive.” This will be immediately
clear if we now go on to show concrete instances of interpretations and
putterns in China.

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

™ "Phoy were called Denkformen by Hans Leisegang (1931) : Denkformen, Berlin. But he
dintinguinhied only two patterns, the pyramid and the circle. In my understanding they
wre much more numerous, The French word motif has a similar meaning when used by
atudenta of nrt and music, literature, ete. For out purpose it will be sufficient to distin-
%uluh hatween ‘interpretation’, non-transferable (as a whole), and ‘pattern’, transferable,

M-yung, of which much will be said later, originally was ‘interpretation’ because built
on snnlogy, but became a ‘pattern’ when it was transferred from cosmology to explain
the fanction of the body, political features, ete. Other examples are easily found. The
engine in the West became a pattern immediately after ita invention (I'homme machine)
und there are physicists who interpret the whole world as 8 macliine in the sume way
that ‘Puoiste interpret ‘ol that occurs’ as awakening from an initinl inertiul state, or
Indinn philonophers intorprot world evolution ss proliferution of an initinl principle,
Hundreds of those interprotations oxist which geadually hecome creodn and lond to
the bupositlon of moral rulos and oven lawas,

| inentionsd snrllor that Reng=chro's langusge b poculine, but referred to his style
vuther than to his cholos of worde ~hia rlsrmu und allegarlen are 1ot uncommon,
[ wondet {f e han uoined a single new atmile; In thin he ls rather sterile, Compare for
{nwtanee hls linguage with that of & neo<"Taolst with Buddhis tnelinationn, a friend of
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8. NoTes oN THE HisTory or BuppHO-TAOIST INTERPRETATION

i. Latent Power and its Manifestation

In a little pamphlet which Ou-yang Ching-wu EX [ 5 ##, the founder
of Nei-hsiieh 12 | gave me after a lecture in Nanking, he sets forth the
doctrine of #7 # and yung F, 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 K4, 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 (#’ien ) watching over the honour
of the dynasty. He acted as Providence (#’len-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 (¥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 ¥ M. 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 Tao-lin, Sun Ch’e 3 # (high officer under Chin Mu-ti %), who writes in the
heginning of his Yi-tao lun R M (HMCHI 3: 16b 19 f): Jefliitha®, (8 ¥F 4, &
B, 5 R AR % . “The Buddha is the one who has realized (#'1) T'ao, Passing
(through the Univarse) unhampered, (he) bestows blessings upon everybody according
o their needi; he dose not ol and yet thore is nothing that is not achieved thereby.’
‘Thewy sentoncen contuln dn nues the puttorn underlying sl philosophical thinking of our
pariod, inclustve of Chaoslun, 'I'he aame teemn are used throughout in exncily the wame
manning. Hut, this In, of course, only the pletform from which Bongechno sturts and
which: Anully, wn we shell ses, slimest aumpletely dissolves,
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human standards. This whole he called #f2u-jan B 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 (fao)
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.” 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! Adapt oneself to cosmic harmony and finally, like nature, one
may gain eternal life. (‘This is not said in Lao-t2u.) 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.

i1, The Sage

Lao I'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°den-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 8 pood conscience, however paradoxical this may seem. Taocism
was for the private use of the people; Confucianism was a State
religion. Tts rules and dogmas were divine manifestations. They could
not be discussed. But Taoism was a philosophy, the work of one who
claimed no divine authority. That is why the image of Lao Tzu’s Sage
hua changed again and again until recent times and why it still lives and
uctivates thought.

What Lao 'I'zu transferred was an experience repeatable at any time
even by people brought up in different traditions, Experience, because
it relers to facts, is independent of dogmas. Though Lao Tzu’s

"1 nd yung nre often translated as ‘substance’ and ‘application’, but, wxerc thesc
tevinn re used in the Buddho-"1'noinst literuture ono would do well to add ‘cosmic’ in
order to mnke it clear that the question is of two cosmic states (or aspects). No reader
o d tioma that :xlmliwtzon (or 'funciion’) refors to thaut self-application of the cosmos
whtlely In thdw tranmlation is called it ‘soll-manileatation’. 'T'he umlcrlymg mmlugy in that
ni un original ‘vold’ state which unfolds 1te contonta, not of u ‘substinee’ which takes
‘uite ihutms « "T'he pansage most often referrad o fn thin context in found In the Lav«teu 4,
000 T AR "l'lmuqh the "T'eo only poura out (never takes (), whl It mpplios
soeinin to he [nexhauntible’, "o awalies from ¢ 'sleep’, 1t manifests (e hidden *virtues',
{t heeomen ~nat thiv ar thm but what lrom the heu}nnlnu it In
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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 (Zao), he simultancously 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 TE K. 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.

1. Speculation on the Tao

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

™ ] follow I"ang Yung-t'ung. In the Lao-teu ‘Mother’ (ch. 1 Wan-wu chih mu ¥
2 ), ‘Ancestor’, ‘Root’, ‘One’, a,0. oceur; of. ch, 28, 52, 59, 61, Chuang-tsu has pen
Aol x? ch. & ol aab ZMMTHe, SORMRBRE Z A . (Giles 1961: 132, ‘Repose,
teanyulilley, stillnosk, {ngetion, those wore the source of nll things'.)

™ Taswnl KR Liosinu 18,
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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.
'I'he change from #7 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.®® Wang Pi defended this
slogan of ‘original nothingness’ against those who found that contention
shocking®® and proposed ‘original thingness’.

iv. Speculation on the Qualities of Nature

In Taoism, Nature was conceived of as ‘self-so’, i.e. as independently
existing, neither subject to the will of a Cosmic Ruler nor self-willed in
itself. Things grow, the seasons arrive in their turns, the heavenly
bodies follow their predestined courses: in Nature there is order
(/i 1).5% All beings are fed, each with what he needs. In Nature, there is
n wisdom. She, mother of all things, seems to feel what is needed
(han 1) and to respond to these needs (ying #8).5% Lao Tzu has said that
there is a Spirit (shen ) in the universe®* who could not be without
qualities, but who also could not be supposed to cognize and act like a
human being.

China, to my knowledge, is the only country where at that time
this problem was strongly felt as a problem and seriously debated. No
solution could be found, naturally, but the problem was kept living
through the language: kan and ying denoted that cognition and reaction
which is not human purposive cognition and reaction.

M e could point at Lao-tau 40 Y sheng yit wu & B G, ,

M Pon-tun KAl opposed to pen-vu R4, The ensuing' dispute went on under these
enteh words, Soe Apprnnix 1, "Third School, and On Sinyatd (Pane 11, La).

B eneti cih 1, woan=wor el IFOR Wiz, B 2. CL I Demidville (1956):
P péndtrution du Bouddbizme duns la tradition philosephigue chinoise’,

My later Buddhinm the meuning of thewe termw clunged; the conmon phrase
R slmply wuys that prayer is hoard,

* "The pusagen to which the Huddho-"Taolsts were nooustomed to refor whenever
thsy needad prool that the Highest Belng was n peraon, are in Laoteu 61 25388 and
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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 = %), 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: Sikyamuni and the Sage of Lao-tzu. In the Mahiyina
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
sitra tells us how the Buddba woke up from his trance and promulgated
the Law, The Vimalakirti-nirdesa describes his life among men more
vividly than the Hinayina Mahdparinirvapa sitra does. And the
Prajiiaparamitas,®® which at that time were only incompletely known,
should contain the final truth. For Prajiid 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.®® A wall of misunder-
standing separated the two religions.

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

® Conss, 1L, (1088, 1900, 1961),
w0 Cf P Damidville (19g48), ‘Lo Councile do Lhasa', p, 38: ‘Lo syatdmo de Dhydnn,
dit I'Rvell Mublt, ne corraupond on rlen & oo que préchs la Bouche 'O,
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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-Iun 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. Prajfia feels and responds
like Nature.

'I'he resulting problem is the same. Does Prajfid cognize? Does she
act? Even the Middle Path assumes another appearance in Chao-lun. Itis
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.

In 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-
dinarily intelligent, far beyond what his contemporaries could conceive.
Iis search for a language in which statements could be made about the
infinite, his clear comprehension of the antinomy inherent in Existence,
his conception of life as cosmic consciousness awakening, all impress us
un rather modern and may even stimulate Western thinking once we
have become accustomed to their external strangeness.

vil, After Seng-chao

"T'he Chao-lun closes a period. Afterwards, we hear no more of the
Suge and his attributes, or about non-World and its relation to World.
But we might also say that Chao-lun stands at the beginning of a new
period it had cleared the field. New problems arose with every siitra
newly-trunslated, Of these, the moat important were the Vimalaklrii
ftra, the Nirodua sfitra, the Avataisaka s@tra ( Dasabhlimika ), snd lnter
the Vajracchadihd Prajapdramitd. 'I'he translntions of Paramirtha and
Intlan-teang (Vasubandhu end Asangn) were studled but discusmed
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only in very recent times.? The Lankdvatira sitra had little influence
in China.

Seng-chao is said to have founded the San-lun 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’®® was taken up by
Chi-tsang & #X and rather thoughtlessly applied to other subjects. The
San-lun 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 Dhyéna School were mainly interested in their own libera-
tion, while Seng-chao was immersed in ontological problems. These
influences need to be studied.

oy

c. Note oN ‘Prajia’ (Parr I1T)

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’.%* Nature sees things not as 2 human
eye sees them, Chuang Tzu says that ‘human knowledge must wait
(upon experience to be acquired) before any action’.*® 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’.®* If so, what kind
of knowledge has Nature?

Seng-chao’s reply is that Prajfii 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 Mala-madhyamika
karikas.” Inspite of these comments, Seng-chao never fully understood

8 By Hsiung Shih-li #8177, Chou Shu-chia E M 2 and the scholars connected
with the San-shih-hui Z# & in Peking.

88 Chi-wel chi~chen 315 A 8. This is not the Middle Path as conceived by Nigirjuna.
Sce puge 27: Note on Stinyatd.
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what the Middle Path, propounded in the karikas, meant to Nagarjuna,
its author. Nagarjuna equated sarhsira with nirvana, 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,* implied
a promise very different in content from that concomitant with the
Middle Path of Nagarjuna (samsdra eva nirvanam).

So reference to the various meanings the term prajiid assumed in
Indian Buddhism?® will not help us to determine the true significance of
Chincse pan-ju #401 (in translating prajiia). 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.
It was asked whether a Cosmic Actor (the Sage) could act, or a Cosmic
Mind could see earthly happenings? Opinions were divided. Seng-chao
solved this by equating both alternatives. The main theme of Parr IIT is
to prove this equation: Prajfia sees (or cognizes) and simultaneously does
not sce (or does not cognize as human minds cognize, viz. single things
or facts). What does he mean?

'I'he image which Seng-cho had of Lao Tzu, he enriched with a new
motif.” In the Lao-tzu there is no question of a Cosmic Mind which
sleeps and wakes up. In the origin the universe was pure, quiet, undis-
turbed by human passions but it is never said that it was dark first and
hright later.? But Prajfid is just that, the light of Cosmic Consciousness
shen hsin B0 personified. Consciousness may not be awake and then

W hi-wei chi-chen W3 W) . See Panrr 11 p. §7 0. 197,

M Phore exist many varying definitions. But, a6 D, 'L, Suzuki correctly snid, common
to all of thent in tho menning given in the toem praffidvimukis, 'rucnﬁnirinn (of the world
e undoairable, which liberates Trom common Infatuation for wordly happiness)'.

" Compare the Followlng two quotations in Pawe 11, 1 MU, MTAS
('I'he Contnon is) full, though not of things, (it Is) vold, though net nothing', BRR K,
i )\‘if)ﬁ]ﬂ,‘tha old Innoet dark, the Tight Humines no (things)', The interpretation of
Tma Tau's ‘living univere’ Klmo) an 'Hving light' (ehao) wie new,
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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 #'7 and
yung. For, originally the #'#—yung pattern involves a ‘dynamism’®®
such as is inherent in every change (as changes always lead from one
state to another).®” This concept of ‘dynamism’, Seng-chao was forced
to relinguish if his equation of non-World (¥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 (mef P) is the periphery
(wai $4). 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 #’7 position;®® calling it
illumined, awake, speaking of its Without he refers to the yung position.?®
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,100 v

At Lu-shan the term chi B instead of #'¢ was used by those who
tried to join the Cosmic Mind in Samiadhi (meditative trance).! But
these meditators understood things differently. You cannot of course
get Prajiia 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 7 mundo. Hui-yiian did not think of the Spirit as identical with
the world but as the Highest Being acting iz the world'®?* 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

9 Cf. W. Liebenthal, tr. (1947): “Wang Pi’s new interpretation of the I-ching and
Lun-yii’, by T’ang Yung-t'ung, HJAS 10(2): 143.“The Original Substance pen-t'i A% g4
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 X 5).
Ct. Chao’s chao kung JR ).

Y The change implied is not that of a thing which moves from one situation to
nnother situation.
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itself. The act of the Tathagatal®® 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 identical.10¢

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, Prajfid reflects what is within and thus creates what we call
‘world’ but what in fact is nothing but her ‘inner world’.1%%

On Lu-shan the Sage was conceived as cosmic meditator, but Prajiid’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 Prajiia is within and without simultaneously. Prajiid’s
very existence is light, life and creation. All dualism is excluded.

What, then, is Prajiia? Is there any experience which could give us
an idea of what Seng-chao means, or does he simply let his imagination
run wild? In PART I he equates the act of the Tathdgata with the Tao, the
law underlying all cosmic changes, which creates the changes, reveals
them, knows and acts them.1% What is a law? It is not a thing. There are
recurrent events, such as the movements of the celestial bodies, or those
of the scasons, that seem to be guided by laws. Did Seng-chao notice
that laws may be discovered anywhere in the seemingly accidental
oceurrences of daily life? ‘Is the Tao far away? The life of ours is Reality.
In the Sage far away? Recognize him as in truth he is and you are the
Bpirit’, he says at the end of Part II. And in ParT I he shows an
eugerness 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.

it. The Myth

In the landscape of ‘On Prajfia’ (Part III) we see Nature, or the
Huge, conscious of all that happens and providing every being with
what it needs. He rules destinies and guides them as Order or Law, he
guides people to their destinations. Though this order functions like
the sensons or like a mirror or echo, naturally automatically, though the
Huge reacts without stimulation (by complaints), and though he has ro

G Paer £, ny 163, :
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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 ) rules the world and
cares for the people,'%” while Prajiid knows what happens; in I1. 4 Prajia
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
{& % , whose commentary to the Dasabhiimika sitra is lost, but whose in-
troduction is extant,®® equates tao and yana and calls the Cosmic Vehicle
(mahdyana) what was originally the Cosmic Way (fa-tao KE). 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 Prajia,
no doubt, is a person like the Sage or Nature, ‘Mother of all things’.
As T 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 ‘Sonyard’ (ParT II)

1. T’i-yung B and Chen-wei ER

From the beginning of this treatise it is clear that the mythological
landscape of Part III with its figures, the Sage, Prajiia and the Spirit,
is still in the background of Seng-chao’s thinking. The Sage ‘passes on
unimpeded’, etc. but his attributes or those of Prajid are no longer
discussed. Here the grand theme is the relationship of the two spheres
now no longer defined as #'i-yung but as chen-wes, Truth and Ilusion.

107 Shan hails from Lao-ten, but occurs also in Lish<tan, Kuan-tau, ete. Cf, Lao-tzu 39
e DLER und Pany 111, L4 The tranalation of Projfid is shen-hsin 30, Mind of the
Huge, or, Eer]mm better Cosmie Mind, Cosmic [ife, for Mind is not a quality of the
Huge; both phruses are perfectly synonymous,

W EL WL Lilebenthal (1901); "Ousemilnd-dhurma’, 41 11 Bee alwo Panr 111, 0, a3y,
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Nevertheless, from the distinction made between ‘things’ and ‘their
counterpart within’ (v. note 180) it is evident that Seng-chao did not
fully understand Nagirjuna.

The formula of the Middle Path as it occurs in the Madhyamika
kdrikds, does not refer to cosmic states but to propositions (drsti).
These are denied existence as well as non-existence (reductio ad absur-
dum, prasanga). Again at the end of his treatise Nigirjuna draws the
conclusion that nirvina and sarmsira are the same.'”® Samsfira is the
totality of dharma which are born (utpatti-dharma); nirvipa 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,
but in Sanskrit the plural number is used.) It is possible to speak of the
same as existent in Illusion and non-existent in Truth. Truth and
HNlusion (the T'wo Truths), however, cannot be equated, and this is not
done in Indian Mah#yana. Seng-chao, in doing so, treats the Truths as
spheres (#'i-yung), as shown in Parr III. He distinguishes World
(the world) and non-World (personalized as the Sage and other ‘cosmic
figures’). In Part I 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 Samsira and Nirvina, still less
that of Truth and Illusion. As we shall see later, it is antinomic.

As this book is not written for Buddhologists only, something should
be eaid briefly here of Indian Madbyamika.

5. The Middle Path of Nagirjuna

In the Madhyamika karikas,1® the equation of Samsira and Nirvina
in arrived at after twenty-five chapters filled with argument presumed to
refute all possible predications. In every proposition a subject (8) is
predicated (P). For example in the proposition ‘he goes’ (Karika II).
We might expect that an opponent will either assert this proposition or
deny it, and 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
which is not disputed, to deny, e.g., that ‘he’ exists, and to follow up
with the challenge to prove this point, or else to reproach the opponent
of handling ‘irrcalities’. Thinking, of course, deals with ‘irrealities’;
voncepts do not act and move, or suffer, as real things do. Argument

e M XXV, 19 “There ia no difference at all between Sarhsiirs and Nirviipa.'

9 he Heernture on Madhyamaka is listed by La Vallde Dousnin (1y33), Mdlanges
a3 1, Llis Refloxions sur ls Mddhyamika, snd Stehorbatwky's Niredpa are still tho host
exponitions of thin philnmml:’y, to which wu should ndd (1ya7) 8, Bchayer, Ausgowdliite
Kupital ais der Pravannapad 6603!): Rinleltung, nnd Murtls The Central Philoro Iby
of Buddhiom (1og8), With |, W, de Jong (1949) and J. May (xugg), wll the krfhds
tugether with the muln sununantury are now avallable in Wentern languages, Beo sleo
n$ 9.- ‘
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does not shift things from place to place. But that is just what Nagéarjuna
demands that it should do and what he considered a valid reason to
‘reduce to absurdity’ (prasarga) 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. What is it that does not last? What is it
that changes, that is transferred during transmigration? The soul
(dtman), 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
(rapa) and some of a more mental (citta) nature? Five of them were
distinguished, called the skandha.?'* The last in the row, vijfidna, a
shadow-dtman 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.

Pratityasamutpida. Vijiiana, acting in the karmic process, was still
rather concrete and not very different from dtman. 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’ (ksana) 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 Sarhsira.
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,'® though it can become a dharma
when analyzed and disputed.

UL The shandha are matter, perception, mental matter, karmic residues and the
shadow which aurvives snd ro-incarnates, "This last entity is also used as a pars pro foto
for tho shandha in gensreal. 1t in a kind of ethereal body duplicating the actual one.

U8 Piseansion on thowe topios wam forbidden by the Buddha, 8o, the dharma might
alno he doflned an toplon Hoonwed Tor dobute. In the outlines of dharma these are lgraupcd
{dharma=santdnag), But the sgme term e alno uned for individuntlifelines {prihagiana=
vantiing), Nes my urtlole ‘IMng und dharmae'. Aslatleche Btudion, ed. Horst
'I'noharner, Ziieloh 1987,
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Ksana. Even before Nagarjuna those links by which the chains
(santgna) of birth and death, cause and effect, are formed were called
‘moments’ (ksana). 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 ksana 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 santdna. A santdna consists
of ksana. 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.
‘I'ime 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, drsti)
such as God (ivara) or Cosmic Man (purusa). We might call them
dogmas but the term ‘position’ has a wider meaning. It is any concept
used in argument of which is said that it is or is not.

We are now prepared to continue with our discussion of Nagarjuna
nnd ask again what he meant when he demanded more from reasoning
than it can do: thoughts do not yield life (kriyd). 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
process of its predication. If we propose that ‘God creates’, this implies
that God exists with and also without the property of a ‘creator’ because
by way of predication he acquires the property of creator. Even when
we sy ‘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
contain the specification that he ‘goes’. So we have to decide: is ‘he’ the
ane who goes or the one who does not yet go, or perchance the one who
hun gone already? It is obvious that, if we continue querying in this way,
the ‘position’ of ‘him’ on which we stood quickly crumbles and finally
completely vanishes.? Tor of what else is ‘he’ constituted but of his
predieations? And what remains of ‘him’ after more and more apecifica-
tionw are added? Where is the propertyless substrate (dtman) of ‘him’
which laats while ‘he’ changes?

HE T'1g pencler munt remember that we m'v not dealing with the pruhlom Itwel( but
with the problem aw Nagfrjungs voneslved it
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Nagarjuna contested ‘positions’, and in his eagerness did not stop
even before those held by Buddhism. In the Karikds 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 Nigarjuna refutes himself his intention is not to admit the
opinions of outsiders. He stood on ksanikatvam 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 (saz), whether conceived as a person
(@tman) or as a substance (dharma); it is $anya (in-existent).!* But
nevertheless, and for that very reason, it is there (fathd). 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 (anmiruddham), not subject to birth and death
(anutpannam) which means that Simyatd is nothing but tathati: 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 Sarhis@ra is of our own
making. It is Sarhsira as long as we think of it as Sarhsira, as long as
we want to destroy it. We have to live it. Then it is Nirvana.

In the Karikas, Nagarjuna demonstrates the absurdity of reasoning.
Argument never deals with what it pretends to deal with, the ‘living’
as it 75 (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 ksana 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
catablish that relation. (8) is a ‘moment’, (P) is 2 ‘moment’ and the

He Boo holow note 108 1, 87, 'Phe commen tranalation is *void’, Stchc:rbatsky hus
‘rolutive’, 'Tneoxintont’ Iv what neither exists nor doos nt non-exist. Cf. the Immduc-
tory Btanws of the Karikds! 'Nothing diseppears nar doon :m rh ng appear; nothing
liew 6n end nor e there wnything steronl) nothing in dentics! ?tu ) nor {athers
anything ditferentintedy nothing woves, naither hither nor th tlmm Nt’mﬁgm, T N
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copula connecting both, whether positive or negative, is also 2 ‘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 finyam). 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 living-dying, dying-living, in endless re-incarnations? One ‘blissful
moment’ and it has gone and the ‘true vision’!1® has replaced the dream;
life, which is terrible, has lost its sting.

A final remark may be permissible. Négirjuna 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 (bhgjana loka ), which is not necessarily
that of one’s neighbour, are transformed in the same act which is called
recognition (jigna) or awakening (bodhi), etc. How is this act to be
described in modern, Western terms? That the world which appears
and 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
Nitgiirjuna did. We love and hate, we hope and despair. To explain these
fucts we call forth causes: physical, hereditary, social, psychological,
und others. We change our surroundings. We shift gears where Nagar-
juna changes minds. He sees things differently. He does not believe
that changing surroundings can remove suffering. But suffering ceases
when one refuses to evaluate it as suffering. With changing values, minds
change and worlds change. One must not take things to be real (least of
ull oncself) and they cannot affect one. The West does not dare to project
that expericnce into universal dimensions or to make a world-inter-
pretation out of it. Nagirjuna did.118

VB Yogi-pratyahsd, This ‘vision’ is similar to what in the West is called ‘creative
thought' in opposition to ‘routine thinking’ though the contents naturally differ.
Proviously un{mown facts (or rather contexts, lawas, solutions of problems) are not
dedueible from known premises but appear or are ‘perceived’ (pratyaksd) though no
thing s percoivd, Btchorbutsley in Buddhist Logic (1058): zi 30 n, 2 suyn: ‘Mystic

o

tatultion s the fuculty of the Buddhist Snint by which ho s ecapab . of contemplat.
Ing (purcelving?) diractly, in n vivid lmage, that conditlon of the Unlvere which hus
haga extublished by . ., the philosophares'. (1 should rathar say, ‘that conditton which
altarwandn will be eatablinhed, , ', Vislon pravedes theory.)

18 ICarl Juspers (10X7) In Die gronen Bhilosophen (1, 9341 'Niglrjuna') wonders
whethsy Ngslgjmm‘: s:ises*imm {w not ldentlenl eﬂi!ll what Tw valle “tranmcendence’,
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1. 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,
Prajfid knows and does not know, etc. In Part II we meet the double
exclusions characteristic of Nagirjuna’s prasasigas: Existence exists and
does not exist, etc., as in the sadasat-pariksd. 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 Kdrikds is proved to be a product of our imagination (mayd), 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) (IL.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 —5%). 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 were
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 Nigirjuna understood it, i.e. life free from birth-death
(anutpatti). Seng-chao’s Middle Path, equating Sarhsdra and Nirvina,
exactly as the Middle Path of Nagarjuna does, achieves freedom from
suffering (in mundo ) and lifts the believer into that blessed realm (coelum)

'ranscendentn] experienca is different from that on which natural science thrives. It
reveals and opens gates in the thickening layer of theories and institutions which threaten
to suffocate true life, Jnspera knows the ignorance of intclligence (die Unwissenhait des
Vearstandar ), Flo snyn ﬁp. 5a6): ‘What in truth oxists is not what is known but what is
done, not, however, the ohbvious netion but that action together with the conviction
which has pmmptecf it, I do not know what in truth exists hut my freedom to act (or not}
maken mo uware of {t' (T'rans, by W, 1..), 'Though Juspers would probably not say that
men ure frag to lve and dis or not, the experlence of hoth philosophers wan, perhaps,
the same, Cf. W, Lisbenthal {1uts),
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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 Parr I.

Nevertheless, Seng-chao, like Nagarjuna, has made a scientific
discovery of importance even though it is not the one of the Indian
teacher. Nigirjuna discovered the impossibility of language, and
symbols in general, to describe life (kriyi). 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
negated 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
language difficulty is, apparently, present in both cases. In my opinion,
the conceptions of Seng-chao and of Heidegger are too far apart to be
compared. The term ‘antinomy’, however, as used by Kant!1? seems to
come very near to that of ‘true language’ (chen yen E =) in the sense of
Seng-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-
sible, because it embraces things. This is not to translate Kant literally
but 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
composite in the second, and with spontaneity and causality in the third.
All these sides of the problem are also alluded to by Seng-chao.

"T'he ambivalence of the word ‘to be’ which lies at the bottom of
antinomy is, I believe, now generally recognized. At the time of Seng-
chao the discovery of the antinomical structure of the universe was an
important event.

Niigirjuna’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, cogitatum and extensum (Des-
carten), Niigirjuna is not a ‘monist’ because he knows nothing of
Descartes’ problem. His enemy is ‘position’. Seng-chao is not a ‘monist’
either, Being Chinese and a T'aoist, he had in mind a universe such 2s
Lato 'I'zu coneeived. “The ten thousand things’ describes the world of
which we are a part. 'The whole is the ‘cosmic phenomenon’ (ta-hsiang
A M) in opposition to the manifold individual phenomena which conati-

N Krttih dor velnan Vermmft, Blomentarighre 11, a. 8, 2, 8, Antlthetih 4.0V, Emte
Antinomlel ‘Atwhmm{ in g fuat, not an interpretation of exiMense, not different in imelf
from any other selentile faot, and may be disvovered snywhers' (W, L.'s tramslation),



INTRODUCTION: 4. NOTES AND COMMENTS 35

‘Existence’ and ‘in-Existence’ for World and non-World, ‘in-Existence’
does not mean what Nagarjuna calls §gnyat@ which is fathata, a term
which is contrasted to World (semsara ).

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 E (para-
mdrtha ) 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-drsti) and the ‘negativistic
heresy’ (asad-drsti) get mixed up with truth and untruth (paramdrtha-
and samorti-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.1** In none
of the Treatises of Seng-chao is there any hint that he considered the
phenomena of daily life as merely mental.

E. Not1E oN ‘TiMe’ (Part I)

i. 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 milien filled with historical
events, spread out before the spectator, which do not move in relation
to our motion.

18 Cf. VS Commentary (372¢, 17) RFRLE, DHER. RIEZE, ZEFE.
WA IR, AR AT L. SRR R, EOEE, DERD, FE—BER, 8B
WM, SR WE T, R R IR,

‘Whatever (phenomenn) there are originate in mind; whatever mental (images)
there are originate in phenomena, 'U'he sphere, where assertions and denials are made,
huebours vain imagary only, (ne party says that it exists, the other that it does not,
nnd hot disputes srise, But he wha ean free his honrt of emotions and in the quiet
(wuter of) his mind reflect the true state, he who ix able to experience the bliss of
atiying In tho eontee (of the moving univornof) and recognize the (essentinl) identit
of existence and nonwoxistence, though he be fully aware of sl that may huppen will
never vogurd 1t un exintont and, though no things are reflected {n the dark mlrmr, will
nevar regurd It ae nonsexistent.’

AN
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Figure 1

_F 2 3 background of historical events
spectator

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

In India ‘time’ refers to the lifetime of an individual who grows and
decays.?® 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
after death (adhvinah). The spectator sees the individual moving,
proceeding towards a personal past (considered as gloomy). Thus, in
this terminology the relative motion of the time concerned is reversed.

Figure 11
1 gmoe— 2 4 § & life-line of an individual {prthagjana-santina)
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
coherent line, the life-line of an individual, while in fact nothing per-
manent, no substance, is handed down. Our life, consisting of single,
incoherent flashes, is comparable to the fiery circle produced by a
whirling torch (aldta-cakra).
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Buddhism does not admit that an individual lasts during his life.
If permanence comes in question at all, it is that of the single ksana.
A kgana cannot change, it could be maintained with some sense that
they lust. “T'he born cannot be born, the dead cannot die’ (na sad utpad-
yati ndsad vinasyati).

"The problem of the dead and unborn ksana, that is, of whether they
exint in the past and the future (problem of traikalyam) was answered
diflerently in the different Schools. The Sarvistivadins believed that
they exist, but other schools did not.

WG, Pafiinli, Yoga sitre 131, 14 13405 (ed. Hmlus) mul .Sa!icawa ax I Cf, VS
(mnmmtnry 47 0 L %"*é@&jﬂjlﬁ,{‘ Ehd W N BN ik, 'J']m lfouline of
s individual v a umtvxt(t imemiuu. or Cﬂmuory) inwl khyuut old ago. denth ocour,
It is ummeutcd with other Hie=lines whim together form what 1 eall u milien. ''hore

ure ut lonst two other types of milmm, nume ( Listur and Kﬁrmtm, How thawe milieus
are Interrelated need not detuln us m'c. me' in h:w- un is, of cuume, not that of
Waontorn physios but whut Hergson ualls ;‘e durde, tha thine of thme-periods,
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#. 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 (paramartha)
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 I1, 1.3), antinomic because the same thing had
to be said twice, asserted and denied simultaneously.

This dialectical problem tormented Seng-chao. If the two aspects
were defined as £'7 and yung (phases of cosmic development) they remain-
ed distinct; and if they were defined as yu and wwu (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
Stitra say: ‘“Without moving, in Samadhi, the Buddha turns the wheel of
the Dharma’#12® :

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 milien 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 Karikas 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.

1. 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

W The ‘Whoe! of the Law' meana that the Buddha prowched the Law SDhm'mn).

Nut Beng=uhuo obviously understands that the dharma (the ton thoumund things) are
at rest though they move,
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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 sitra he describes that experience.!?®

“The lower Vehicles enter a state of meditation called nirodhasema-
patti 2t In this (trance) they resemble dry wood, being unable to move.
The Mah@yina Saint enters bhdtalaksana samadhi (). 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, anusmyti,
recollection of doctrinal materials, and samadhi, 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
better 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
samidhi.

Unfortunately, we possess no description of this state by Seng-chao
himself. But one of his later commentators tells a lively story of his
‘sudden awakening’. Though writing a thousand years later Te-ch’ing
(p. 14) may help us to understand what was meant by samadhi in
China:138

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
Master Miao-feng.12? We prepared a new edition (of Chao-lun) and
I 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,

1 VX Commentary 3, 2; 344¢ 14 f,

1 My, 68.8; Siddhi a04--314: ‘Final extinction’

188 ppydpathdh, the monk's comportment n dally Iifo! serenity in walking, standing,
sitting, lying.

1 TCH  agab,

1 Mino-fong Fu-tong ib 8 MM, famous dhyfon-teaoher of Wu=t'al shan,
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but,—oh wonderl—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 sitra.
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-
ciated 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. Norte oN THE CORRESPONDENCE

In the Answering Letter the word Prajiid does no more occur. The
Sage is called Highest Being (chik-jen Z 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
and unhesitatingly pours out what is in his. Though a basic difference
in revealed which cannot be overcome because both have learnt to
interpret the world on other analogies, the sincerity with which they
confoss to that fact and nevertheless remain friends is note-worthy,
Lt shows the high cultural lovel on which the literate Chinese society
at that time stood,
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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-yiian? 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
submit. Did Buddhist influence exhaust itself in this leadership? Was
I1u 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
silence of one’s own mind (tzu-hsin fo B L) 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
an encyme, so it seems that cultures die a lingering death unless they
are rejuvenated by influence from abroad, an influence which is quite
specific though wholly unexpected and works without transmitting any-
thing materially.

T'he history of the Chinese Buddhist philosophy is a convenient
instance of this general law.



TRANSLATION

I. ON TIME Y1 K& i Wu pu-ch’ien lun
II. ON SONYATA () K & 2 3 (Wu) pu chen-Kung lun

ITI. ON PrRAJNA NOT COGNIZANT
& # & A &% Pan-jo wu-chih lun
THE CORRESPONDENCE WITH Livu I-MIN
FBEREBELAZE Liu I-min shu-
wen Chao-kung ta

IV. NIRVANA IS UNNAMEABLE
B2 & & 5% Nieh-p’an wu-ming lun






7

PART 1I: ON TIME
WU PU-CH’IEN LUN™ g 1 & 25

I 1

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

12

The Fang-kuang™® 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.!%

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 1it. ‘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,
called santina. The totality of santina forms the world, samsira. What happens in the
world?—The answer is a question: What happens to 2 wheel which moves up and
down, 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 dtman.

If so, if in miyd 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 avoeid the karmic consequences.

In Western languages, the word ‘time’ has many different meanings. Here it refers
to that time which is the milien of our experience, la petite durée; cf. Jeanne Hersch,
‘T'emps, tragique et liberté’ (1961: x29). 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 miliex the future
assumes importance, He also varies the similes on the analogy of which he argues: at
lirst, it is life and death (the dead cannot return) which proves that the order of time is
unchangeable, later it is deed and retribution which follow each other in an irrevertible
pattern {you cannot unlond yourself of what you did to-day and pass on to to-morrow).
I'hereby, in the last consequence he proves that the totality of santéna (sarhséira) in
Roality Is motionless {nirviinn), ''hix is the grand result of this Part.

19 [ Ay & M not W H (eaddharma) (HT),
" PYM! 130 19,
1B o RN DL, DR e
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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 siitras)!®2 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’.®® Thus it happens
that the average man is unable to decide whether he should accept or
reject (the fact of coincidence) while the inferior person claps his hands
{(in glee) and pays no attention.!®* Being near and yet unrecognized
such is the nature of things.

I, bowever, 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 V

I1. 1

The Tao-hsing'®® says: ‘In reality, there is no place from which the
‘Dharmas come and there is none to which they go’. The Chung-kuan**?
snys: ‘Observing a place (and noticing that it is empty), one knows that
somcbody has gone. But (the same) who has gone does not arrive at .
(the other) place’.**® Both these quotations say that rest is coincident

188 Antinomic language which alone is suitable whenever one deals with transcen-
dence, See n. 224,

W Lao-tau 35,

14 Lao-tau 41,

i hough in general it is not advisable to demonstrate a Buddhist theory with the
hielp of 0 modern simile, it might be permissible to make an exception in order to save
the reader time, and with the reservation that I am not describing here the thinking of
Hong-chno, If we count numbers, we begin and end somewhere, i.e. we use time going
{ran one number to the following one. But in doing so we have not shifted any number
[rom it pusition in the order of numbers. Now, we ourselves are also numbers ina world
i which cach move is predestined, in a world where causality rules as in the world of
e, nnd while we pass through, nothing, essentially, is changed. .

e DS 4780 19 PSK: 473¢ (T5)0

WATK IR s Sanskrit parfhyd,

W8 1 could not find this sentence in MK hut the idea scems to rofor to Karikds
11,332 yaumdn na gatly prvo'st kedeit kimeid dii gacehatiP ' Beenuse (no goer) is there
hefore (the goor goos) who goes and where?' (T Karika ), Taisht XXX 1 30}, Motion,
avconling to Naghvjuna, muthor of MK, prosupposes three moments: that of urrival,
that of motlon proper, and that of departure, Now, boosuse  dbarma [asie only one
mment, the mover wim moved wan not there Svlv.* there an movsr) before he siurtod
wind the one who was there In, therslore, not the mme an the one who moved anel
arrved, 'Thus, setually, during thet ‘motlon' nohady moves, :

[ O et 5 ot
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with motion and prove (our proposition) that things do not alter their
positions (in the temporal order).}®

1. 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 past*® cannot join what is present,
I infer that they are at rest. So I 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).

(I 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?

IL. 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). (I 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)?4!

Demonstration

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

19 "This explains the title of this treatise.

10 T render ¥ first by “what was once’, as we normally say, but later by ‘what is
pust’ us I could not well say ‘what 4s once’ which makes no sense in English. ‘A man
who hns lived is o having-lived man.” As such he cannot join those living but is at
reat with those past.

1 Kach dharma [ills ita moment (kyara) completely. There is no space left for a
second dhnrma, In the following quotation marks are used where ‘once’ refers to a
wtanding position of somathing in tﬁw aequence of the times, il in the following toxt
in explalned by YK wn It [, yosterduy, which i, of courae, correct. Still I hos not
oxactly the same value we %, Like Knghsh ‘once’ It refers to what one looks at, whother
that be pust or future. Age in future for the youth who wante to be old, past for the dylng
who looka back, But In the tine sequence, youth, age and denth huve thelr standing
positions Independent of the direstion (n which the olwerver loohs,
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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-ni'*? 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.14?

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 mountains'# in fact is calm; the two streams of China rush along
and yet do not flow; the hot air which can be seen in spring time dancing
on the surface of a lake!®® is not moving; sun and moon, revolving in
their orbits, do not turn round. There is no need to wonder at this after
(what T have said above).146

II. 4

(Objection:) There is a saying of the Sage:**? “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
elforts, why strive for change and climb the steps to Enlightenment?

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

10 Confucius. Cf. Chuang-tzu (21 ch. 7 fol. 32a): Bk B R AR —B Lz AR
Bl wnd Kuo IHsiang, ibid. 6 ch. 3 p.oa & 38—k 2 HASF i, xRk
AT . Did Kuo Haiang know of Buddhist nairdtmyam? 1 interpret this passage in
the way I believe Seng-cheo understood it, but perhaps he misunderstood it.

18y KA e (AR )

He 'T'ho Annakrit name for the storm according to T'CH is vairambhaha.

5 'he ‘wild horse’, of Chuang«tsu 1 ch. 1 fol, 2b,

Wt Chistaang in his commontary on the MK (Taishs 1824 XLII, ?: 54;1 ay L) quotes
t}{ﬂu p}u;cuga and, to illustrate the idea, uses the simile of a dream, Ha fauils to catch the
gint ol 1.

1Y Neng-chao quotes Confuolus ususlly ae Chung-ni {t}! not s T'he Bage, YK
therefore thinks that the Nim!sm #hirrg s quoted. Dut this eOtra wan unknown to
Meng=chio who probably seknowledged Confuoclus s the Bags of China like everybody
did at that thme, CL LY gab 11 1) .
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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.!*8 '

Therefore the Ch’eng-chii*®® says: ‘“The Bodhisattva taking his stand
among those who believe in the permanence (of dharma) preaches the
doctrine of impermanence’. The Mahaydna {astra*® 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.151

M8 20 AR, T A 4 of. n. 128, Certain terms are used in a technical sense
by Seng-chao who distinguishes between motion (rest) as it is conceived by common
people talking about movements in nature, and motion as property of temporal, karmic,
or other sequences. We are told that motion Bjf is actually rest ## because in these
sequences nothing can change its position, Formerly 38 (£, #3FE, 438, 1b) were
used for change in the common sense, now # ‘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 {£. An event of the present (birth) cannot advance beyond
its position in the santdna birth-age-death and join death bypassing age; an event of the
past (death) cannot stay behind in the same santdna and join birth. One cannot simul-
taneously die and be born. So we have two clearly distinguished sets of terms namely:

(i) 3 (GE) and ££ (B) for motion (forward and backward) or rest respectively, of an
observer ouiside, along the karmic sequence:

birth <+ age ¢+ death «» birth . . .
(if) B and ¥} for motion and rest proper to the sequence itself.
birth —> age —> death — birth . . .

10 Ch'eng-chil huang-ming ting 1 ching X R ERR, Taishs 630 XV: 451¢ 25.
180 M8 4280 13, '
81 By Atman Scnif) Heng-chao and overyhody at that period understood n physical

- Identity, somewhat as s soul Ie understood to proserve part of its physicul identity.

It Is ditfloult to suy to which mdlien Reng-chno refers here and in the following ‘abandon
ta=day and pune on to tosmorrow’, Abandon what? It cannot simply be the tlme perlad

ks . i et e ARl A A A oo bbb AT WD e 5 n
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What Chuang Sheng!® called (the impossibility of) ‘hiding a mountain
in a swamp’, and what K ung Tzu% 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).!5* 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.25 ‘A
Brahmacarin®s® left his family. White-haired, he came home. Neighbours
recognizing him said: ‘Is the man who once left us still living?’ The
Brahmacirin answered: ‘I look like him but am not the same man’.
'T'he neighbours were startled and not convinced by his words. That is
what Chuang Tzu%” 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
can be true, he yet intentionally makes one-sided statements. Paradoxical,
though unambiguous, such is the language of the Sages alone.

"T'herefore, when he has in mind the final truth (paramdrtha satya),
he says that (things) do not move; when he teaches conventional truth
(laukika satya), he says that everything flows. Though there are a
thousand different ways of expressing (the truth), when understood they
all convey the same meaning, ’

s

but tather the significance with which time (la petite durée) is somehow haunted.
Ho | dared to explain ‘karmic’ identity : while our life-lines (santdna) roll off we remain
karmienlly, if not physically, identical. Seng-chao seems to equate ‘time’ with Sarhsira
(the maze of karmically interconnected life-lines). Now, in liberation Sarhisira is recog-
nieod nn Nirvaiga, the state in which all sorrows have vanished. Thus, if we pass with
inmtend of # Sorhsdra (in the Taoist phrasing ‘comply with nature’) we are no more
subjoct to birth and death. I should wish my reader to understand that Seng-chao is
not blulling but that he has seen a very real problem.

" Chuang Tzu in Chuang-tau 6, ch. 3 fol. 8b: eI AM, BHURE, H2ER,
R R 2R, R ORA . ‘Aboathidden in acreck, o mountain hidden
i like, may bo considered to be safe. But in the middle of the night a strong man
taluew them on his back and goes nway, Stupid men do not comprehend.’ The strong
i i exploined sa the Mux of duily renovation (IKuo Fsiang).

B Conlucius, of, LY 1.0 .

I HEA TR b vld of today® Lo, of ane's karmian ho han ncquired tosday,
" 1 have not suoesedad in tracking down this story,

A mun who pravtines (ascetio) purity, "Iukamoto hss heshman (N,

M CLonoage.
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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.1% 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 slitras speak of permanence?® 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),169

(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
belongs).1%1

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.

g

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 Classic:1%%
“True words seem contradictory. Who dares to trust them? These
words are fraught with meaning.

People who seck (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.

158 See gbove 11.2. I read FR for 4.

8 We read £ for 41 with HT 444b because £ and 3 vield no contrast.

10 Cf. the purallel pussage in 11.4 and n. 154.

101 22 Mk £ Al The use of It seems to suggest that Seng-chao had in mind =i,
tha three phuses of o single knrmic event, viz. appenrance, existence, and disappearance
(utpdda, sthiti, vyaya), 'Thess nro often trunslated Three Times and are in China
idontical with ‘cuume und renult’ ((J%:, harman). But §7 (instead of 3z, ) is not
used in thin context, "Pherefore, 1 think that here Adrman s not in the picture; but efl
the last paragraph IL.6,

8. CF, Lanstau 98 (frat pust anly) Lallinvitara Taleha 186, vol, 111 xaye, of, Chbron
"o .
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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 miliey 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 act!®?® of the Tathdgata remains effective
for thousands of generations; why the Order (he gave the world) (Tao)
after hundreds of acons (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.’’#* Thus it is

“certain: his karman cannot perish. ‘It cannot perish’ implies that, though

nequired 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
it is still unspent. So much is clear. The siitras 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
result!%8 and therefore are always still able to produce one. T'wo moments,

0 ol ()9) translates guna (merit); Th3E translates karman, the law of deed and
rotribution, But with Seng-chao the Tathagata is the Highest Being whose achievement
iw Lis wolf~tmanifestation, In Part III, eighth objection, we are told wmore about this.
3y in W 2, the act of permeating the universe with the Light of Life, making its latent
contents manifest, This act of manifestation is identical with setting the course of the
universe, Cf. n, 332. Very strangely, in the following paragraph Seng-chao tries to
‘prove’ the lnsting cffectivencss of this achievement by two syllogiams {ound in the
hetu-phala parthsd (Karikd X)) which belong to o completely different puttern and
only there cun have nany moaning., IPor Nigflrjuna’s intention was to disprove that
dhnrma (inolated oventa, Rganika) could be considored um cither existent or non existent,
He know nothing of a self-munifonting creative foree.

184 LY g8, CI. Las=tau 64, 'The following atitra couled not be traced, CLL Th: 98 n 33,

9 ' Ihis muat be hatended ana quotstion from MK XX, g and 6, or 10, T'he probandum
‘osuse produves ¢ rosult’ ix assumsd probandi caura to conist of three moments!
vung-~onusing-tronult, Huonune osunation medns coeoperation of these three parte
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the cause-moment and the result~-mmoment, must be distinguished. Then
two propositions are possible.)

(Proposition A:) The result does not exist simultaneously with the
cause,1%6

(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 forward 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 dies'®” (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 earth'®® 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 identical’®® and (these sentences)
will quickly lose their strangeness.2?®

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

498 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, ksana and one
result in thc; second, present, kyapa. The motion discussed (the ‘birth’ of a dharma) is
called ‘coming (back)’ below. So Seng-chao saves his picture.But notice that the denial
of ‘coming’ was attributed to the people, and his task has been to prove ‘not going’ i.e.
the impossibility of the motion preaent-pust! "The time direction in the Madhyamika
hdrikds is Western, i.o. rotrograde to that in Chaoslun (past-present), This means that
whon Song-chuo had to ancrifice vither hin tenet or his picture, he sacrificed the first.

187 3 ~ f: (lenve their moment).

100 5 it ologant for ROMY.

189 G e WM. CF Panr L, 1, aca,

15 Notlee the paralleliem {n the concluding passage of Pawr 1,



PART II: ON SUNYATA
(WU) PU CHEN-K’UNG LUN (4) £ BZ %™

1.1

14 A perfect void!? where nothing grows (and decays) such is, perchance,
the transcendent realm as it shows in the dark mirror of Prajnia. "
Into it all that exists (and non-exists) is resolved.” 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?'’s (Only) the Perfect Being may let his mind"® 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 Soul!"? from
being troubled by individual sorrows?

"T'herefore:

When the Sage uses his true understanding to follow the natural
course, there is no obstacle which he does not transcend; because he
views the transformations (of the universe) as all of one breath,1” he
pusses through, adapting himself to whatever he encounters.

1§ lle transcends all the obstacles, hence he can reduce the turbid and
the mixed to a state of clarity. He passes through whatever he encounters,
#0 he sees oneness behind each particular experience.

YTy title is explained in 11.4 (see p. 61 and n. 222) $@nyatd does not mean that
things) ure just nothing’.

1w, Atisinya.

" Concerning Prajiia see Parr I11. # is ‘abode’ or ‘world’ in the Wheel of Life.
I'hore nre six such worlds, but é$inyata is none of them. For it is beyond all that is
encountered during transmigration. This realm is therefore called ## ‘transcendent
venl’, CF Part IV n. 504,

gL el M5 is ‘end beyond all end’ or ‘beginning before all beginning’
Induding both existing and non-existing things. Cf. §E ¥, the ‘last number’. Dvaya-~
kati-rahitatvam.

" Formula of the Middle Path.

e plts, literally “the Mind of the Cosmic Spirit’, #i is not translated.

e Mme-mmg M, normally soul, also World-soul or World-spirit. Sce my article
tnnz) ‘On the Immortality of bouls in Chinese ‘Phought’, Introduction, 'he Jisi-tan
?  Ha (1 ch, 8, an) says 700 2LMIH 2, P,L&Eﬁf{éd,{,% (Iru<hui) devised
the Light Hoexagrams, displaying the power of his spiritusl light and clusilying the
erenturos with regund to tlwlr inborn vmntimw ' I Chiness Hierature slies B i doss
erllied ww 0 raler Hving in o palace from which ll;gm winanutes, Chih Thoslin (Yuelu:
sy 18) wponke of the Bpleie 'l(inu (shen-rwang T 1),

W endt, In Tholet commology 1t acoumulates to form matter. CF. Jlmmw-uu
(on ol yi Tolo a3u)t A 24, W.2M0.
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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.1"®

Thus all things and He8 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.

L2

That is the reason why in the discussions of to-day, everybody has
his own opinion, as soon as the subject of §gnyatd 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 school'®! defines Sanyata as) ‘emptiness of mind’ Asin-wu
(1),

(Tenet:) (Sinyata means that) the mind (is ‘empty’ when it) does not
reflect things, though things (themselves) are never non-existent

(‘fempty’).1e2
(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’.283 : .
(The second school'® defines §znyatd as) ‘emptiness’ ($@nya) identical
with matter (chi-se R £),185

0 ik B, of. Lao-tzu 140 EYIZR; 21, 35, 410 K& 4 BF A

182 The cosmic idea before creation (822 K %R), or the Sage, is called wo 3, (He) by
Seng-chao, which is rather strange. Throughout Chaoe-lun the Sage is referred to as wo
(notes 429, 603, 678} 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 nirvina, it does so together with its past and future. But the Chinese could
not imagine a world without a centre.

181 Chih Min-tu 32 8% and others, cf. AppenpIx I.

182 The mind of a meditator, also that of the Cosmic Meditator {Spirit), is ‘empty’.

18 The term fMuya does not exuctly mean empty but rather ‘absence of substance’
f dharma-$Gnyatd), Stnyatl donotes the fact that phenomenal things are not true things
but, once recognized aw such, thoy are seon as in truth they are, and, so understood,
kanyntd is their Roallty (tathatd), Cl. ebove n, 114,

14 Chih Tuoelin 36K, of, Arpunpix L A dotailed study of the following diffeult
linen Is found thers,

w0 4 vipa meane oofour, form, and alwo mstter
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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.18 Therefore
though matter, it is not matter.

(Criticism:) Speaking of matter, (‘emptiness’) is identical with matter,
because where matter is there it is.287 There is no need to wait until
it is taken for what in itself it is!®8 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.

(The third school'® defines finyaia as) original ‘emptiness’ (pen-wu
A,

(Tenet:) There are many who are fond of nothingness,'*® so in all
their talk they submit to it. Therefore, (when the si@fras) 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-
standing).

How can this talk, so partial to the negations, be said to agree with

‘the facts and adequately to describe the identity of things (with fanyata)?

13

If one calls ‘thing’ what is a thing then what is called ‘thing’ is
(nomething) 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).*®* Therefore the sphere of Truth is beyond the noise of verbal
teaching.1*? How then can it be made a subject of discussion? Still I

KEHA = REAHE,

g,
e, like 18 as contrasted by (%}?’3’4) means taking & for what in
itmell it 18 without asserting its phenomenal existence. 'T'he first 44 is verh, Seng-chao
tries hard to remove all traces of o subject-object relation from the fanya-ritpa cqua-
tion, More of that struggle is found in the LETTER in roply to Liu Jemin.

W Pagman, Chu Ja-shen 42 3% and others, Cf, Aveunmx 1.

e Read TR MS , WRDLRU. YK

100 BB OR R 4G TSR R, A R HI Y ] I, With those phrisos Beng=ohao Introduces a
new ideon, nemely that of "I'rue Language ﬂrﬂ?, which is quite n revolutionary concept,
As we shall ses; trus language In antinomiesl lungunge. Cf below 114,

196 Worhyl teuching’ of the Confuclan philosophers, "I'he torm # % I often uned
by Hulsylan, of, HMOHI g1 130, Bynonynous with &,
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cannot remain silent. In spite of (what I have just said) I shall state my
opinion and defend it.

111

The Mahdydna $astra*®® says: ‘Dharma neither have the characteristics
of existence nor those of non-existence’. The Chung-lun'** says: ‘Dharma
are neither existent nor non-existent’. (These double negations define)
paramartha 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,'®® in order to produce the true
state?'% 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)!?? (he will know that)
essentially they are without sides.*®® 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.'9® If they are not truly existent things, what else does there exist
apt to be designated ‘thing’?

198 YK quotes the MS (1052 7): #miErh &, JR@FIEE, 364 F IR (Dharma
are) comparable to reflections, belongmg nezther to the reflecting mirror nor to the
outside world, they neither exist nor non-exist.”

1%¢ Perhaps an allusion to the MK 7c 16. YK. This cannot, of course, mean what
Seng-chao believes it to mean, namely, JEEF JEE &. Cf. n. 210.

195 mr g i &% Allusion to Lao-tzu 10 and 25. I quote from A, Waley (1934): “There
was something formless 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
and Nirvina but replaces #8 by . Cf. below n. 476, Part IV, n. 510.

199 Paramdrtha-satya,

7 LI == W 46§ BN M. This is the principle of the Middle Path such as Seng-chao
undorstood it, Cf, n. 175, The following stanzas are said to contain the essence of
(“ieng-)chno s teaching. CF. Chitsang ad MK (Taishé 1824 XLII p. 23) and T'ang

1938): 752,

8 Y W2 B, In the [ollowing 1 am using the torm ‘in-existent’, unlike the term
‘non=oxistant’, for what nelthor exists nor non-~oxists, {.e. in truth exista, 'Uhis word
in uleo uned by R, H. Roblneen but perhape not with this meaning.

e l? i1 an Rcal ty fn thing-less thers cunnot be ‘truly oxistont things', What,

then, does this word mean? Beng-chio snawaers, language orestes thin dijfieulty’, ¢t
1.3, lant paragraph,
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A sttra?® says: ‘Ripa is §Gnya by nature not by destruction’. And
thus the Buddha conducts himself in relation to things: ‘empty’ by
nature?® exactly as things themselves, he passes through them not
waiting until a path is cut out (for him).20?

This is why (Vimalakirti’s) sickness is explained as unreal,2® why the
Sitra of the Samadhi Outstanding Sunshine®** says that (the four elements)
are ‘empty’. But then, though the expressions in the Tripitaka vary, the
leitmotif is noly one. Therefore the Fang-kuang®®® says: ‘In the true
state (paramdrtha) neither (Buddhahood) nor (Nirvina) is attained
though in the world (samurti) they are attained’. Therefore:

the term ‘attainment’ is conventionally used to designate non-
attainment:
the term ‘non-attainment’ is the true designation of attainment.208

Using ‘true language’ (attainment is called) in-existent though in
truth (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.20? '

"T'his is confirmed by a siitra®® (in which the Bodhisattva is asked:)
‘Would you say that paramartha and laukika are different? (He answers:)
‘No'. 'T'his siitra wants to say (what we have said just now, namely, that
the same in the aspect of) paramartha is said not to exist and (in the
aspoct of) laukika is said not to non-exist. It rejects the proposition that
these two aspects are two different things.

#0 Peobably quoted from VSK s551a 19, of. CVSK 398.

O

5% Allusion to the Master-cook in Chuang-tzu.

e/ SK 3450 26,

Y4t ap fih-ming san-mef ching ¥ B B =1k 88 (Taishs 638: 532b 28). YK reads
AN AR A PU R (You can neither save nor protect your life, the four elements
wre eimpty’, This corrects the original text, probably justly.

s PYM 36c 19,

¥ Woe 1.3 last paragraph.

1 huve not compared the Sanskrit of the following quotation but, whether
the Chinese text translutes it correctly or not, it cannot mean that "U'ruth and IHusion
both sre excluded to the bonolit of an even higher reality. Anyway, this is not meant
by Niglrjune, Nagirjuna excludos ss abaurd the propositions that mundane ontitics

sithor are or are not, This iw his Middle Path, N
Pattern 1 lavkiha paramdriha
sadd-taat Mnyard

Cl . ate.
e Cf, PSK y7be 11,
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I1. 2200

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 itern.?*?

Therefore (in the Vimalakirti siitra®" the young (kulaputra Ratnakiita)
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 siitra®? says: ‘When the Bodhisattva
turns the Wheel-of-the-Law, there is neither turning nor no turning’ 212
This means that (the Buddhas) turn the Wheel where there is nothing
to be turned. That then is the subtle meaning of all the sitras,

H‘-’“Q For the following <f. V'S Commentary 380a 12, also below 11.4 and Part I1],
4.

20 43 i is synonymous with BUZ 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 B4, is a heresy in
Buddhism (see below). In Sanskrit Buddhism $tinyatd and asattd are clearly distinguish-
ed, but Seng-chao uses & for both. T'o him % means sat (existence of something) and
% asat (non-existence of something), but also mundane existence (semvrii-sat)
and true existence (paramartha-sat). His argument would be clearer if instead of F7F
he said ¥ (nitya) and instead of [B4E he said B} (ucchinna). As it is, he confuses
the pattern to the two Truths or Spheres (Pattern I) with that of the two heresies
{Pattern 1I).

existence asserted ftnyatd non-existence asserted
(absolute thingness) (absolute nothingness)
sat na sad nasat asat

Somehow, Seng-chao is reluctant to depreciate Reahty calling it 4%, but also when
he has M7 he feels the need to contrast it with [ %, as a little later he actually does
{n. z22), In this way he transforms Pattern II {the ‘Middle Path) into the imaginary
Pattern III (the Middle Path of Seng-chao).

true existence finyata(?) true non-existence
(paramrtha) (what?)

Scng-clmo was not probably consciously thinking in these mental patterns; from

what he tells us they are derived, in order to clarify the confusion which makes his
lnmfuugc myatcrmua even to hmmcif He was also able, as we shall see, to see genuine
problems, Cf. n. 207,

SLPSK aaa o, CVSK 3370 138,
W Pyaga ying-lo ching B 50 B 5% W (Taihd 636 XVI: 1090 1),
el Muﬁ ukr? aska the Buddha whether his presching of the Law nclually happens

cor not, "The Buddha anewers that the Luw ean nelther he rem hod nor not he

prenched, Mﬂmum sl for wr explanation, whereupon the Buddhn explaim that the
dharma are ‘'empty’ (lam'u)
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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.?4
(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
(paramdrtha satya) ?'®

I 3

So in the Tao-hsing®*® (Subhtti) says: ‘Mind neither is existent nor
non-existent’. The Chung-kuan®’ 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 siitras) is such. Why is it such?

Existence, if true,?® 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 but 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-cxists could be called ‘non-existent’ only if, like the day before
duybreak it were unaffected by mundane changes. If the ten thousand
things were unaffected like that, they could not possibly rise (and decay).
An they rise (and decay) they are ‘not non-existent’. This is expressed
in the (above) siitra: ‘Because they rise from conditions they are not
non-existent’.

The Mahdyana satra®® says: ‘All dharma must be considered to
exist because (though) dependent upon causation (they exist); all
dharma cannot be considered to exist because (only) dependent upon

W4 JIT reads it which makes better sense than ¥8, though ¥ R (mithya-drsti) can
huve the same meaning. Cf. Kofa V: 18 n. 3 W R, (nitva-vida), B 5. (uccheda-vada).

#8 '|'he two negations describe the Middle Path. The Middle Path might be called
paramdrtha satya (B 55, the true vision of things. This must not be mistaken for
paramdrthatal sat (J77) which in Madhyamika terminology is refuted if attributed
te o wingle dharma,

M )81 438 ¢ 27,

1 CF MK XXIV 18.19: 33b 16. The idea of the MK is to refute the assumption
that things have, apart from their rolative existence (pratitya-samutpdda), » nature of
their own, Quoted in CVAK 3334 4.

MR Floro M in B% roplaces W (sat). Sengechio confounds this torm with paeamiirtha-
ant, CLon, aoy. YIC axplaine & snd D06 an YA and GEM. "Thin shows that ho is
awara ol the problem,

18 Tnennot quotation, perhaps from M8 6a1a 3 —‘-Wﬁi?ﬁlﬁiﬁﬂilmﬁﬁ{ “I'ne
dharma do not exist Independently but oll erlse dopendent on cruses st conditions’,
1 understandd R o K
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causation (they exist). All non-existing dharma must be considered to
exist, because (though  modo negativo) dependent upon causation they
exist; all existing dharma®®® 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 difliculty. If one
knows the reason why (that strange language is used), then all am-
biguities disappear.

I1. 4

The ten thousand dharma locked 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,

If you say: they exist (I answer): (You may call it) existence but it is
not true life.?2

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-kFung lun (of the Treatise).?*

30 The Taishd ed. 152¢ reads 48, YK 173b reads 7. I follow YK. In the Sanskrit
text we are told that all dharma, whether positive or negative (sad-asat}, are not {in
truth) existent (paramdrtha-sat). Cf. Pattern I. Seng-chao, without regard to the
modi, transfers this pattern into that we know from I1.1: non-existent if compared with
what in truth exists, things though in Illusion still exist, and vice versa.

221 3% A= is strange. In the sphere of Truth (B %) of course, nothing “is born’. An
explanatlon is found in the Pao-tsang lun B 8% Hsii 25a 15. It deals with the Highest
Being. ‘Decapitation and burning would do h1m no damage. Magical means such as
the golden pill and the jewel ichor applied to achieve longevity (3% £E) are out of place.
For, true life does not die, true death (JE #) does not bring about new life i.e. reincar-
nation, We might say: he always dies and always lives.’

93 All versions with the exception of H7T read 3B IEHH (HT430d FERIETR ).
The preceding dilemma #CE LA A0 B JE seems to demand a final 8. YK explains
ERIERRA, ;’& BN )R [T DL 2R, If so, what would be the difference bet-
ween RA and RA? And what bout the grammar of the title line? If we follow YK we
underatand A2 2% ae A B0 A 2% which in odd grammaticnlly, To read it as R (OR) 28
would he pnua:h ¢ though 1 prefer to take M5 as 0 compound, A difficulty remnins
ubout tho vitlue of iﬁ whiah nm‘umlly {n ramprved for 'true experionce’, In [ 48 used
lsare in the sense of 40 W% == Bl o~ W AR~ KRR ete.)! Btrange Indeed,
hut poasilsle with !enu-uhua. i tlw provedent of X4k shows, T'rue exlstorics Is 'supers
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Therefore the Fang-kuang®® 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

If one seatches 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.??* 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
are the ten thousand things to be found (with the help of ordinary
language)?225

"Therefore the Chung-kuan®® 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.

'T'his and that do not denote only one kind of thing, but ignorant
people believe that (these words) have a definite significance. It follows -
that 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
non=cxistence of this and that, what else could there be whose existence
he would be willing to assert?

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

vold' 7% flt, which neither exists nor non-exists. Z is not used in this meaning. On the
other hand, when mundane existence is depreciated as ‘not truly existent’, ‘impet-
nwnent', ‘mental’; etc., both 2% and Bt (HE4€) are used. The title would thus read:
*8Muyard does not mean that things are just nothmg ; and the treatise would appear as
# contribution to the debate on Stnyatd or on ~&F respectively. One may compare
the beginning of the Pao-tsang lun: 73 6] 25K B 25 ‘A voidable void is not ttuly void®.
Cf ulo n. 171 and AppeNDIX I, n. 428,

his PSM 128c 29,

WPLFORY, ML 2R, Dk, 488 2. See above p. 56 1.3, Note
the purallelism 2 R0E (W 2% and here MRS 2 2R %Kﬁ(@ Z)IE and here 4
ﬂ(H 12 2l Seng-chao distinguishes two kinds of names ¥4 and & £, two kinds of.

s W A and Miﬂ' two kinds of dimensions (%) that suggested by the name and that
lu which things exist for our usc, 1 have dropped my assumption that the distinction
between the dimcnaion of verities and that of actualitics has much significance. These
are more reminiscences of much enrlier discussions which at the time of Seng-chao
wore alrondy clussic, In thuz paragraph the nuthor simply shows that normal Innguage
{s unablo to dewcribe his vision of the commos and that therefore vontradictions are
unavoldable,

1 Roo Walay (1034)1 "T'he Langunge Crisle’, In The Way and its Power, oap, p. 59,

" An allusion to the pafeaihandha partiya l\’ in uvuara! or the dubkhaparthya X11,
L?(-f. ME:vpma { YK, In fuot thix quotation lools rather like a mninlneenec of the

Shiness Loglelans, of. n, and,
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That is why the Ch'eng-chii®® maintains that names are artificially
applied to things, and Yiian-lin?® 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; be falls into a thousand errors®®® but emerges from all of
them. Why? Because he knows that §dmyatd is the very nature of
phenomenal life and does not misunderstand this term as meaning
absence of existence.23

Therefore a sttra®® says: ‘Marvellous, World-honoured Onel
Unchanging - Reality (bhitakoti) 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.?%?

27 Ol eng-chil kuang-ming ting-i ching B BB B R (Taisht 630 VX: 454¢ 1).

22 {.e, Chuang Tzu whose jurisdiction was in Ch'i-ylian 3 E. The passage is from
the Chuang-tzu (2.4 ch. 1: fol. 28b). Fung Yu-lan {(1933) translates, “To take fingers
in illustration of fingers as not being fingers, is not as good as to take non-fingers in
illustration of fingers as not being fingers. To take a white borse in illustration of horses
a8 not being horses is not so good as to take non-horses in illustration of horses as not
being horses’, This passage contains the philosophy of Kung-sun Lung 234, logician
of the fourth century n.c. -

90 Lifo itself is orror.

e DG VR 2z N, TR T
WO, PSK 4o1u 1 or PSM 1400 13, ¢f. helow Panr 111, n, aBe,

ME Not ‘apiritual welf’ an In the fimt edition, but Luo Twi's Bpirit of the Valley, 7"
an 1 verh relorn to Buddhinte"T'nolet aontanion where the orlglnul state of things appears,
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PART III: ON PRAJNA®® NOT COGNIZANT
PAN-JO WU-CHIH LUN ¥ 2% 4% 40 3%

11

Prajiia, void and dark, is, perchance, the far starting-point of the
Three Vehicles.?3s Being cosmic Reality?®® she is certainly not definable
as something. Yet attempts to define her®*” have always been numerous.

12

The Indian Sramana Kumarajiva®® as a small boy ventured into
the vast field of the Mahayina, desiring to get to the root of things.?®
Ie alone could grasp (the essence) beyond the ‘words and symbols’,24
and mysteriously found himself on ‘the plane unaccessible to the

8 In Mahdyina prajfid is, essentially, the vision of the Bodhisattva, as incorporated
in the Prajiiaparamitd literature. Cf. E. Obermiller (1931): 164, 292. In Hinayana,
prajfif may be roughly said to be wisdom acquired in meditation, as e.g. in the term
sumidhi prajfia. Seng-chao’s interpretation, viz. the wisdom innate in nature, is, of
vourse, not found in Indian Buddhist literature. Cf. InTroDUCTION, In Sanskrit, prajiia
In feminine, 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
u god, still & person.

8¢ "The title is explained in I1.3.

5 *T'he Vehicles have a mythical significance. Liebenthal (1961): 44 n.9. 3B “The
infinitely fur ancestor’,

00 Mo« wn B ¥ (paramartha-satya), here also translated ‘non-World’ or “T'ruth’.

Y . Cf. LY 11.16. HT: 431c enumerates four different opinions.

¥ Kumiirajiva who was born in Kucha in A.D. 343 or 344, was an Indian, related
e his mother’s side to the ruling clan there. His mother, formerly a nun, must have
lieon responsible that, in his seventh vear, he started to become a Buddhist priest.
At the age of nine, she took him to Kashmir and entrusted him to the famous Sarvis-
tividin Bandhudatta for higher education. Three years later, on the way home, in
Kushigar, he met Buddhayasdas who introduced him to Mahidyina. This monk and the
Murviintiviidin Vimalaksa, from whom he took the vows, later joined him in Ch’ang-an.
KumfraiTve was a keen reader and absorbed what he could not only from Buddhist but
nhn Vedic literature, His fame induced Fu Chien, ruler of Former Ch’in, to send an
expodition under 1.4 Kuang in order to bring him to the capital, as the legend goes.
Kuehn was conquered and sacked in A.p. 384. The next year Fu Chien was murdered
wied 1.4 Kuang went East into Liang where he founded an independent kingdom in
Ao, He had taken Kumirajiva with him who remained in Liang seventeen years,
vonnected with the Court in the capacity of a soothsayer, though he was not allowed
to propagate Buddhism, Upon the death of Fu Chien the throne of the Ch'in was
mnped Dy tho Tungut elan of the Yao k. They were ardent Buddhists and repentedly
tried to get the famous scholar out of Lisng. When all these attempts were unsuccessful,
Yao aiug nent an army; LU Lang, ruler of Later Liang, surrendered and Kumirajiva
win hrought to Chlange-an in AD, 401, .

W Paafang KXoJF ol Laostru g1 20708 ond Yu<fy 1o.211 750 6, Hut aleo Mahityina
ofd YK B, CI Hadet'n A (1 chuy poBa) R B A e 57 D) M T A il for the
retding M (D' reads AP <
%:‘ YK quotos from Wang PP I-lfiehell 8000, B 7008 01, 2 B# /IR

*
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senses’.?*! He reconciled the divergent doctrines in Kapilavastu;®*? 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 2%
"Tao does not work without design; when it works there is a purpose.2

In the third year of hung-shih, the cyclical sign of which was Asing-
chi*®® (a.D. 401), the ruler of Ch’in used (Lii Lung’s) readiness to
surrender®®® to send an army in order to bring (Kumirajiva) to Ch’ang-
an). Thus a prophecy concerning the fate of the North came true.?*

I3

The Divine King of Ta Ch’in,?*® he whose piety (fao) surpasses that
of the Hundred Kings (of Antiquity), whose achievements (ze) will
make happy a thousand generations to come, skilfully attends to his
thousand duties,®*® spreading the Tao (Dharma) all the day. Surely
he is to the people of the third period®®® 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
garden®®! (where they attended to translation work). Personally interested
in the Chinese version, he took part when the Vaipulya sutras®* were
being edited by Kumadrajiva. 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
kalpas®®® to come.

M T ao-tzu 14. YK traces all these allusions to events in the life of Kumarajwa

242 Birthplace of the Buddha, here standing for India in general.

M8 HT says Hsi Liang W7, YK Pei Liang b7 (B E ) but Ku-tsang W #%,
when conquered, was still the capital of Hou Liang % 5.

24 Destiny sent Yao Hsing to the rescue of Kumadrajiva.

#5 The cyclical sign of the month stands for that of the year ch’u 7 YK.

8 YK quotes from the San-shih kuo ch’un-ch’iu = -1 % ¥ by Hsiao Wan (Liang)
iﬁ'?% (¥): ‘Lii Lung, pressed by Southern and Northern Liang, announced his sur-
render’,

%7 A prophecy from the PSM that Buddhism would spread first South then West
finally North. YK.

$48 Yao Hsing BB, tou F 0% (388—416). He adopted the title T"ien-wang K F, and
ruled Later Ch'in in the years 394~416. His biography is extant in the Chin shu, cf.
Chin=shu tsai-chi (5 8 52 ch. 117: 309c).

%0 Cf, Chuang-tsu 3.2, ch. 2 4.

#0 1 follow YK though the mode of expression is somewhat strange. In Seng-chao’s
day the lust period had not yet hegun,

¥ These were only the studentas of the Academy; the number of monks is given as
throo thousand,

08 ' ['ho Mahdyanag sdiras, eup, the Paffeavindatihd, ' Kumifirgjive read the Sanakrit
vorslon, the King the old text, togeiher they umnpnred the now with t w okl translution)
and revised the wording as the menning required.’ Yu-/u 101b 19 §

A halpa Is the duration of a world,
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L4

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 pear] after ‘Learning’ had searched
in vain)®**and in my inadequate language tell of it? How dare I say that
the Mind of the Sage can be described? (Nevertheless) I shall try.

.«

The Fang-kuang®® says: ‘Prajiia®® is not a thing among things, it is
not a thing which is born and dies’.?" The Tao-hsing®>® says: “There is
nothing that Prajfid cognizes, nothing that she sees’.

These quotations describe the act of (Cosmic) Manifestation (chao
JK{)#%0 which is characteristic of (Cosmic) Cognition (chik &). They say
that (in this act) no things are perceived and no cognitive act is per-
formed.?®® 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

(In the following syllogism it is proved that such Cognition is pos-
sible.)
Where things are cognized other things are not cognized.

B¢ Cf. Chuang-tau 12.4 ch. 5 4b f.

s PSAM: ch. 7 97¢. Cf. PSK: 3342 13. WTS.

s Iy Buddhist psychology the process of perception and re-perception (in memory)
s understood as a polluting contact with objects, which are actually non-existent.
"I'howe possess characteristics, nimitta or laksana. A thing is what possesses a laksana,
I'o sny thot the Mind is ‘not 2 thing among things’ implies that it is free from karman
which leads to life-death,

wr g1 (sa-laksapa), things which possess laksara, individual things.

e Cf, DSL; 428a 20,

W0 ¢ ithechao chib yung 35 8 2 B . Our text distinguishes % cosmic, and &} mundane,
cognition, 3 ia the power of cognizing, characteristic of Prajfid. But, where Seng-chao
wiunts {o be ambiguous, he uses %3] for both kinds of cognitions. T'o make it easier
for the reader, 8 is capitalized. "Knowledge’ would fit occasionally, but could cortuinly
b neither reflection nor self~-manifestation. Tt seems better to press the word ‘cognition’
u little, In the Chao-lun Peajfit (the Mind of the 8nge) is compnred with s mirror which
reflovtn gind nlvo illuminates, or maenifents things which are in the mind, and in this
wuy cresten the world, J, Goernet (10401 38 1. 4~ Notonn que e mireir refldte toute
Ia réalitd en méme temps qu'il ln rayonne, '

B8 gt ., In the following I teanulate 48 (ra-laktapa) by 'thing' or ‘obiject’,
Nummily ‘zﬁvjmt' In Avatana (yilan Mk 1-vilan H’Lﬁi). Bangevhno doss not distinguish
hetween those terme, :
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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.?6!

Therefore a sGtra?? 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’®® is always and yet never cognizant. He dims
his radiance, covers his light,** 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).

il. 3
Prajiia and Shen W

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

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

(Shen:) Sovereignly®®® he rules the world regardless of what happens
to us in the historical process.26°

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

1 B4 Here ‘knowledge’ would be better than ‘cognition’. T keep ‘cognition’
for the reason already stated.

262 0 0 0 BT 40, BT ORI Cf. Visesacinta Brahma-pariprechd (Szu-i fan-t'len so-wén
ching BRI KRBT ER), Taisht 586 XV: 39b r1: DUEFT A AL

253 Allusion to Lao-tzu 3, where we read ‘belly’ for ‘vision’.

24 Cf. Lao-tzu % (headline). ‘

25 B S E A of, Kuo Hsiang, comm. to Chuang-izu, 2.8 ch.1 40b BEBGEE.

is synonymous with J&.

16 A B TN E, A ES 2 B EEE. 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. ,

27 Ving-hui # € is a dvandva as in V.SK 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.” TR RE&HE R, BEE
BERZHEE.

The picture underlying these sentences shows two dimensions (below or within,
above or without} which are in mysterious cotrespondence (kan-ving J& &), Kan-ying
must be distinguished from pao-ying $§ 8 (karman) though there was a certain con-
fusion between these terms because both were occasionally identified with ‘the natural
Taw’ (B 482 81). Buddhist und Tuoist judges were hostile forces whereas the Sage
(Buddha) is kind, He does not judge but helps those who suffer under the karmic law.
Kaurman is alwaya to be {oared for it is dire fte while Zan-ying (which has no equivalent
in Sanskrit) is always ‘responne to our necds’ (materinl and spiritunl ones). This
response is, basically, beneguunt, YK oxpluine; ﬁﬂ&ﬁ(}}?t ‘response to the stato of
maturity'. 27 similar. Thin Jdes, howaever, originated later.

s YK 2.

LRI K.
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(Shen:) Yet it is our life which he ‘unceasingly directs’.2"

Therefore, whether he looks upward (to the supramundane) or
downward (to the mundane sphere), the Sage remains in harmony with
the cosmic changes and helps wherever he is needed.?’ 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.?"

II. 4

Prajria

What kind of thing can (Prajiid) be?
'Though full of things?’® she does not exist (as a thing exists);
'T'hough void she does not non-exist (as a thing may non-exist).

Prajfid is there and yet defies all qualifications.?’* Such is the Vision
of the Sage.

Cosmic life (Prajiid), how it exists*’®

Ncither can its existence be asserted because it is nothing visible,
nothing describable;

Y IR e, lit. ‘always in the universe’. An allusion to Lao-tzu 25. HT explains
i @ v the Buddha-worlds.

AL, i ST, HT: 434d explains 0 3Rk ¥h 2 1 15 55 58, I 47 16 82 T 4% 28
# Ui i.e. he acts like a2 Bodhisattva bringing the Dharma to needy beings, but the
phruses used are not Buddhist. Cf. Hsi-tz’u B (I-ching ch. 8 2a) where Fu-hsi brings
order to chuos R AR Z TR T, MAMAKRE, WABEENH. BEBRZX,
M0 L2 0. Wi is the same as FE & above.

Y Sheng-shen B2l . Shen i is both spirit and soul, which are not distinguished in
Chinewe, 1 try to give the picture rather than the words but cannot translate too freely.
| um now using my own language. The Mirror (Prajfia) is the Cosmic Mind which
contuing ull things though unmanifested (7). In the active state (yung), when the
commic mind becomes conscious of itself, it reflects these contents, as our minds
relloctn things which are not necessarily outside but e.g. remembered. The Cosmic
Mirror ‘mirrors the invisible’ viz. Reality which is free from individual things. Shen,
the counterpurt of rajfii, is construed in the same manner. Prajfia’s acts are reflexive,
Nhen's uets are responsive, I doubt whether we are justified to pass these figures off as
metuphors, "I'hey were not meant to be so.

v T R T S 6. ‘B (or 4, of. n. 434) which in later terminology is almost
identical with [ ‘true’ has in Chao-Tun the technical meaning of “fuctual’ and is distin-
guivhod in menning from B (46 as woll us from i} (47). It denotes the fullness of the
conmic womb, I am omitting the repetitions in what follows,

WL MR CF Chiang-tau 2.7 cho 1 fol. 3sh RO 2 40 84 AN AS Y

M, the parallel pamago on p. 61, There it was Sanyatdl, hero it lw Peajid, in Pawr
IV it In Nirvina, 'Though Prajha lmu]&ut boen doncribed, Beng=chao eannot but apply
to Prajfid hin routine pattern of the Middle Path to make sure thet Prajid in n conmic
figure md, therelore, ‘lndenurllmbla. Notice how the pletures fude into ervh other, how
funations lormerly preserved for Shen are now naigned to Prajfin,
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Nor can its non-existence be asserted because the Sage manifests
himself thereby.27

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’.??7

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

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 Ratnakiita?” says: ‘Without conscious intention (a Bodhi-
sattva) appears and acts’. The Fang-kuang®® 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.

IL 5

That is why Prajiid (‘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.

WHREHAEERESL, REEEEPD Z 8. The language is suggestive of Wang
Piad Lao-tzu 14. MERBMBPHZR, KEFTWM AR, #H, ERZRK, &
12 541, Ling & is the light proper to spirits and all animated créatures, 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-tzu 5 (SPTK, 40) W B FT A2, KM R ¥, RN E, B AEEH
B AUNFERHWBEMLSE RERBWME, . .. HEBR, FBAZHEL. ‘Al

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
(vin-yang) to be there . . . whose destiny is that of nature. This the sages do not

know.” Cf. also Lao-tzu 39, Chuang-tzu 27 15 8 DI 4E (alluded to in the Shih-chi [EETH
], see Te'u-hai s.v. ling §8). 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 (1934): 39, n. 1: “This
word is cognate to words meaning life. . . .’

97 Cf. n. 300 below. [ R&%R B R&HE HIBT AR is an allusion, as HT thinks,
to the I-lileh-li, or, as YK thinks, to the Tso-chuan.

76 39 1% . All commentarics think of the Bodhisattva who guides the beings to nirvana.
But this phrase is pre-Buddhist. Nature and all cosmic figures which are in harmony
with nature guide, not as n guide guides, but as a light guides. Cf. above IF {, & #2.

970 [eom RatnakGta’s gdthfl in the Grst chapter of. the VIS Fo-kuo p'in #3 @ 5. The
toxt, found in all varsions: H§Cs @ IE 4T, iv from the old translation V.SC: 319¢ 21,
It yloldw little menning, "T'ho now trunalution VSK: 537¢ 18 (¢f. Commentary: 333a
23-30) I much clearer 14 ill\$$lw§£5h‘. Hong-chno's comment on this sentonce
{n very dotullad, Why did he une the wrong verslon?

w0 Cf, PYM 1400 1 and Parr 11 end, below n, 308,
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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 (D1scUSSION OF THE SUBJECT)
First Objection

(Opponent.) (You have said:)?** The mind of the Sage, (containing)
the True State of Things, in its own lonely light,* 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.?s?

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).

If there are cognizable things, the mind of the Sage cannot be free
from objects.

If there are situations to which be 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
Sage 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,’?84 Or, differently formulated: you may not maintain
that he does not cognize but that he does not cognize for his own selﬁsh
reasons. Is that so?

Author: The Sage’s bounties are spread over Heaven and Earth,
though no sympathy is shown (in any individual case).?®® His light,
brighter than sun and moon, is all the darker for that. How could I say
thut he is blind like wood and stone, that he is simply lacking cognition?

WL [L3.
"3 Wl

g i 13 IR ‘&93’1511?1’?33 mﬂa*ﬂ"&ﬁ‘fﬁ)\ﬂ Thin alfudes to the stanza with
which 1.3 boegins, Cl. n, a66,

WMmANNe J&lzﬂ!}wﬁ Cr, Lavstusi 7, In Waley (1934):
W8 Lgustuy § and Halsta'n A (L ok b},
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Surely, his divine intelligence®® is different from the human, so it
cannot be found in the patterns of daily life.

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
stitra®? which says: ‘Prajiid, 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.?®® It
need not to be terminated in order to be not.28®

(You may object:) Though (Prajiia) is cognizant, yet (in the siitra,
Prajiis) is called pure, i.e. non-cognizant, because she is empty in
herself.?%

(If so, I answer:) In this case (Prajiid) could not be distinguished from
INlusion. (Everything is empty in itself.) Even the Three Poisons®!
and the Four Basic Errors®? would be pure. What then is superior in
Prajiia?

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

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

MM PIEN A, BRI EEREH.
7 Cf. PSK: 262c 24. The quotation is not literal.

8 4 E dE 4. Prajfia is ‘pure’ (amald), not polluted by the images she reflects. Cf.
PSK 3o0za 1gb.

80 1R RARTE e Bk .

W0 [T 435¢ 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)’. SEIZE 2 4 WEIZEZ @A, BB, s, 8240
SEAT TR, B R A AT AR A W & B4R . HT explains: “This is answered
in Chao-lun. It suggests that the term “non-cognition” should not be used simply
in the sense of non-cognition but in that (of True Language, see Parr II, ILz ff. in
which) the opposites coincide.” RS, SvmaE g e, SE®EQE. CL
ibove Parr 11, Second School and Avrenpix I, This quotation of HT should rather
come ufter the eighth objection, .

W1 Cirowl, unger, uputhy,

e Thone arrors wrongly sesume that belngn, impermanent, unfortunate, without
nelvon und without substance fanityn, dulha, andtmg, $aya ), aro permanont, fortunate,
possessing selves and substance.

e | follow TCH, the enly sommentary whieh gliven u vlear explanntion,
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(Conclusion:) Where the siitra says: ‘Prajiid is pure’ (and thereby
denies cognition to her), that can only mean that Prajid as cosmic
(purity) is real and pure, and (therefore) is essentially free from ignorance
perceiving (objects).2? That cognition free from perceiving (objects)
cannot be called cognition (in the ordinary sense of the word). Thus, if
(I said) ‘not cognizant’, (I did not mean that) Prajfia is not cognizant

T Ay

(in the ordinary sense of the phrase) but that (Prajiida’s) cognition is in
itself free from cognition.

That is why the Sage by means of Prajiid 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).?®® Prajiid is a mirror which reflects no
less than the Whole. Therefore,?98

(Prajiia) responds (to want) without erring (among those wanting).?*”

(Prajiia) is full (of things) though to her no (thing) exists.?%

B4 K M E B 7 4. Seng-chao by & 3 8 £ 15 & has just refuted the assumption that
Projfid is empty (pure) in herself # 25 (}&). Now he himself contends that she is #
% (/¥). Normally, these phrases mean the 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.

WS Cf, Lalitavistara (P’u-yiieh ching 3% B3R (usually quoted as Pen-ch’l ching 818

Taishe 186 111: 488b 20 £.) and Vibhdasa sdstra (Pi-p’o-sha lun B33 (Taishé 1547

XVIiL: 445¢ 9). CL. ParT IV n. 636.

#9 |fore Prajfii assumes both qualities which in 11.3 she shared with the Spirit.

W [Tui erh pu-ch’a €T R E. & is JEE, see n. 267. ‘Response to our needs.” It is
rusponse which is not given on purpose, but in case of necessity, like rain.

W Tang erh wu-shih 5 T 4% & . HT 435c treats the sentence as a parallel version of the
precoding 1 R, YK 62¢ 23 H M ¥ which is preposterous as the term EE
was uncommon at that time. 78 1332 J& & 8 ¥ scems to correspond with HT. Later
r. 136 he explains & as $5'8, & as #8 & which-means ‘corresponding to . . .> Meng-an
weshing follows. The words were used with this meaning before in 81 K% &2 B (ParT
H, IL.4, ¢f. n. 224). Words should correspond with the facts to which they refer. One
roal difficulty is that # is here used as a intransitive verb. What does ‘the Sage corres-
ponds’ mean? Shik & (5, E) we had before in the sense of assert, regard as existent
what in the aspect of Truth does not exists. In the Chao-lun it is sometimes contrasted
by chen . Here it is contrasted by tang & . Now fang, as chen, hintatthatharmony with
nature which is the goal of Buddho-Taoism. Though these terms are not synonymous,
they meet each other in this respect. Tang occurs in Chuang-tsu and is common with
Kuo lHsiang, esp. in phrases such as &% ‘lose contact (with nature) or BE 2
toxhausting the possibility of being there’, Cf. Chuang-t2u 12.13 ch. g fol. 176 W A A
PLRR AR “I'hey were (reliable) without being conscious of being reliable.” We read in
Hnl=ylinn's Introduction to the Mahdyana §dstra, Yu-lu 10.21: 75 PR &%, MR
A TR T D A BT R, TN R R BT AT . RPLTT R B RS TN, A3l LS. M
WE P T I A e R, M3 . (Description of the Sage in his implicit stutecalled
"maditation’.) Not participating (in haman life) he makes his existence ) not illumining (the
world) he makes his pm‘}csﬂion. Ceusing to participate his spirit is rigidly bound to his
oul, not illumining he is unconscious thout where the way leads, Walking in the dark,
1w wortion no more about misdecds, no more judges right and wrong. 'Then wo know
that the two Truths Sl‘hu uctive und the pumsive statos) lend to the e goad, that the
dark path )lu not divided, CI. P, Domiéville’s voview of Joron Kenhyil (T oung Pav 45,
10871 #a9).

In our cana 2ang % In uned an {n the Fhrmw fag=ping W J%, to b or become, assums

the poiltlon of . . ., make (a8 good) soldler. 1t s uw verbin getfoun hut with an ohject
understond: be, (embrace, refllet, worl) the univerne of slugle tilngs without being
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Silent, withdrawn, (Prajiia) cognizes not and yet there is nothing that
is not cognized by her.2?

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.

Author: A sitra®® 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. (Prajia) 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 SAGE®0!

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

éonacious of, or applying one's attention to any of these things. No English word exis
which gives this meaning. Fortunately, in Lao-tzu’s ‘universe which is full of things
ind yet empty’ we have the same or about the same undetlying picture. We shall use
it here to make our translation ut Teast readable.

00 LA 400 T 06 R 2018 AL Do the following of, Part 11, Ly n.tgr and 114 n.224.

B8 Quotes the genoral contents of the sttru { WS) (F) After the siitra (7) Seng-chao
qtméan his own worde; MARA M, AR M, seo sbove 114, ulso below Lurring,
n, 361, i

¥ Phin dotalls the sarler description of PraifSt In 1.4,

00 09 8 of, Lao«ten 6, What It cuntulne In Conemlo Life, 'Ihe Bage vislons his salfs
maniiustation, :
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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).2%® 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
fact (that he sees Truth). Therefore a sitra*®* says: “Who has not
obtained Prajfid cannot see Truth’. So Truth is object of Prajia®® and
one may, from the existence of this object, infer that Cognition & is
cognition 41.

Author: One may, from the existence of an object, infer that Cognition
is not cognition. Why?

'I'he Fang-kuang®®® says: ‘If such consciousness (vijiiana) appears
us i8 unconditioned by riipa, it is said not to perceive riipa’. The same
slitra says: ‘(in the absolute aspect) the five skandha®"? are pure (uncon-
ditioned). (Therefore) Prajiia is pure (unconditioned)’. (Demonstrandi
causa) let us assume that Prajfia cognizes and the five skandha is what
she cognizes. Then, what she so cognizes would be an object.

"0 The Light of the Mirror is not phenomenal (% 1H) but calls forth the phenomena
M1. H1 in this sense, appears also in the CA’i~hsin lun #8/8 # composed by a Chinese
who must have been acquainted with Chao-lun, )

"4 7 hin quotation as it stands looks strange. WTI'S quotes the MS: 190 ¢ 20, but
thero 'I'ruth is not mentioned.

R DL RCRE S LD A9 A B is here [T A% (dlambana-pratyaya) i.e. object.

o PSM: 780 27 und 6ya 7. .

W 'The five constitionts of o porson, often synonymous with ‘things', In Buddhism
sonse=organ and outalde stimulus co-operate in order to produce n new dharmn viz,
cognitlon, 'I'he object I not only noticed but ap u‘uﬁwlutod and Initiates a karmic
provess, [ sonnclousness Is pure, the vutslde stimulua Josea [t foree, 1 was unable to
ind, {n Indlan serlptures, the least discusslon on the relatlona between pure ohjeot
and pure vonsclousnems, .

e A
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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;

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).3?

Conclusion: Whether or not cognition arises depends on the kind
of (object) cognized.

SECOND ARGUMENT

Now Cognition.?® Supposing that it cognized what is cognized and

(in this way) acquired a distinct (impression of the object) (laksanam

31 prapmoti) it might be called cognition. Truth is by nature free from
distinctive features (laksana). 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 (samhskrta).®'! As conditioned
it is not a true (dharma). As such, it is not Truth (paramartha). There-
fore, it is said in the Chung-kuan:31? ‘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

308 YK explains #7 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 1I, §II.1 and 2.
"The equivocal use of ‘object’ is rather bewildering, as Cosmic Manifestation is proved
not to be object, :

500 T read 414,

810 YK 613¢ distinguishes ' and 41 as noun and verb. HT 436a explains — 8] 4.
"T'he text itaclf has M4 and 4. Seng-chao uses % also as noun, Cf, above p. 127
AN, where both are nouns,

M1 he Banakrit would demund saibshkyta and asarhskyta, not saviorti and paramdrina.
Tut Beng~chno makes no distinetion,

MG MK a3 (Choron loﬁ{. But In thin o quotation at all? 11 the translation of MK
wan finlshed in 409 and Part 11 of Chaosfun wan brought 1o Lu-shan in 408, Meng-chao
could not have known mare than perhapn o fimt deaft of this translation,
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(causes and) conditions. Therefore it is said in a slitra:*3 ‘A dharma which
cxists (saddharma) and has not arisen from conditions is not to be found’.

Conclusion: True Cognition seeing Truth never perceives®? an
object.?’® 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

(Opponent:) You have said: ‘Prajfia does not perceive objects’. Do
you mean that she does not cognize and therefore does not perceive,
or 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: (Prajfid) does
not perceive (objects). Then you probably mean that the Mind of the
Hage does not take things to be and therefore does not harbour the
wrong idea (that things exist and are desirable).®'¢ As (the Sage) does
not harbour this wrong idea, (things) do not exist to him.*" If they do
not exist (in his Mind), it cannot be (full of things).®!® If so, what else
filla 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,
that (his Mind) cannot be (full of things). (I say:) Though (his Mind)
in 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. Therefore a Sttra says:®® “The Bodhi-
sattva sces all the dharma and yet no thing is seen’.

MR Ouotes the genernl contents of the shitra, YK,

B Ol hsiang IV, )

Y e MR R IR, M in pratvavelsd or khydi, i, inesooing which

vxchulm ])Ol‘()ﬁpﬁ()ll. N :

B8 i el YR R DL R A W, "Thin e the wame as §IE A8 I 2 41 of. sbove n. 204,
oY 4 & 'The statoment of the author, here refluted, was ﬁ‘mﬂ&h& CF, n, agB, i
ss i g HT explaios M BEIRE (). We fullow YK, ¥ oun only refer 1o W nut to Ax
5 PYM ;a0 4 1,
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Sixth Objection

(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.??® The scriptures®®® say: “Truth
has no distinct features, so Prajiid 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 Prajfia.

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’3?2 he wanders through the Five Planes of Existence.???
Noiseless he goes, unnoticed he comes, not mingled in life and yet
everywhere present.

Seventh Objection

(Opponent:) You maintain that the Sage, though not cognizant,
‘responding to (our needs), never discriminates’.’** 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).??> 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,

“;" B 1) 4 S W1 BL : What exists i1 modo negativo also exists, cf. above Parr 11, 113,
P. 01,
13t This quotation. could not be traced. The commentaries give no hint.
M Cf, Lao-tou 4. }
893 (ods, mon, animals, ghosts, nnd the damned, Notice how Seng-chao simply for-
gotx about Prajfift und goos un with the Bage in hor plice,

e L e SR 3% of, the Hiet objection, 0. auy.

L fsﬂaf&n&\ and R Inter. § capltallve agaln in order to dintinguish betwoeoen the
‘true lnnguage’ and the ordinary one,
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such as might undergo changes) the Way of the Sage does not (like a
thing) rise and decay.®®

Eighth Objection

(Opponent:) Non-cognition of the Sage and non-cognition®? 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) (chsh-wu). Though in both cases
cognition is said to be not (wu) the reason why (this is said) is not the
sme.

The Mind of the Sage is blank and tranquil. It contains no cognition
(and 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 Prajiid not cognizant (of Illusion), chik-wu refers to
"I'ruth not cognized (by the ignorant).’*

PRAJRA AND TRUTH

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

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

In the aspect of union, the Cosmic Mind contains no individual things
In the aspect of separation, (the cosmic contents) are fully d1splayed in
the light (of the Cosmic Mind).

me D AR 4. A law B, or an order, has ‘a void as its core’ because nothing in
the order moves while things progress in accordance with it. Cf. ParT I where this
interenting iden is enlarged upon,

WY, B should be %41, but no version gives this, ’

VK 64b explains wa it ns 28, An allusion to Chih Tao-lin, Cf. H7 435¢ and
11, 4490,

"5 e underlying picture is that of nature usleep during the cold and uwakc during
the hot seuson, We are, of course, m the t'/-yung puttern, From Lao T'2u dates the idea
that opposiics nmh aw high ond low or bright smd durk, cun only oxist together or
mue\tiwr fiot oxint, "Thin appliss 1o the cosmon and ita umwmu. But Beng-chao seemn
1o foel that this malogy s unsufficlent to deserfho mnm ¢ Munilfestntion, Thus he turne
ta the mirror of the va m pond which In ltwalf fe dark but In the morming teaming with
forraw, 'Che Mind of the Bage, Cosmile Consolounness, I much 4 mirsor thongh one
whish sotlvely createn and discardn lte contents,
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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.3%
At the periphery the ‘ten thousand dharma’ are (waiting).®®

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.?*

Within and without (the cosmos) is calm. Co-operation has ceased.

Thus, restoring the union, the Sage withdraws into silence.

Therefore a sfitra®®* 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’,?® 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 Stitra®* says:
‘Marvellous, World-honoured One, taking your stand in oneness you
say that the dharma vary’. It also says: ‘Prajiia and the dharma are
neither one nor two’. This we may believe.

Ninth Objection

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

WREIREZ.

N HBEZHE. The ten thousand dharma(thmgs) at the periphery of the universe
are the facts of actual life. It looks as if Seng-chao visions them as already there and
only waiting to be called into being % by Cosmic Illumination. In PART IV this act is
called creation # which is mercly another word for that Self-manifestation of the
Highest Being with which we get acquainted in this stanza.

W2 Chao-kung B Z) ia the samo an fu~fad kung 033, Part I, I1.6. n. 163.

wou gy R T AWG 431, BN AL A A are individuals, i.e. Dbeinga with individual
dontinion, "Phis individualisation e rought ahout by self-manifestation of the Sege.

e PSK: alac a3,

4 Chuang-tau B ¢h, 4 fol, 4b,

0 PYK qu0n 4o .
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(Author:) These states are two aspects of the same state; they do not
occur in isolation.®” ‘Springing from one root they are given different
names’.38 There is no passive state produced by inactivity of an active
One.aas

Thus, the more Cognition fades, the brighter shines the Light
(of Prajiia); 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-chu®® says: ‘(The Bodhisattva) not acting, acts untiringly’.
And Ratnakiita®*! 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
reach. Interpreting them in the spirit of the Middle Path one should
know the Mind of the Sage.?*?

87 IR, R, BB — . So we know why Seng-chao distinguished the states
un ohi und yung instead of us 27 and yung, as Hui-ylian did and had #'5 i for the union
ol bath,

w8 fgo-ten 1 (Waley 1934)

WD g G A 1 RLNT Z A R : -

WO angechie Ruang-ming Cingsi ching 1§ R 0] 02 W8 (Taisha 630 XV: 45ab 29,
vorsion a3), ‘

LCNTAAY SN TN R ,

bas wﬁ ﬂ-;é:[ﬂ\. # nro the imagen In which wo think, concepts, H'T' explaine 1] an
YK sthar commentaries follow, But of, the finel phuses in the other Pawia:

B¢
N&*b’(‘ﬁﬁ& coo IR GB Y NID and here NV WL L WAL
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THE CORRESPONDENCE WITH LIU I-MIN3#

LIU I-MIN SHU-WEN CHAO-KUNG TA
BIEREMEAE™

CoveriNGg LETTER

I-min greets you.%%®

The good news (that came from the Sangha in Ch’ang-an)** gave me
great delight; my thoughts seek you from afar. The year is near its
end ;3% the frost is severe. How is your health? Because communication
was interrupted®® I had to store up (my longing thoughts). Your
disciple lies seriously ill in the wilderness, always plagued by a fever.?*®
As Brother Hui-ming?®% is going to the North, there (is now an opport-
unity to) make my feelings known to you.

Mamy LETTER
L

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

33 Liu Ch’eng-~chih Z[f2 2, with the tzu Chung-szu {f &, and the kao I-min E B,
descended from the ruling clan of the Han Dynasty. He came from P’eng-ch’eng ¥ 1%,
in the province of Kiangsu of to-day. This well-educated and pious man was a small
official under the Chin. When, with the revolt of Huan Hsiian, 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 in
meditation he saw the Western Paradise of Amitiibha. We are told in the letter that he
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. Ch’eng-Iu p. 83a lists one paper, the Shik hsin-wu-i .0 38 and the
Answering Letter mentions a song. Both are lost but the vowis extant in the biography
of Hui~-ytian KSCH 6.1. Cf. Lu-shan chi 11152 ch.3 (Taishé 1.1: 1039b, c). The Sui
Shu lists a commentary onthe Lao-tsu hsiian-p’u S%-F 8%, 1 ch. Cf. Sui-shu ching~chi
chih P BB EZE 20 (Kaiming vol. 34: 1o7b}. A correspondence with Hui-yilan is
preserved in the KHMCHI 27: 304 f. Cf. also Pelliot (1903): 304, 306 and (1912):
417 n.1; and Ziircher (1959): 217-8.

#¢ The headline differs in the commentaries,

348 "Text has Sanskrit vandanam (ho-nan F1¥8).

88 Probably brought by Tao-sheng who must have arrived in the summer of 408 if
the letter was written the last month of 409. Read wen B HT.

87 Read A (T'ang). The eight charncters after £ are wanting in HT and YK,

83 o hontilities londing to the bronkdown of the Chin Dynasty centered in the
middle Yangtso Roglon north of Lasshnn,

30 e chenctor B8 I to-day uned fur tuberculonds,

B Otherwine unknown, -




82 TRANSLATION OF

the breeze (of your piety), to reflect the trace of your earthly existence?5!
(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 (Kumérajiva) 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’wan-tz’u #&F of the
I-ching ?%* Therefore, whenever I remember how far I am from you,
I am deeply distressed.

'T'he monks of the mountain (Lu-shan) lead a pure and regular life,
the rules of the Law (dbarma-éila) are strictly observed. Outside the
hours reserved for lonely meditation, they only study or lecture. They
are 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
harboured since past incarnations.?3® 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~yiian®* bears himself as well as ever. He
progresses in insight and meditation; he resembles the gentleman in
the I-ching who is ‘lordly in the daytime and cautious at night’.%%% Only
a man who is permeated by Tao and whose mind is ruled by the Cosmic
Law could possibly, at an age of over sixty years, still keep his soul as

a1 All commentaries follow HT and explain ‘trace’ by Pan~jo wu-~chih lun.
W Cf, HT, YK. Hui-yilian uses the same phrases for the Mahdvdnag $astra (MS)
ef, Yu-In 10.21: 75¢ 5.

et i, Not in the Dictionaries but <f. [BJE, B ¥, B &, a.o.

#d Ghih Hui-ylian $B#E %, the founder of the Pure Land Sect (Ching-t'u tsung ##
I.%%¢) was a disciple of Tao-an. When the latter on the eve of his flight from Hsiang-
yang Y E® scattered his followers Hui-yilan went to Ching-chou ##]. During his
winderings in the Yangtse Valley he discovered Lu-shan, He lived at first in the foot-
hills, in 1 place called the Western Monastery (Isi-lin ssu 78 #k k), later he had his
own built, ealled the Bastern Monastery (Tung-lin ssu B3k ). Here he assembled a
large community of monks and laymen, known in the legend as the White Lotus
Community (Pai-lien-she) 1380k, Their religious activities centered in the worship
of Amitibha, Their method of meditation was fumous (ci‘. n. 300} Mui-ylian was o
greal mgum/m and well lemncd His community and that in CiY m}g—nn wure the two
mont important contres of Buddhism at the end of the Tourth and the boginning of the
fth century, He died in 416 or 417, at the ugo of 83 or 84. A part of his correnpondence
uml KO0 ntrmluot’inns nre latoaorvad in the KIIMCHL Al his (cxrlaupnndenc

th Kumfirajlva (of, the Bibllography), G KSCH 6,1, tral, ZUreher (1030)1 a40-a53,

I\HM(‘Hf a7, Pang (tygh) 11,

B OF, Hednosta' MW ad Ch'len Kan W80, thivd Hne (1 ohor 1)
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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-sheng®*® to your book On Prajiid 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 Mahdyina 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.®” 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)’®® 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 few doubts which I shall now lay
before you one by one. When time allows, I hope you will give me a
brief explanation.?%®

1.

Stating your thesis (I1.4) you say: ‘In essence Prajiid neither exists
nor does not exist’;3 ‘Prajfid, though void, does pot fail to shine;

356 Chu Tao-sheng %35 & was born in P'eng-ch’eng (as Liu I-min) in abouf A.D.
360 (T°ang). Disciple of Fa-t'ai. He spent seven years on Lu-shan. There he learned
Sarvastivida dogmatics. After Kumdrajiva’s arrival in Ch’ang-an he wandered there and
was well received. He returned in a.p. 408 (T's 407) with Seng-chao’s paper On Prajiia
not Cognizant to be handed to Hui-ylian. 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-lu:111b 3). Later in the capital he had a dispute concerning the fcchantika problem
which lead to his expulsion from the monks’ community. In the incomplete text of the
Nirvdna sitra, brought to the South by Fa-hsien ?gga, 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, ete, He wrote a number of important papers that are all los.. Only some letters
are extant in the KAMCHI, and two Commentaries, a complete one on the Saddhar-
mapundarika sitra (Miao-fa lien-hua-ching su 1) 3 ¥ 2R BE) and parts of two others,
on the Vimalakirti stitra (in the VS Commentary) and one on the Nirvana stitra (in the
N:cl:-pan-ckmg chi-chioh ¥1 58 B HE W), "Dao-sheng died A.D. 434 at Lu-shan, Cf. KSCH
7.1, Tang (1938): chuptor 16; ¢f, W, Lichonthul (1950n).

57 Allusion to o story told lty YA,

w DLMOR Y, W M4, ELL third objoction, of. n, 308,

50 | lgro follow after u shart imrmhwuun thres quontions,

b )& LA, VN g, A alluslon 1o the weeondd objection (THI MIND O THR
saum), Con, a7y,
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though shining she remains void’ ;% Therefore (the Fang-kuang) says:
‘Without moving (the Buddha) in sambodhi, assigns the dharma to
their places’.?62

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’.%2 And farther: “T'he passive and the active states
are aspects of the same state. They do not occur in isolation’. . . . “T'he
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.?s® (It works without
working, thus it is said to be) ‘though quick vet not quick, though slow
yet not slow’.?%¢ Therefore, we know that cognition is not apart from
tranquillity and tranquillity is not apart from cognition. Never is
cognition absent, never is tranquillity absent.*? Thus the Way of the
Sage, leading beings to their predestined ends and (thereby) achieving
his purpose®® though it leads right through this world of symbols,
is yet in that other world of the Unnameable.3%® I confess to having
never been able to understand this abstruse theory,

SRS, MR & B CE oo, 277,

hos SRl e W T ey g5 2. Cf. n. 280.

S8 (R LLY SEBY A ZBREE, WA RIS 2 B, Cf first objection, n. 286.

a4 LS, EED R, TROEER, B SR B . CF. ninth objection, n.337. After these quotations
lwtuiin uses his own language; he tries to give the phrases of Seng-chao a sense which he
could understand, but, as he finally confesses, without success.

0 T, TR TR 4

"8 O Hlugi-nan Tau, ch. 9], B8%% , DIBMEEES. ‘The echo reacts to sounds.
(1t haw no sound of its own.) Thus it is sometimes quick, sometimes slow.’ This phrase,
orlginnting in Chuang-tzu, common with Hui-yiian, is here used by Liu I-min to
intorpret gcng—chao. Liu I-min thinks that the Sage or Nature, though answering the
neodn of beings, is not always active but waits for a situation which calls for him (kan
% } wrousing him from his eternal trance. The same text is found in the I-Ching, Hisi-
tw'u Ag (1 choy p. 8a) Wb t, OREETT 3, but the last character gives it another
maouning. Cf n. 712, ’

BTN, ORI, R BRE, REER4Y. In the section ‘Prajfid and Truth’,
nhove, eighth objection, I translated chi i by ‘passive state’. There we were in the
cosmos which unlolds or awakes from its primeval trance. Liu I-min, however, thinks
ol un individual meditator who awakes. This is, as cannot be emphasized too often,
(uiite irrelevant in Buddhist-Taoist philosophies which do notwork onfacts, asWestern
uedonce does, but on analogies, patterns and figures. It needs no saying that we remain
In the 'i-yung pattern however much the milien changes, When chik H is in the yung
poxttion wu-chik becomes P4, When chih 4 is replaced by chao [ (prajfic) we are trans-
ferredd into Indion meditation and '/ becomes ckhi B ‘tranquillity’ (samddhi}, a term
whtl which cheo |8 is traditionally contrasted. But, in spite of this protean assimilation
snd wcduptation, which in translution makes the original puttern virtually unrecognizable,
thin pattorn romaing alive under the wrappings with extreme tenacity and can be traced
Iy one who duren to disperme with the doceptive safety of the dictionarics, Cf, Hui-
ylan's Introduction to the Dharmatrdtasdiydna sfitra, Yi<lu 65 NS MR, BOOREEW,
MR LY, R SARLER prajilt i not apurt from samidhi, sumddid in not apart from
prajiit. Whea (the Bage) in roused then both are setivated, when he rospunds both
suhlave the same purpose,’ Peajiit is here [ndian Buddhist prajsa,

nok 8 g 1 0. e connmentarien explaln this pomage In the Buddhint way s the Dod-
hingttva with the help of hin noeumulated good karmen loads the Heluga to salvation,
One may think of the 1«Chéng, CF Haste'n A vo (7ol p h) WM R 8, W R V2.
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I 2
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).?¢?

1. The Sage as Cosmic Meditator

(His mind) throws full light ##°™ on the cosmic contents # #.37
In blissful perfection ##%37 his destiny is fulfilled =7F 37

Hui-yilap, Le. (in n. 367) 65b 25 says: BRIG ¥, ThAKHE ‘converting the people he
makes his profession; (success is immediate) not needing accumulation of karman’,
which shews that he thought of the Sage as the compassionate Buddha.

Wea gl T 4 2 T B R A L

365 YK thinks that the following two groups of eight words each refer to 4l and
4240, HT understands similarly 7 2 3% and $E2 2%, TS explains that the first group
represents 48 the second F, which is certainly wrong. The later commentaries follow
YK. All these explanations overlook the fact that the debatants are mot orthodox
Buddhists of the eighth but Buddhist-Taoists of the fourth century unacquainted 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 5% . . . wer /5). The first group
g%ﬁ&? B 2B 7 tries an explanation of Prajfid as mtmtxon arrived at in meditation
(as in samadhi-prajfid). 'This might be understood as cognition & 4. The second group
308 E R BT K describes Prajfia as the natural law of deed and retribution.
This law is silent £ {f1, acting automatically, or rather reflectively and is, therefore, in
Liu I-min’s terminology, non-cognitive #£ 4. I guess we can, in spite of YK, this time
dispense with the #'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 he 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 2= 5 7 [anutpatti-
dharmaksanti], quiescence, in which dharma do not arise, was understood by the
Chinese.) Cf. Hui—yﬁan’s description of this process in the Sha-men pu ching-wang che
lun Y PRRELEH W 3 (HMCHI ch. 5: 30¢ 13 f), {tr. by L. Hurvitz 1959: 96—114)
BAKRRE .. RUBREE, MEWTR. R ERERN, AMTE. M@, &
B IBIE. ‘He who returns to the origin 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 nirvipa.’ For the community at Lu-shan nirvipa was
something positive to be reached at the end of a career, while with Seng-chao it was
not different from sarhsiira, and could be realized any time by those who would open
their eyes.

370 FIT has i, I read 8 which is more generally accepted, following Ts. Actually
both terms are almost synonymous. & is light of spirits, which is at once reflection and
illumination, is void or immaterial, It is a light which permeates bodies (throws no
shadow), Chu Hsi (ad Ta-hstteh J &, 1) uses both terms as 2 compound A Z B3¢
FT ARk, DA #8881, “That heaven where we go is a spotless
luminoeus void; adapted Lo cosmic order we are then in harmony with all motions.’

" CF, Hsieta'y AS Iuh,7 p th) kﬁf.ﬁﬁc? “bo, 3 P97 71, end the commentary
on this pussuge: 4} 14& Aml ntor K m WA 2 T T BT iz e e
*Always (' ona upet‘gm w th ¢ lu number, Lo 1 one hus all the dute wvailable
wlitoh are nocessary for divlnstlan. the meaning of the rau;:octivo combination of
numbers In revealed,’
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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) % #8 B 437 which works in the dark #1375 and there
waits (before it is applied to a case) /g 576

In the first description (of the Sage as cosmic meditator) what you

call the passive and the active states (F1)377 is certainly the same as
what we call “Meditation and Insight’ (£ %).578

For Hui-yiian and his contemporaries chi-shu ¥ 3 signifies omniscience, the end of
human imperfection and of one’s individual destiny.

¥ VK commenting on this phrase explains $8 413 % ‘he sees dharmata’. But that is
arthedox Buddhism. Cf. Hui-yilian in Yuelu 55b: P EH S and bid. #HE K.
"This describes the Paradise of Amitdbha. These quotations say exactly the same as
our text. In samidhi World goes and blessed non-World appears. Cf. also ibid.
bge o f: HpHE, BERBUEEMAE, BRENEZN AL, HREESTE
A8 . ‘Why is {the Sage) called a blessed being? Though moving with the various
chunges towards unity, he is not existent; though wide as the universe, being immaterial,
he is not non-existent. He does not ponder, does not act and yet is not inactive.” Notice
how here o whole cluster of cosmological associations has broken loose and settled in
a description of psychological facts.

Y8 Ming B is all that is dark, i.e. invisible to human eyes, or ‘under the surface’,
"I'he torm may refer to Nature or karman. Why do dry branches put forth buds in
spring? Why must a certain person die in his vouth without having done anything
wrong!? ‘The reason is unknown, invisible, ming. Therefore the term refers also to that
dirk realm where our destinies are decided upon. % means ‘tally’, like the two parts
of u bamboo-slip used in identification. A Taoist, reading ming-fu, would think of the
Judge in the nether ying world who studies the record of a soul, *strikes the balance’, and
deciden what retribution is due. Cf. the following passage from Liu I-min’s Vow (in
Hui=yllun's biography KSCH 6: 358c27f): b2 HE U, =28 R. B2
BOOL2E, N3 2 98 % % . “The Natural Law of (Buddhist) causalityhas been revealed
sl wo know that our good and bad karman is handed down through the Three Times.
T'he configurations (which form in the karmic milierr) brought about by commotions
%right ar wrong hopes and despairs) are transferred (invisibly) and finally checked
with the Natural Law). (A decision is arrived at reflectively) and the {proper) retribu-
tlon for (our) good and bad (actions) is determined (by striking a balance).” This
n‘untutinm shows rather clearly the picture in which the meditators around Hui-yiian
t‘mruuht'. Lividently, the picture to which Seng-chao’s language refers is completely
difTorent,

W Ming pao-ying lun D333 06 3 (HMCHI 5:33¢). ‘Evil and good deeds are respond-
oud to i deserved. Because call and response correspond (nature) is called spontaneously
answering calls.” I understand the phrase i not as Seng-chao but as Liu I-min did.
TR 2 JRIIE T o, MR T AR IB Z B AR CLon. 267 and n. 373 HAR=HAZH.
Natural Order (14 or 'T'uo) has two sides or phases: that of fecling or waiting in expecta-~
thon (han) nndd that of acting or rather responding (ving). In the phase of kan fore-
bundings uppenr in heaven while in the phase of ying destiny (shu) is changed in earnest.
On Fau-shan the metaphor of the moonphases was used in this meaning. Notice that
these patterns are not to be mixed up with yin-yang. i

M5 A tern from the Lao-tyu, 20 (5] ORI N4 R IR (The Sage) waits before
workd-origin,

o CL o 207, MR - IR )

“‘” Bong-chuo does not sny §¢ENE but )1, which does not refor to a montal stite (0)
only. N :

1% st il o B, two termn which lntor beesme important In the 'Tenstni Sehool,
Gl Hongechao's commantiry on the FSK ¢ 343b ag. They translaie the Pelt ramathe
aut wipanand ga, of, Maith, nih, (PCTR) 1 qoq aud paselm, Koda V111031 Oboermillor
(roam)e 1064 W, Lamotte (1u38), Sumdninirmoeana mitra, text VI -Waoakeits samadhi
wnel prajag, .
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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.?”®

(I could accept this interpretation of the Sage as cosmic judge, but if
you insist that) the configurations of destiny which form in his mind®®®
have faded (from the picture) and yet his Illumination holds sway,
that the Spirit stays unaffected beyond the Changes and yet the light
of his lonely Vision shines,®! (then I am unable to follow and) only
hope that you will let me know what profound proof you possess
(for this theory).s#?

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’.?*® 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.®* I am
unable to see how in these circumstances his rule could take effect, and
beg you to explain this point again.

You write:3%% “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,

MMM ERDST AR L Hitu A 2 HRER, MIEHSBTEER. When

no more changes are seen then heaven and earth have disappeared from the scene.

30 0\ HT: 8%, YK: cittamahdbhiimika (?). These are the configurations of
destiny in the Mind of the Sage.

WLBIEEF. CL n 330

2 Hui~ylian, in the Correspondence z (Ch'ung wen fa-shen BH ) 123c1 f
discussing the dharmakdya says: B2 2 SR RGBT QS B WA 3,
TLAEET . KR el BT, kR 6T 8k “Separated from yin-yang (Earth)
how is it possible (for the dharmakiya) to succeed in converting the beings? If that is
impossible, then the end of the earthly pilgrimage is reached, destiny is fulfilled, and
there is no reason for him to reappear on Earth. It is said that he appears like an image
reflected by the surfiace of 4 pond, but even then the image is caused (by an external
body), But what is there which could cause true dharmata to reappear?’

830 R MHLIR 22 00, of. wecond objoction SR Dy Mok I 4E
e T V
" I the #fth ohjsotion,
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‘though (his Mind) is empty (of things), (all things) are (in his Mind)’
could mean that Cosmic Life® is there; ‘though (things) do not exist
to him, (all things) exist to him’ could mean that Reality®” 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(tohim)’. 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
T'ruth and Illusion. I really do not know what you aim at. Please explain
yourself again so that our doubts may disappear.

IL 3

The day the treatise arrived, I examined it thoroughly with the
Dharma-teacher Hui-ytian. 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.?®® We handed your work round. All
liked it and many scanned it with relish. We only regret not being able
to be with you.%

Seng-chao’s Answer
COVERING LETTER

IYor a long time I have hoped to meet you but my wish has always
been frustrated. When Brother Hui-ming®?° arrived, I received the
lotter 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
is your health? An old disease often pesters this unworthy one.?" I rarely
feel well. Since the messenger is leaving for the South I must be short.

‘T'he 15th day of the 8th month (A.D. 410).

Reply of Shih Seng-chao.

8 Chih-tang %M. Cf. Part 111, n. 298. Justification for this translation is found in
the A=pi=t'an-hsin hsil |77 B 4k Or [ by Hui-ylan, (Yu-lu 10.11: 72¢ 19): SLHEERE
AR 7408 8 W 2 oy M ‘When my nature is firmly rooted in Nature, then is attained the
finnl gonl of participation in cosmic life,’

BNY g kb, o phrase never used by Seng-chno who distinguished between M and .

™K Later tradition counts Hui-ylan among the adheronts of the FFa-hsing School
2 Ml 96 nnd Song-chno among the followers of the Shih-hainng School B 4114, Actually
thera did not yet exist organizoed schools ut that time,

o 1INy wounds strange to « Wentern mind, but in certainly sorreot. 'I'hose who are
saparated do not live in the wame time,

0 (I, nbove n, 3g0. .

o, polite way In referelng to himmelf, 1 read ehia ) with H7'
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MAIN LETTER

.1

Though our garb is not the same®? 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 retirement®® 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.®® (Your songs remind me of) the noble
poems (composed by the Seven Philosophers in the Bamboo-)grove.3*®
(I admire) your high aspirations which reach forward to the supramun-
dane sphere. I trust that your peace®*® will not be disturbed and that
you will take care of yourself. (I hope that) I shall receive a letter from
you whenever there is a messenger available.®®?

I.2

I wish the monks on your mountain good health and all happiness
to the clergy and the laymen.?*® I was comforted to hear that the
Dharma-teacher Hui-ylian is well as ever. Though I cannot yet join
your pure life, my wish to submit to your high regulations becomes
more ardent from day to day. (I admire) Hui~yiian 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’.®*® People from far and near revere and praise him. Can
there be anything more beautiful?

I stand on tiptoe and peer in your direction but the horizon is covered
with clouds. Being unable to express my veneration, I 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.

892 T ju I-min was a layman.

3 Chia-tun 3 J&, 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.

34 Juan Chi Bt %, tzu [f] 3, 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
philesophy; he never gossiped’ g3 2 B B &R E, ¥ T A4 Cf SHSH 1.1 te
hsing 7T 6a (Commentary). Cf. D. Holzman (1957): La vie et la pensée de Hi
K’ang, a9 L.

ws YK, Cf. Dictionurions, s.v. Chu=lin cht'i-hsion ¥y Hk -39, "1"ang (1938): 172. Con-
corning the Songs seo bolow n, 417,

000 8 B poncoful maeditation,

00T "'hin wontence i lacking In H7' and YK,

80 The laymen, some of them poets and palnters, gave the community of Lu-shan
o more sultured alr than the large and rather vulgar orowd Chlangean posseased,

W0 OFf, Lao-tau 10) di==if 4% {a n 'Puolat terin from meditation,
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L3

The large community here (in Ch’ang-an) is as usual, the Dharma-
teacher Kumadrajiva 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 countries*® to come here
from afar. The spirit of the Grddhakiita Mountain®?! permeates this
country.

Chih Fa-ling®*® went abroad (to get Scriptures which will be as)
fords and bridges for thousands of years to come, and brought back?*?
from the West over two hundred new Mahayana $atras.*** (The King)
invited a teacher of Mahayana meditation,*®® a teacher of the Tripifaka®®®

490 Read B for #1 YK
401 The mountain where most of the sermons are preached.

408 w748 No biography is extant but he is mentioned in the Biographies of Hui-
yllan and Buddhabhadra. He was a disciple of Hui-yiian who sent him to Central Asia
in A, 392, He collected manuscripts in Khotan, among them the Avatansaka sittra
in 6o chapters which was later translated by Buddhabhadra.

4 "The date of his arrival in Ch’ang-an is much discussed. The Introduction to the
Dharmaguptoka vinaya (Szu-fen-lu) P35> %2 says that he came with Buddhayadas in
AD. 408, But this is improbable because Buddhayasas arrived A.0. 407 in convoy on the
invitution of the King, and Fa-ling may have availed himself of the opportunity. The
Dharmaguptaka vinaya was translated in 410412, but earlier Buddhayagas had already
tranalated the Dadabhimika siivra (Shik-chu ching | 8)—so he must have come
before this date. Our text says that Fa-ling invited the two monks mentioned below
(. 407}, MSCH 18 gives an even earlier date: 406, but then Seng-chao’s news would
be rather stale because Tao-sheng arrived at La-shan in 408 and would certainly have
reported the arrival of Fa-ling and his books. The Introduction mentioned above is
prabably spurious. T’ang (1938): 303, 306.

- W4 "Phy following nineteen characters are lacking in H 7 and in the Yu-lu. They may
be interpolated, which would help to solve the difficulty dealt with in the preceding
noto,

5 Buddhabhadra 4 FE k£ & (Chiteh-hsien % 5%). A strange but impottant person.
Ho was o disciple of the Sarvastivadin Buddhasena and renowned for his grandeur und
hin supernatural faculties. He reached Ch’ang-an via Kansu (not Annam as the legend
Woow) in A.D. 410 or eatlier (A.D. 406). There he found disciples and enemies. In 411 he
win sxpelled und went to Lu-shan, whete he was well received by Hui-yiian who sent
0 mwosrangor to complain about his treatment. He died in the Southern Capital a.p.
440, A ntut‘fl velated in his Biography (KSCH 2.6) is characteristic of the man and his
relution to Kumitrajiva. He had come to Ch'ang-an expecting to meet a great thauma-
turge but found in Kumiirgjiva a very modest and rational man with no other powers
than hix personal charm, Once he asked Kumirajiva; ‘All the texts you translate are
within the roaich of novmal understanding. There is no reason why these translations
alionld moke you famous.’ Kamirajiva answered: ‘People reapect me because I am
old und wrinkled, One 8 not necessarily fattered for one’s virtue®’, Cf, HT, "IMang
{(14938): 306 -310, 397-308; Bagchi (1927): 341,

ot Buddhayakas 802 18 2. A proud Braliman, Kumdirajiva’s tencher and friend, from
whom he hnd learned Muhiiying in Kashgar, e had followad .j(umﬂm%!vu to Ku-
twang, but whon the latter urged him o come to Ch'ang-nn he repestedly declined the
Invitation, Whon hie came he win trontod with gront rewpoct and had promisos In tho
Ya!mm plaosd at hin dinposal, 1le surname was ' Vaibhisika with the red moustache’,
!iu[gruphy In KSCH a8, CF'ang Cooal) taNy, Hagoli (waw aoe I\ 'I'he Commentarion
with the sweaption of YK hold that the tesgher of the Tipitahe mantloned in the
tuxt was another monk, Dharmmaniol Iiﬁ!k. who arelved (n Ch'angan in AD, 40
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and two teachers of the (Hinayana) Vibkasa.**” In the Great Stone
Monastery*%® Kumarajiva is translating the slitras 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)*® 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 (Buddhayasdas) is translating the Vinaya*°
in the Central Monastery. His recitation is as completely free from
mistakes as if it came from the lips of the Tathdgata himself 4!

The teachers of the Vibhasd (Dharmayasas and Dharmagupta) are
reading the Sariputra-abhidharma $astra®® from a Sanskrit manuscript

and continued the translation of the Sarvdistivada vinaya (Shik-sung lii -+ §542), inter-
rupted since the death of Punyatrita {35 £ 8. 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 Vimaldksa. He lived in the Ta-szu R 3 in the
Hsjao-yao yiian 38 3% [ while the translator mentioned in our text lived in the Chung-
szu 135, It seems that the Commentary rejected Buddhayasas because they assumed
that the letter was written in 409, when the translation of the Dharmaguptaka vinava
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. Chéron: 100 n. 128, T’ang (1938): 306.

497 These can only be Dharmayasas 2 EEH & and Dharmagupta £FE# % . Both
arrived in A.D. 407. Dharmayadas was a Sramana from Kashmir. He later went to
Chiang-ling YL.B¥ where he found disciples, among whom was the well-known Fa-tu
B promoter of nunneries. KSCH 1.15: 329¢ 16, Bagchi (1927): 174-176.

468 Ta-shih szu ‘K F &= Ta-szu X F. In A.D.405 (Chéron has 4.0, 403) Kumarajiva
moved inside the town. The topography of Ch’ang-an is not very clear (cf. the literature
listed inn. 6). We have to distinguish two large compounds and several smaller places of
which two are mentioned here. (a) The Hsiao-yao Park 38 & B north-west of the.town
on the border of River Wei /7K. Here the King had built a palace (Hsiao-yao kung #§
#E or kuan B or kung-szu % @) flanked by two pavilions, of which the western one
was used for translation work. Lectures were held in the Ch'eng-hsiian T’ang B &% .
(b) The Great Monastery with the Matshed Hall (Ts’ao-t’ang 2 %2 ) inside the walls,
Here the majority of the monks were lodged. This place was so large that it was later
divided into four single monasteries. (c) The Central Monastery (Chung-ssu 1 3§),
also inside the town. (d) The Stone-sheep Monastery (Shih-yang ssu A 23ES¢). The
monks were organized under a seng-chu {87F (the later seng-cheng {€1F) with the
rank of a shih-chung # . The first head-official was Seng-lilch {8 (K.SCH 6.8)
who directed two offices, an educational and an administrative one (Tso-yu liang-hsii
EEWE).

40% Read ' T with the Korean text of the Yu-lu. T ang (1938).

410 The Dharmaguptahka vingya (Taishé 1428) translated in A.D. 410~412 (according
to Seng-chao’s Introduction to the Dirghdgama Yu-lu 9.7; cf. T ang 1938: 306),

411 Buddhayadas intoned the whole text (447 pages in the Taishd edition) from
moemory, The Chinese first doubted that this could be done without a mistake, but he
proved his proficiency by intoning w manual of medicine, the written text of which was
at hand, YK,

410 Shé-li]fa a-pi=t'an fun R0 IR & 8 (Tarho 1548?. A text of the Dharmagup-
tuka Seot, Koda, Introduction V1L "T'he Hunukrit wan taken down in A, 407/8, but
the Indians were unsble to {nterpret it in Chinens und hud to walt 11l they woere
hetter aoquuinted with the langusge. T'hey Onished it n 414, YK, Cf Taosplac’s
B Intraduction in the Yl 10,8 710,



45

02 TRANSLATION OF

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 Sakyamuni,#*? assembled in
the Jetavana 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.** Whenever
there was time for conversation!'® 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 Wei*'® brought (from Lu-shan) your Song called ‘Meditation
on the Buddha’, another with the same title by Hui-yiian and Hui-yGan’s
Introduction (to the whole collection).®” 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?

In the year wu (A.D. 406) Kumirajiva translated the Vimalakirti-
nirdeSa siitra. 1 then attended regularly and, between the sessions, took
down what the Master®’® had said, in order to make a commentary on
it. 'T'hough this cannot be considered as a literary composition it derives
some value from being based upon authority. So I take the occasion of

48 Cf, Seng-chao’s Introduction to the VSK Yu-lu 8.12.

44 511 the summer of 408. How long was Tao-sheng in Ch’ang-an? YK T a.o.
nty two or three years. But did he come so late? Mano Senryit: 11 dates his sojourn
in Ch'ung-nn 407-400(1).

418 Lit. ‘inside the limits of speech’.

418 Otherwise unknown,

47 "T'hin collection of songs, all with the same title Nien-fo san-met yung &4 = BBk,
was writton at Lu-shan in 402, when some hundred pious Buddhists, monks and
inymen, lend by Hui-ylian, assembled and took the vow to be reborn in the Western
Purading (the realm of Amitdbha), The religious practice of this sect (nien-fo &4

Jap. nembutsu) consists to~-day in the devout mumbling of the name of Amitabha: namu

amitofo, words that can be heard everywhere in the Buddhist Orient. But this was'a
luter development. QOriginally it was a kind of meditation in which the Paradisc was
vislonad, Banskrit buddhfnusmytir nlma samddhi (Mhv, 51 and Majjh. Nik. 28, P.'T,
ad, p, 186, 188 foll.), Hui-yltan had read about this practice in the Pratyutpanna-buddha
sammukhdvasthita Samddhi (Pan-chon san-mei ching B0 =IRM, Talshs 418). He
dinounneel 1t with KumBimitva n the Corraspondence 13, (CFL nlso the Amstdyur-dhyina-
ahira (Kuan wu=liang-shou ching YR R8W, Taldht 36%). Only one of the songs by
Wang Ch'l=chils 258 2 andd I’Iut-}fﬁm w Introduction to the whole collestion are extant
in the KHMCHI yo1 381, CI 'T'sng (1938)1 371 Toll, and 768/p.

“F Read 8K, HT, YK,
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this letter to send you a copy. You might, in your leisure, judge if it is
worth reading.*?

Your questions are beautifully put and to the point. In answering
them I feel like the man from Ying.#*®* 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).*** Words, words—and what is finally achieved?
But let us set to work and answer your objections as far as my inadequate
powers allow.

11 1

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 all.’**>—“Though present in this world of nameable
things it also belongs to that far world where no nameable things exist’,423
—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?

il. 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: '

(1) (His mind) throws full light on the cosmic contents. In blissful
petfection 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).

9 Read BEMBLE YK,

4% Chiang-ling in the modern province of Hupeh. Ying had a piece of chalk on his
nose as big as a fly. He asked a mason to knock it off. The mason took a hammer and
sw%ng it so cleverly that the ly was removed and the man not hurt. Cf. Chuang-izu
24.0. B
AR, AR, 5 mny be gard. Bix gati form the wheel of Life, The ‘final

()

gatd® Is tho oxit,
o RO, MM CL Quuwrions 1 n, 308 'T'he phrasing is Liu I-min's,
But Hang=ohao doss not b that he In Incorreatly quoted,

0 DA A T R B A A L COF, 308,




94 TRANSLATION OF

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.4**

But Meditation and Insight (1) 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.4®® Traces are different from the one
who leaves them but they are not so with the Sage.%2¢

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.’*%" 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 this 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 prasanga)

(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)?*2® (No.) As a term it could not denote (an in-existent
entity).

(%) 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
of our argument).*?®

Wt Cf. Questions 112 p. 85-86 and n. 369-382.

" g i R,

46 Read MERTH T, 2B AR BE 4. HT has no comment. YK and the later comms,
morely guess. 35 must be understood as 3 and By DL¥E a phrase which ocours-in
Chuang-tsu, Book 3, and passim with Kuo Hsiang,

W IR~ M YR, see n. 365. I read Bk with YK.

48 &2 as we had before in R &. See n. 221.

4 g I, the one who ‘leaves traces’, or the Buddha as Cosmic Creator, is identified
with 1 3, Cosmic Order. Cosmic Order is, ‘as it were in-existent’. ‘Meditation and
Inwight’, words used by Liu I.min to deseribe the Cosmic Mind, is a name of somethmg
which oceurs in the world and is, for that reason, existent. Wlmtever exists is not ‘ns
it were inexistent' but belongs to the category of existent entities, It cannot be used
to dosignate Coamic Order, So much is cloar. But why docs Seng-chuo, nt the end of
his urgament, ropluce ‘Order’ by ‘Ilim'; the Sage? s his intention to introduce to the
rander the torm ‘1o’ B us one moro synonym of *Sage’? "Fhin is the second time that
e’ fa unad In this sonwe. (1t s done in Pawr H, Ly und passim in Panr 1V), Heng-
vhuo know the N and quoten it in the P4 (,mnmontu:?r a4a¢, ao it e possihle that
% trannlaten diman or rather bkatﬂmms, the 'truo ue of that sfites, However, In
Ldebenthal (10066 ‘an ?& Varlations of Masm ng', | show that Meng-chuo more pro-
bably thoug tni‘ {n well-nuiflolent’ e taeu fcm TR B MR of Lastay 17, the Rage,




47

48

THE CORRESPONDENCE WITH LIU I-MIN g5

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.*? (Sitting) unseen in the pivot of
the Universe®® he makes it wheel around him, a manifestation achieved
without exertion.*®® In his fateful response, what action is involved
which could cease?

B

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.*3 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.*** 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.**® 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 light**¢ (on the cosmic
contents)’ which means that ‘he is blissfully perfect’. ‘Blissfully perfect’
he is nowhere.

Nowhere, he has ‘vanished (into the other world)’.#*? 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 costnic.%3®

Because he has a fate, he moves with the world; because his fate is
not of this world, his way leads beyond the nameable.

S0 UL IR RIS = M H T, later translated *his mental landscape contains no pheno-
mena’. RERE, €8 KHE. Kan-ying BJE sympathetic response, is here dissected
and each term enlarged upon without adding anything substantial. Later the final terms,
B and i, are picked out for further re-phrasing.

41 PR, hidden spring, HT: li#. My free translation gives the correct picture.

402 LB ORMI. HT quotes the Book of Songs.

488 19 7 ‘existing in freedom’, not dependent on causation.

494 Ml is not an organ aw i but the author needed a contrast to 2 (our minds), Bl
stands for 0. I read A for .0 with Chdron. CE, n. 272.

400 pe i R R (Mambana-preivava).

80 W it quotos the above YR, | wus in doubt whother Liu l-min did not nlso
write [ above, but later Beng=ulino explaine i as M.

47 IR roplucon JEIT uhove trunnlnted an *his deating s fulillled’ . See n, 393,

4% Moo 1. 431, -

Ak o i coonmd ettt i ¢ ook x o bia e Taera s e o
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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)?43®

A siitra says:*® “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
onet®t 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’.#42 ‘You behave like a fortune-teller pretend-
ing to know the dark future’.#** 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;¥* when you hear that he does not
cognize you mistake it for inability to cognize. Assertion and denial,
both are one-sided; (as long as you hold fast to them) you are not on
the Middle Path which is free from the T'wo Extremes.445

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) conceptions*® grow and multiply; if not taken
for granted, these same things are recognized as in truth they are.
"Therefore the Sage neither asserts nor denies the existence of things.

As he does not assert (their existence), (for him) they do not exist;
uw 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
existence) is not denied, they are not disowned.

Not disowned, they are (with him) in eternal bliss—which is their
true state ;%47

Not owned, illusive conceptions cannot produce karman.

Because no karman is produced there is no cognition; because (with
all things) he lives in eternal bliss—which is their true state—, there is
1o non-cognition 48

Weau AT AR, CFf. 71, the other shore (nirvina).

O, PIK: 292¢ 18(7). WTS.

4 Rond 0B OEER B 2. N for 47 as before M for v

4 OF, Lao=txu 41.

48 Cf, Lao-teu 38.

i e py

g WL, 'This v the only inntanco that the Middle l’nth in explicitly
msntioned in the troutise.

e 4 1 the mame ae WK, contonte of words, conceptionn,

PRI,

5 When dharma are owned () or ﬁ!mwnod (. 3] thn heonme part of ‘'my workd’
{Atmiya, bhffana-lohn ), with which thers (v s kurinlurels n.'l‘hhlmpl{u that sarhalira
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Therefore a stitra*®® says: ‘Prajfid neither owns nor disowns dharma.
(Prajiid) 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

Listen, you who argue whether (the Sage) cognizes or not. Cognition
occurs—where?*! 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,?? who was
before life stirred, resplendent mirror, candle in the dark?4s?

Non-cognition is conditioned by cognition.*** 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): ‘(Prajiig), though void, does not fail
to shine; but, though shining, she remains void’.#5® Her ‘light, like
nature’s light, is dimmed’, she is forever ‘passive’,%%¢ she neither rules
nor controls. Still, who dares to say that, moving, she exists whereas
when at rest she does not exist? Therefore a sitra®® says: ‘Prajfid neither
exists nor 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 exxstmg )
I do not mean, ‘she is a thmg non-existing’.

Neither does she exist nor does she not exist;

Neither does she non-exist nor does she not non-exist.*®

takes shape. When they are known not to exist, this mutual relation fades and all is
nirvina (eternal bliss).

48 Cf, PSM: 61c 6. WT'S.

a0 Wik 4, B IR,

o1 e E T .

452 SR ik, The motxve -of Tao, ‘the coutrse things must take’, is not hidden to
Prajta.

452 R R A A

48 Read B (HT 441b). They form a pair of things born.

45 Panr 111, 114, p. 6o ORI, AR M.

40 1k i, Alluddos to B5 nbove,

8T VK ways that the general contente of the PSM is quoted. What could M k3
be In Bamskrit?

2 "T'hin In the fourfold formulu of the Middle Path featuphuti). As to the difTerence
batwess B (R wnd K o, Pawr 11, n, ans,
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Therefore Subhiiti*®® preached Prajfid all day long, but denied that
he had said anything. How indeed, can a subject be communicated which
is beyond the reach of language?*®® I hope that you, gentlemen, who
are acquainted with metaphysics,*®* 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)’, %62

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,*®? that in order to reflect
that World he must cease to rule our destinies in accordance (with
natural law). If that is your idea, you are mistaken about the theory of
the Middle Path.264 ,

A siitra says: ‘Ripa is not different from $linya and $Gnya is not
different from rGpa but what riipa is that $finya is also’.265 If you
were right, then, when rlipa is recognized as $0inya, in one moment of
recognition riipa would appear, in another moment §Gnya. In the first
moment riipa would only be riipa not §linya; in the (second) moment
#linya would only be éiinya, not riipa. This shows that you have not
Krasped the main idea (of the siitra).46®

"T'herefore, when the siitra says ‘non-riipa’, it wishes to say that ripa
in non-riipa, not that non-riipa is non-riipa. Or else, empty space would
ulso be non-riipa. What significance then would the word ‘non-ripa’
posscss? But, if riipa is equated with non-riipa, which implies that
non-riipa is nothing else than ripa, then both are (transcendentally)
the same. It follows that the Changes are simply the Thingless World -
und 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.

¥ One of the disputants in the Paflcaviméatika, of. PSM: 39¢ 20 f.

484 mﬁ 2m~

W RPHTF. L s in TH.

MO Quiwrions 112 B p. 87,

o0 48 i Chinese (RBEL), MAH is Sanskrit (a-laksana); understood is World
) non«World,

0N e e, T - DR . CF. 1. gy,

o e M s, AHVE, CNL PSK: 2230 13 and the Praindpdramitd-hydaya sfitra
("T'aivha ax0 VI Byze 13), or Bong-chuo the torma rnlpn nned 40nyn are synonymous
with marhsdra~-nlrvlnes or with the two satys; but in Indinn Buddhism ropa s just
one of the lve skandhae, all of which are dhmrmn wied therefore ddnya.

490 A typlenl MAdhyamila prasanga: predioation I imposslble beenne subjoct and
predionte ure two dharma that cunnot exint in the same moment, 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)*? this does not mean that
he turns away from Reality. Simultaneously, when he creates “World’
he also creates ‘non-World’,*? when he creates ‘non-World’ he creates
‘World'. Never, never one only, excluding the other one. The quotation
from the Fang-kuang®® 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?+7

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,** 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’. :

o

(You quote me saying:)*”* “Though no (thing) exists to him, all
(things) exist to him’ and conclude that this might refer to his Reality.

467 T complete the picture with ‘below’, though it does not occur here but elsewhere.

408 e RERME, HT, YK reads ts’ao which would be absolutely unique. A parallel
in PART IV, 17 (n. 669) where tsao could not be #5’ao. Taoists believed in creation of
the world by natural growth. Chuang Tzu’s famous i# {43 is explained as allegory by
Fung Yu-lang. Still, if Chuang Tzu uses the word in the sense of ‘building’, why
not Seng-chao? In the I-Ching B occurs in a similar meaning. Cf. I-Ching, Hsi-tz'u
Aq: IR Z LT AW, kU8 T AR%, The Sage, incarnation of the natural

law, builds the world as nature docs in accordance with the Cosmic Order.
49 CF, n, 280. -
0 Quiwitons [ha H, . 87,
A0 Lo A0 Later | read RS ELDANAL
8 S i A L, ‘wan never an exlating thing',

8 Phe apponent I now Liu Temin himsell, BT distingulshon single n?punamu in
13, Ax he never gives nemen, Ilutve always rolersed to thie whole scommunity ae 'you',

e sty M mse 4 2e aee - deia s omrAri i me s mecmmes & A Ak m Aee satedt A s ARttt 1 e
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(You quote me further:)*"¢ “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
cxists, 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,
'T'ruth and Life would again be limited entities, and we would be back
among phenomena, nameable and describable.4”® (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
restless activities, he still remains unaffected by all this unrest. Living
among the nameable, he dwells where no names are. He is unfathomable;
no description, no name can fit him. That is all we can say.%"¢

Still you doubt®”? and tell me that you ‘do not know what I aim at’.
I am afraid that your definitions are adequate if applied to things, though
not if applied to that (which transcends all things).#’® As definitions,
how could they be?

111

A wealth of words produces (various arguments) as many footprints
produce various paths. But behind the words is what they express;
hehind the footprints is the place where they lead. A master of words
looks for (the meaning) beyond them; a master of footprints looks for
(the goal) where they lead.4” The ultimate principle is darkly concealed.
As soon as one begins thinking about it, he is already on the wrong
truck, and still more so if he goes on talking. I wonder whether my
exposition is not too prolix, and only hope that you profound-minded
gentlemen will be able to supplement what I could not express in script.

S CLL Quunrtons [La B, p. 87,

O AT PR ’

0 Phe termn Y8 TR aro weparately cranaluted onp.gg. CF Pawr T no 1983 and
Panr 1V, n. g10,

7 Horo follows u repetition of the wentonce trannlated on p, 0@ ut the heginning ol
1§, omitted here,

N N T T SRR, which I making things teo ensy, YK B4,
W CF Chuangedau 14,8 (R, 1, Robineon 1981 110),
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PART IV: NIRVANA IS UNNAMEABLE
NIEH-P’AN WU-MING LUN 78#%48% 4 3 %

A. DEDicaTION TO THE KING oF CH'IN
1

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’.#8! 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).*> You manage your
thousand affairs as easily as ‘a master-butcher wields his knife’4®? (and
yet you have time to) propagate the T'a0%4 all day. Your Majesty shields
the people. Your written statements become laws (for your subjects).
So it is said:**® ‘In the universe there are four things that are great,
and royalty is one of them’.

The realm of Nirvana. It is the home whence the three Vehicles4®®
derive; it is the palace from which the Vaipulya sitras hail, % a wide
ocean, a desert, a realm not to be seen not to be heard,*® 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’.**® For more than ten years I
belonged to the disciples of Kumarajiva. Though the topics dealt with
in the sfitras are many, and more than one subject of importance was
dealt with, the one problem of nirvana 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 {4 denotes the impossibility of defining nirvana or
translating it into Chinese, cf. Ta-ch’eng hsilan-lun K IE % % ch. 3 46a (Shih ming-men
2 4 F8). But this term, as appears from the description below sub B.1, is also associated
with Taoist conceptions, cf. Lao-tzu 1: F %4 B4 2 K.

481 Allusion to Lao-tzu 39:
48 Allusion to Chuang-tzu 2.3 ch. 1 fol. 28a.
483 Allusion to Chuang-tsu 3.2 ch. 2 fol. 4a.
8¢ § o, Dharma.
45 Allusion to Lao-teu ag.
a8 ' Brvaka, Pratyekabuddha, Bodhisattva,
4 Notlve the parallelism with the boginnings of Pawrs 11 and 111,
8 Allusion to Laostsu 14,
"4 ek the organiwation areund Kumbenjiva,
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seemed to admit of no solution. If now it Iooks 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 1 feel
heartbroken.

The virtue of your Majesty could not remain without response,®® so
you found a spiritual friend in Kumarajiva. ‘At the first look you
understood each other’,** and rejoiced in your hearts. Thus you were
able to kindle the flame of esoteric learning in order to enlighten our
period of decay.

IL.

One day I was permitted to see your Majesty’s letter answering Yao
Bung,*? the marquis of An~ch’eng, who inquires about asariskrta,3
the final principle. You write: ‘Greed is the reason why the beings must
wander through many births and deaths. When greed has ended in their
heart this wandering ceases. Then their souls withdraw into Silence
and become (unassailable) like Empty Space.4*4 This is called nirvana.
Nirviiga—how could it contain a nameable thing?’4%®

"T'hese words are the cream of subtle beauty, speech utterly beyond
the common. Were not your wisdom like that of Mafijusri and your
virtue cqual to Maitreya’s, how could you propagate the profound

@0 Allusion to LY IV.25.

WL Chuang-tzu 21.2 ch, 7 fol. 30b.

8 Written after Kumirajiva’s ‘stroke’ which occurred in A.D. 409 (see n. 17)
atid before his death in 413. The text does not say that Yao Sung sent Seng-chao the
vorraspondence. He may have shown it to him or Seng-chao might have seen a copy.
Yuo SBung, a younger brother of the King, is mentioned in the biography of Kumarajiva
e un ardent promotor of Buddhism. In the Yw-Iu (77c) he is called Ta CH'in szu-li
hxiuo-wet tso-chiang-chiin K 22 5] B B2 Bt /2 1. He was superintendent of the Academy
until 410; in 417 he was killed in war. The correspondence mentioned in our text is
proserved in the KHMCHI: 228a~z30a. It consists of the following pieces:

i, A lotter of the King together with an image of the Buddha (228a 17-27). En-
vlowed is: 4. A correspondence with Kumirajiva concerning the problem of the Three
"Mtnew, traikdlyn (o 18~c 3). 7. Four statements of the King about points of controversy:
Penjifl, appenrance of the Buddha, traikilya, asarhskrtsa (c4—25).

#. An answer of the brother who appears to be a little better informed than the
King (2a8c 26~220¢ 2). .

e, A second letter of the King, reply to b, Our text quotes from this letter (229c¢
4 ajou13).

d. Reply of the brother (a30n 14~24).

e. Roply of the King (agon ax-a8). N

1'he corraspondence was translated purtly (n i) In the fiest odition of this book,
Aprrannix 1V, :

@F Weerowd (11 which In thoss texts In synonymous with nlevitga,

AL A RABREX O L. Chaoslun weitos Bl for 48 we inn the letter,

99 'he tent translated In found Le, aagu ag=ajen, .
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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?

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.

1. 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,*® but only
intended to bring to light the inner meaning (of the Basic Text). So
I composed the treatise ON THE UNNAMEABILITY OF NIRVANA, containing
nine objections and ten explanations. I quote extensively from the siitras
for evidence and illustration. In respectfully commenting upon your
Majesty’s statement that ‘Nirvana 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 (Nirvina) hoping that it will be distributed among the students
(of the Academy).

113

At the end of your answer you say: ‘All authontles agree that para—
martha satya®®” 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?4 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’.4% If there were no Sage
who would there be to conform with Tao?

8 Supplements wrongly attributed to Confucius.
97 In these texts synonymous with asarbskrta and nirvina,

% Cf. the Yil-d lun WU 3 by Hui-jui 47 (Seng-hui {8 §1) who went from Ch’ang-
on to the South and died there in A.D. 439, Vu-lus.b:42a S E M Wz BEEXRERE,
MJ))??’%@ HESS Rz A i) fx?ﬂ‘;si' MERE, HREE BREX BHRE #
ML, In every semsion (of the trunslutors in Ch'ang-an) such ques‘cmns were
shower ud(upon Kumfteajlvi): I Buddha, the true ruler of the Universe, is merely a vain
notion, what certainty in there that (our exertions) to sccumulate good karman and to
bosame mora und more vlvtuuun urs not more (lusions? Or it wae said: If Buddha is
n valn notion what slse In renl) Who rules ovoer our kneman? . . 7 Tr. W, Liebenthal
(1048): 048,

9 Allunlon to Laostan 81,
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The scholars of to-day hesitate before the Gate of the Tao and feel
uncomfortable about this problem (of Nirvana). 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 Jambudvipa®®
and the light of the T'ao will again radiate through thousands of genera-
tions.

I1. 4

Now the intention of this treatise is to discuss in detail the (meaning
of your statement that) ‘nirvana 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, TEeXT

Note: There exist three Chinese transcriptions of the Sanskrit nirodyna, ni-
yileh 1B, ni-yiian J278 and nieh-p’an 2, because when the translations were
made earlier or later, (the characters) read differently in Central China and the
Border Regions. The correct transliteration is nieh-p’an.5%

t. (The first exposition). Statement of the subject.

The author®®? says, The siitras mention two kinds of Nirvdna, that
‘with residue’ and that ‘without residue’.5® In the state of the Ch’in
this is translated wu-wei 5 or mieh-tu B . The first characters are
used because it is void, silent, not found among what exists (yu-we:
' 1% ).8% ''he latter characters mean that ‘human misery has completely
vanished’,> the Four Streams are crossed.’® It (nirvana) is the home

80 India or the Buddhist world.

¥ Bong-chao and Hui-ylian used to write JEJH, see Yu-lu: 77b 12. This note is
cortainly an emendation, perhaps copied from HT: 413c. In the VSC Seng-chao
writes Ji1AS.

¥i# Iy the text the author is slways called 442 and the opponent 5§ 4.

B0 AL AR and IRMRELBE, Sanskrit sopadhisesa and nirupadhiteya. Sopadhilesa is
deflned in the Vibhasd, as translated by La Vallée Poussin {Kofa VI1: 211 n. ?): ‘St
' Arhat, dun homme dont les vices sont complétement détruils, la vie continue, la sévie
dux grands dldments et de la matitre dérivde 1w est pas coupde, la série des pensdes se poursuit
et raison d'un corps muni des cing organes’, 'This 18 the ‘surplus breath’ 284, dealt with
In ComumvonNmmot 1 ond 2. 1t is wod to expliin why the Bodhimittva, though in
nirviign, can reinearnate and continue his worl of conversion, )

b8 pogerved AR in nenrtakpin, vreewoel AR sarhkpta, Uhe identifieation with nirviiga
and sarhutirs, noo-lxixtonce and Existence, is not quite correct e mont ITndian schools
had more than one asathwkrta,

W8 58, Ligotan 13, .

M8 i gtrenime of greed, uf existenve, of Hluslon, of innate Ignoranve,
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where the images in the Mirror’®” (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,5% (nirvana) appears to us Beings. I shall
try to explain this more comprehensively.5®

What is that realm (Tao) called Nirvina? Silent, void, no description
suits it, no name defines it.5!® 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.5

Life in the Six Destinies5?? cannot contain it; Time’? cannot
change it. An ocean, a fogbank—it seems to be there—it seems to be
gone. The Five Sorts of Eyes®4 do not see its form, the Two Sorts of
Ears®5 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.56

Then he who gives it 2 name does not understand its real nature; he
who presumes to know it mistakes it for something common, because
it looks ‘simple’;®7 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;?® why Vimalakirti refused to answer at Vaiéali;5*
‘Subhiiti preached the Law without words, and why Sakra, the King of

587 See above Pawrr III, I1.4.

508 Chru-ch’u . An allusion to the Hei-t2'u (A g ch. 7 6a): BF 2 3% 85k gL

59% The preceding text gives the general proposition. The following elaborates on it.

815 This description is identical with that of the Sage in Parts IT and IIIL Cf n.
195 and n. 476.

81 Cf, Lao-txuw 14; cf. Waley (1931): 159.

812 Hell, ghosts, animals, men, gods, and giants (Asuras).

B8 1it. ‘the strong man’, cf. above Part I, n. 1352.

814 The Corporeal Eye of men), the Divine Eye (of gods), The Eye of Wlsdom (of

thedtg{;: lower Vehicles), the Eye of the Doctrine (of the Bodhisattva), the Eye of the
Buddha,

85 The Corporeal and the Divine Ear.

SO A g A AT e 2 2

8T Cf, Lao-tau 20.

M8 Lalitavistara ch. a3 SI ‘afehts 188 111 528h): Tho Buddha sat seven weeks in ailent
moditation undor the Bodhistree and only hy the medintion of Beahma wnu mduced
to preavh the Dooteine, Cf also M8 1oob a7 R 11 L P OREE N, 7

M9 T anwwer to the guestlon of Mafijudr! how to resch the Middle Path, Cf V8K
Commentary oh, §1 youb 4,



61

106 TRANSLATION OF

the Gods (devanam indra) though he heard nothing, rained flowers’.52
In all these cases words were unnecessary because these persons were
in harmony with the Order of Nature.??! These were silent sermons
on that which cannot be expressed in words.

A sltra®? says: ‘Final release is beyond (the sphere) where things,
nameable and with individual destinies, still exist.528 It is safe from the
unrest of life, without beginning and end. There is no day and night, no
summer and winter. Pure it is, spacelike, not describable, not subject
to argument’. A $3stra’® says: ‘Nirvana neither exists nor does it not
exist. The sound of discussion has ceased, the réle of thought is over.
Could what is quoted from the siitras and éastras possibly be fanciful?
Surely, neither existence nor non-existence of nirvana can be correctly
asserted because in both cases the opposite can also be proved.52

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.52

Its light is not extinguished, so it ‘embraces unity’®?” like the unborn
world.

'I'he skandha are absent, so it is free from the thousand tribulations
(that plague mankind).

Being free from tribulations it is immaterial like Tao; Being like the
unborn world it is inactive like the (World-Spirit).52® Inactive like the
Spirit it is still active, always and everywhere; Immaterial like Tao it

M0 Cf, PSK ch. 7-8 273b—277a: EEBELBDEY, BEBEHEESE. WrS.

MR M4 Tsukamoto (1955: 103a), suggests ‘whose mind is ruled by reason’,
which explains the grammar, HT: 417b 18: DI ERME, BB ZEBHE ()
I'he situntion is well known. The Buddha, or another Saint, as Vimalakirti, transfers
fiin messuge without speaking, either through a kind of sympathetic thought-trans-
larence (ns common in the Pili stitras) or by a symbolic action, as the famous ‘turning
ol u Nower’ nien-hua §575. Li B, of course, is not ‘reason’ but (Cosmic) Order, the
Vehicle on which both teacher and pupil must ride in order to understand cach other
without words,

W CF NS 3920 12-396b 11, Dharmaksema’s version. )
i it AR Senge-chao always uses I for destiny as pictured in the I-Ching. This
phrake might have been copicd from the V.S Commentary (c¢f, HT 419¢ 4, also the

yuotation from (Liang) Kuang-chai Yo of Lang-kuang szu %5, ibid. 4200 12).

B According to YK this is an allusion to the MK, probably to Kirikd 25.23-4:
wldvoatam $dsvatam ca kit vd nohhayam apy atah sarvopalambhopatamalt prapafivopa-
damali oalt, . . CL MK 380 4. :

0 Panr L, Tha pa sy ' Phe following looks chumctoristic of Beng-chao’s atyle.

MO i invisible light of commic Hie (M8R) (the saume aw ZAR) which here is an
aplthet of nirviiga in, in othor placon, nttributed to the Hage, prajfif, and other entitios
(all wtandding for Conmle Life),

HY e, ol Lgostan 10, '1'he light i not yat broken lote eloun (thinge),

dir dy b without hsrman,
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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).5?® Magnificent
but plain, desolate but sublime; in it the Nine Classes of Beings®® 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 (mdrga) of the Spirit?

2. (First objection). Questioning the nature (of Nirvina).

Opponent. Names are not given without reason, terms refer to some-
thing. Thus the terms Nirvina-with-residue and Nirvina-without-
residue used in the sfitras (must have two distinct meanings) namely,
return to the origin,’®' and wanderings of the Spirit (on Earth).532 I beg
to detail this.

(a) Nirvana-with-residue

(After practising meditation for six years, The Buddha Gautama,
sitting below the Bodhi-tree, attained Enlightenment.?3 He then preach-
ed the Doctrine until he passed away. In death he went into nirvana
but left to the world the Dharma embodied in the scriptures. The
opponent calls this his Nirvana-with-residue).

With the attainment of Enlightenment a dharmakiya’¥ was formed
by the Tathagata. After having bathed in the clean waters of the Eight
Meditations®* hereposed in the flourishing grove of the Seven Members
of Enlightenment.?®® With the karma accumulated in remote kalpas
he washed off the dirt handed down from countless ages. Having acquired

5% The four drupya-dhyana (Mho. 162. YK).

880 YK and WTS propose the Nine Schools of Philosophers, but YK doubts this.
One could think of a subdivision of the Three Worlds 7'S, of the chiu-yeh J1. 3 (Ch’eng-
shih lun FE B3 0.7), of the eight kinds of hearers meeting in the assemblies (p’a-p’u JAEE)
that together with men form nine, or simply of the nine types of characters chiu p'in JL5.

881 3R & = ‘without-residue’ WIS, The term is Taoist, Buddhism does not know
of a return to the origin.

82 B = ‘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 Nirvana, The terms &% and 1bES are
synonyms, thercfore without significance and left untranslated. 'The opponent is
indifferent to the technical menning of %45 as opposed to ft % (Parr I, §2.4).

888 Lalitavistara 23, -

54 "["ho torme KB ond Y88 (mahdbodhi and dharmaldya) have here o Hinnyfinistic
meaning, Dharmakfya in the paetugiha dharmakdyva, of, Mhv, 4, 1-5. Cl, also n, 646,

B8 "ha eight wtnges of meditutlon culled winohga-bhdgiva, we known from the Pall
wastn, CfL Koda VI aani g4 und Mbe, 5o,

W8 'The budyanga, of, Mhv, 43,
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the inner (power) of looking through (the past, present, and future of)
all Beings® and the outer (power) of radiating spiritual light,* he first
armed himself5® by the decision (to release all Beings),’4° 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 Worlds®
he stepped into the Cosmic Void,? as he alone could do. Opening up
the straight path of the Eight Right Modes of Conduct?® he paved a way
which people could easily tread. Driving the spirit-steed of the Six
Magic Power54 he came riding the Vehicle which brought peace to the
five yana.5% He could even be born and die, revolve (in sarhsara) with
the Beings (though free from worldly bonds). His rule was mild;5¢ its
blessings were bestowed on everybody. He penectrated to where the
Mother of Creation®®’ gives birth to things; he reached the centre about
which the World revolves. Spreading the firmament of Emptiness over
the borderless, he lit sarvajfiata®® to give light in the dark.

When he was ready to pull up his roots in the Nine Abodes of Beings54®
and to plunge forever into the Great Void, there remained a residue of
causes (which had not yet borne their fruit), a residue of traces® not yet
effaced. The reward of his deeds stayed like a spectre, the wisdom of the
Sage was still living. That was Nirvana-with-residue. A sGitra®? says:
‘Free from dross like molten gold, human troubles have disappeared
und the light of wisdom alone remains’.

(b} Nirvina-without-residue

When there was no more reason to continue and the Perfect Being
ended his teaching, when the light of his life’? was forever extinguished
the lifeless gap that remained is spoken of as ‘without-residue’.

87 Mho. 14 and Dictionaries s.v. = B5.

88 "The light radiating from the usnisi (7)

8 Pext has Sanskrit saandha-saimaddha.

540 Prathama-citiotpdda (1)

MR, MR, IR kdma-, ripa-, Ariipa~world.

88 ey

M BRI (asidngiha marga) Mhv. 44.

MM TR (Sad abhiiAdh) Mhv. 14.

M 'ihe text has the Sanskrit word which means Vehicle. The Vehicles of the
Srivakas, Pratyekabuddhas, Tathiigatas, men, and gods.

‘;“‘ An nllusmn to the Book of Rites 1, but pcrhaps with a Buddhist meaning. Cf.
you B

MY, ero-rzu 1.

85 "Poxt hue the Sanalerit word menning omniwience,

M Sattvdefea Mhv, 114,

B e Botran ()

B Quotatl m: untraced, The Commentarien glve no hint,
g which with Rengechwo menna the Light of Cosmle Ldfe, He never usex
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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, 558

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 sfitra’® says: ‘“We are poisoned in
various ways by knowledge, we are bound hand and foot by the body.
These (two) make Deep Silence inaccessible, they cause our suffering
and difficulties’.

Therefore the Perfect Man burned his body and (thereby) discarded
knowledge ;55" he broke his form and ceased to worry. Within he ceased
caring for illumination (of the people),?* 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,57 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 siitra®® says:
“The five skandha have forever disappeared as if a lamp has gone out’.

(¢) Conclusions

Nirvipa-with-residue should be called nameable, Nirvina-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 wisdom preserved in authoritative scrxptures, 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.55°

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.

88 An allusion to Lao-tau 13 FRT U REBAREF S, REREEFFAR.

38¢ Quotation untraced,

LI\ IlInuynnn wiy of sell-extinction, of, Ta-ch'eng hsilan lun KIBL W 1, B8 o
agb avs P TUBEH A AR TLAS . A 11 b A R

8 e - ﬁlm 8 = 0, MM enlighton wliersver there in an occusion,

bl EIEY

88 N 4180 8y,

09 Cf, whove n, 580,
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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
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 (Nirvina) is, therefore, automatically veiled
and not lit up (as you promised). Though thinking calmly and searching
deeply, I find nothing I could agree with (in your talk).?® Is that what
you call illumination of the lightless room and celestial music in the
soundless solitude?

3. (First answer). Defining the nature (of Nirvina).

Author. These terms, Nirvina-with-residue and Nirvina-without-
residue, are mere names which do not coincide with what Nirvina
means but are used as a convenience. He who holds fast to the literal
meuaning 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
cannot be described. Surely it is not possible to name the ineffable or to
picture the formless.

I agree that your outline adequately describes the two nirvanas if
understood as the two kinds of teaching, the exoteric and the esoteric
or a8 the apparent duality of the Tathigata who seems to emerge
(from Nirvina when he is born) and to vanish (when he dies) but it
neither cvokes that cosmic silence which is beyond description nor the
mystic craft of the Perfect Being holding sway in the centre round which
the universe turns. Did you never hear the word Right Insight?5! Vima-
lnkIrti®® says: “The Tathagata I envisage, is without beginning or end.
He has surpassed the six Zyatana®®3 and has crossed over the Three Worlds.
tHe is not found in any place nor away from any place, neither sarhskrta
nor searskrta, not to be fancied by imagination or known by any
knowledge. He is beyond words and speech, he has left the playground of
thoughts. To sce it in this way means to have Right Insight; to see it
otherwise means not to see the Buddha’. The Fang-kuang® says: “The
Buddha is like the Void, neither going nor coming. He appears at the
proper moment3® but has no fixed place (among beings)’.

b CF 'Psukamoto: 104, notes 188, 180,
LR (bhiMapratyaveksd ),

¥ Tnexect quotation from VSK g3 1427,
18 "Phe objocts of the six sonmen (b@hyfivatana ),
M PYM: t4an 1a,

M8 Phe moment when s helng v maturs,
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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 Nirvina-with-residue’,
his ‘death’ Nirvina-without-residue.?¢ Both terms refer to something
which in fact is beyond description, Which name fits the Unnameable?%¢7

The Perfect Being, dwelling in the square is square, in the round is
round. In Heaven he is a god, among men he is 2 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.5%

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,56®

A siitra5™ says: “The nature (Tao) of bodhi®?™ cannot be plotted. It
is higher than any height, wider than any width, lower than any abyss,

558 The question here is not his life as Skyamuni 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 2 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.

% Read JA7 T 4.

568 Cf. the parallel passage in'V.SK Commentary: 343a 12.

580 SZ HA /B . Tsukamoto: 104 and 193 quotes a passage from the Chuang-tzu, &8
/B with the interesting commentary /N3 8 {88 7. This fits better than the
passage from the Hsi-iz’y quoted in the first edition. Taoist supra-morality is not
immorality, but must ruther be understood as countering Confucian Pharisaism, a
morality secking glory.

810 OF, Tatetan jufsying peneeh'i ching KT A B (Taishs 183 111: 478¢ 21 1),

8 Bodhi in Enlightenment, bodhimdrga 2318 in the Careor of the Bodhisattva and

not ‘the shupe of the bodhl’, but here It Is the universe, 1 render theso termu as the
suther undersioed them, not s the Ranekelt would suggest,
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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 Nirvina cannot be
defined either as existent or as non-existent.

Those caught in Illusion see the many shapes (in which the Buddha
appears)®? and so take him for existent; they see him fading away
(in nirvana) 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?

You say “The Perfect Being has come to rest where there is no sound
and no trace of life’.5" (I should rather say that) appearance and dis-
nppearance 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:5"* ‘I am neither born nor unborn, I am born and
yet unborn. I am neither with body nor bodyless, I am with body and
yet bodyless’. This shows that his presence is not existence (in the
ordinary sense of the word).

A s0itras™ says: “The Bodhisattva entered the unbreakable samadhi. 5%
Ile saw all the Buddhas who had entered Nirvina in the past’. Another
pussage (of the same sfitra) says: ‘He entered Nirvina and yet did not
enter’.’”” This shows that his absence is not non-existence {in the ordin-
ury sense of the word).

I1is absence is not non-existence but, though absent, he exists; his
presence is not existence but, though present, he non-exists.

I'hough present he non-exists. Thus he is said not to exist.

T'hough absent he exists. Thus he is said not to non-exist.

It follows that the realm of Nirvana lies beyond Existence and non-
Fxistence and that it is separated from those regions whicharedescribable
in words and images. So much is sure.

818 MM s {K J (nirméanakaya).

MB MRS ARJE . CF. above n. 357,

Mé VK and WTS refer to the PSM: 123b %, but this is not completely similar.
Almost identical phrases are found in the VSK Commentary: 3432 2 BB EHE S
U S0 10 AR 2, QT8 T AR T2 :

MR WIS refers to the translation of the Avatamfaka siitra by Buddhabhadra but
wdids that only the general content of chapters 21 and 32 is quoted, Cf. Ta-fang-kuang

Jo hna-yen ching RJ7TANEE IR (Taishs 278 1% 719), The second sentence oceurs

alwa in the VSIC: g4xb 28, CF. ulso Kuang-1s'an ching Yo ¥ (6 Taishd 2zz V111 191b
15 1) : :

M8 ha ahpavo ndima samitedli sﬂum.—-‘zn&) in defined in. the M gu h ag und 4o0u
11, In the Sframgana sitra 1t I mentionad in the et question of the Bodhisattva
Chien<l B, 1In thiv sanfidhi one reallses that the dharma are not Impermanent,

M Pha diffessrce between nirvAgn and prrelnievion would not msi!tap in Munakrit,



PART IV. NIRVF&I}TA I3 UNNAMEABLE 113

You said further:3® ‘“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-Existence®™® and ignore its mysterious side.

A sfitra®0 says: “The dharmakdya has no form, but it assumes different
forms according to the needs of beings. Prajfii 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
them. (He) moves like wandering clouds and stays still like ‘the spirit of
the valley’.®®! 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 feels).58* It follows that,

if emotions are not roused in Him, ‘he does not feel the heat which
causes ore to melt’ 583

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 Kusdanagara) he got dysentery. (As he felt death approaching, he
lay down) under a twin-tree and died. His light was extinguished in a
stipa®™ and his body ended in the flames (of a funeral pyre)?

58 Cf. p. 100.

578 T read ¥ B and TR MBE R T B 1. Tsukamoto: p. 68 differs. #& cf. n.371.

580 TCH refers to the general contents of the Avatamséaka siitra 31 (Ta-fang kuang fo
hua-yen ching KI5 WU MR (Taishd 278 1X: 590b 21).

581 Tao-tzu 6.

s YK explains & as #{1. The Soge answers calls, or fulfils hopes.

588 Cf. Chuang-ten 1.3 ch, 1 Tol, 140 The ‘inuc has no ego ABFR, so he has no
individual body, Dut he haw 8 cosmic body which is wlso called % (M F). 1 capitalize
the possesslve pronoun in this case.

84 Dhe Jentio diffletlior 1a R LT, which Iv certalnly corroct, Ranskelt makufabans
dhang, nune of the st0ps where lkymmmi‘u axhon wore hurled, G, Alanuma (19ar)
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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-
ixistence and accordingly gives him names. But then it cannot well be
said that this man has heard the Low Voice beneath the din of life or
that he has gathered the Mystic Root in the field of the Void.

4. (Second objection). Questioning the transcendence (of Nirvina).385

Opponent. When chaos split (into heaven and earth) and the Thou-
sind ‘'hings joined in and began to proliferate,® (from that moment,
some things) existed and consequently others did not. Non-existence
did not occur independently but presupposed existence. Therefore
(it is said®7 that) ‘high and low are dependent upon each other, being
and non-being originate in each other’. This is the order of Nature.
Cosmic evolution culminates (in a first split).%s8

Considered in this way, whatever ‘the Mother of Creation’®®® carried
in her womb, the whole chaos which existed when the abodes of ghosts
and 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
overything is comprised. A stitra’® says: ‘In the two dharma (-categories)
of lixistence and non-Existence every dharma is contained’. It further
enumerates®®  three asarhskrta, viz. gkasa, pratisamkhyanirodha,
apratisarikhydanirodha.®*® Apratisamkhyanirodha is Nirvana.s®s

wv, Tin-kuan K5 and Digha nikaya (P.T.S.) 1I: 160. Tsukamoto reads K& with
VK. A collin? In India?

M Author: ‘Nirviina is not bound by the limits (of Existence and non-Existence)’.
CI. nbove p. 112,

M CF. Lao-tau 25. Two became three. In Taoism proliferation starts with three
(the lumily). :

wWECL Lao-tsu 2.
M A . Following the cosmic numbers of the Hsi-t2’u to their source, the 50,

we lind that the (irst split is that in the positive 49 and the negative 1.
e I, Lao=ten 1. For the following of. HT.
W0 he Commentaries give no clue to the origin of this quotation but the M.S

thougl not w sfitra, containg a similar passage on p. 28¢gb 1-3.

MEAS: aRBn 23 TEARAS, Ak, AR 8, Ut MRk, Our text has $ Cor 8, H 7T has
B "dentiny haw ended’. Sannkrit pratisamkyd in o cognitive process without relation
to "dentiny’, '

W Hpaee, cossation of karmic motion by way of spiritual tenining, cessation of karmic
motlon In # vatural way, 'T'hone are 1Tnayling terma, of. Coneeption: g1, Koda: lndox
NV, ancihehria,

560 "Bhin In not earrect, Both nirodlian are nlvvapu,
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And you say that ‘beyond existence and non-existence there is another
mysterious realm, which is called Nirvana'.5®* Let us examine this
mysterious realm. z. Supposing it is existent, (you have said yourself
that,) ‘though mysterious, it is not non-existent’. Thus it is within
Existence. #. Supposing it is non-existent, then it is not distinguished
(by any individual characteristics)andis (therefore) withinnon-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 Nirvana, though they enter my ears, do not enter my
mind.

5. (Second answer). Asserting the transcendence (of Nirvana).

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 sfitra®®® says:
‘What is supramundane (paramirtha)? Nirvana. 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. :

It follows: Existence originates in non-Existence and vice versa.
Neither is possible without its counterpart. They form a pair of opposites,
such as high and low, mutually dependent upon each other’s existence.
It follows 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?59¢

Conclusion. So, if we said that (Nirviana) is beyond Existence and
non-Existence, this was done with the intention of confining this duality®®?

504 ﬁﬁZ%EUﬁﬁ cf. Part 11, L.1. n.173. Refers to B AE EZ E, transl. p. 105
n. 510.

895 Cf. PSK: 378c (?). ‘Existent and non-existent’ is here sat and asat. In India
nirvina was never confused with asat:@ as the opponent does (and Seng-chao also
occasionally, cf. INTRODUCTION, p. 35). Cf. Kartkds XXV 7 in Stcherbatsky’s
translation (1927): ‘If nirvina 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 Nirvana neither is Ens,
nor is non-KEns; who can then really understand this doctrine which proclaims at once
ncmltmn of thun both together?’ In the following I capitalize Existence and non-
lixistence whenever it refers to the two spheres of laukika and paramartha and have
in=lixistonce for transcendonco, the text does not distinguish.

80 M. CFL Hsi-ta'n (A 4 ch, % . 4a) [ 7R 00 2 88 M

DT A AR e e, o In the Chinese correlative to dharma, As in India the contents of
the world were outlined In Unts of Bo or 100 dhnrma, wo In Chinn they were pietured
in the 64 dlugramm ol the l-ﬂhhm
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to the sphere of the six sense objects.5%® This sphere is not concomitant
with Nirvana, so we availed ourselves of the word ‘beyond’ in order to
mark it off (from Nirvana).

You, believers in Tao, who crowd the road to Nirvana, hoping for
cternal peace, forget about the words after you have found the meaning
and seek that ecstatic acceptance®®® whereby Existence and non-existence
disappear! How could I have meant that ‘beyond Existence and non-
lixistence there is a third Existence that also might be defined?’

What is it that the stitra call ‘the three asarhskrta’? Daily life with its
numerous frictions causes severe suffering. No such suffering is implicat-
od unless there is Existence. There is no other word than Existence
to express the overcoming of Existence. Therefore (the stitra) speak of
in-Kxistence in order to make clear that Existence is overcome, but
they 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 said®® that Nirvana 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
un 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
non-lixistence). There must be a hidden meaning. Please let me hear it.

7. (Third answer). (Nirvina) is mysteriously present.

Author: Words derive from notions. Notions denote phenomena.
’henomena are confined to the phenomenal. What is not phenomenal
ndmits of no denotation. Without denotation there is no speech. Without
specch no instruction, A sftra® says: ‘Nirvana is neither dharma nor
non-dharma. It cannot be learned, it cannot be spoken about. It is
nothing contained in a mind. ‘How should I dare describe it so that you
ure able to learn it (as subjects in a textbook are learned)?

And yet there exists a word of Subhiiti®®? saying: ‘If people were able
to hear (my words) without seizing them, to listen without listening,
then 1 should speak to them without speaking’. So, since you look
forward to my answer, [ may use speech.

Vimalakirti®® says: ‘Not apart from Sarhsara is Nirvina found’. And

MR, the six fyatana, objects of the wenwes.
MOl (verh), CHLoabove Pawr L end, n, 232,
8 Quoton the general content of the preceding text, but misunderstands it,
W CE NS a8y £ whioh glves the general meaning,

M CL PNK a78b a1,

e O, VYK g3 8y,

N
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the Heavenly Maiden®* (in the same siitra) 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’.®% (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 be no 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.®0¢

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.

804 YK quotes a passage from the V.SK.: 548a 17 f. (Commentary: 388b), TCH
another from the Pao-nii so wen ching 5 2B B8 (Taishd 399 XIII: 471a). Both are
not literal. The maiden is probably the apsara who scatters flowers on the assembly
in the seventh p’in of the V'S and answers questions of Sariputra.

005 = dmt . In the following text I read ¥ B3 — with HT 423d 18. & 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
that any person who has insight into the Middle Path acquires identity with the Sage,
and that then it ceases to be ‘any person’. In the following sentence this happens and
IR refers to the Sage. This is evident, for the property of & i could never be assigned
to nny individual, Thus we have no choice but to translate ‘He’, denoting by the capital
thut [lo is u delinite figure in the mythical landscape, This passage should be studied
together with par, 17, eight answer, (n, 678). CI. nlso n, 180 and n, 429. The possibility
that ?‘J(y. when usad an above, refers to BT of the NS (bhidtman) cannot be excluded,
but T found no corvoboration for this assumption,

L LEE
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If dharma are no longer things which are and are not, they have no
individual destinies.®”

"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.’®® This is (his)
Nirvana.

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?®0?

8. (Fourth objection.) Challenging the distinction (of three Nirvanas).

Opponent: If Nirvina cannot be measured by any standard, then it is
not an object of the six sense-organs.s'® If it is neither without nor within,
and yet maintains a transcendent ‘existence’, then (it may be described
as) ‘in complete harmony with Cosmic Order (unfailingly acting as
demanded by) its nature’,% a summum like the blissful state when the
universe was still undivided.®2 It must be such for logical reasons.

But the Fang-kuang®'® says: “The three Vehicles are distinguished with
regard to asarhskrta (Nirvipa). And (in another siitra)®¢ the Buddha
siys: ‘When I was once a Bodhisattva called Sumedha®s in the reign of
the Buddha Diparhkara, I entered Nirvana. As Bodhisattva Sumedha,

T CLL Parr 111, 1. For the following % B 8, #1385 —. cf n. 603, n. 673.

s MBI IR . Very strangely, the author uses the same words as his opponent. Cf.
. ¥57 snd n. 573. This shows that something is wrong with the text.

#% Any reader who has enjoyed the precision of language in the first Parts will
ugreo that the verbosity of sections 1—7 is not characteristic of Seng-chao though his
writing might have been used. Paragraphs 8-14 are perhaps an emendation. T ang
Yunql-l'ung believed that they contain a discussion between the defendants of Gradual
and Inatantancous [llumination, Hui-kuan (author) and Tao-sheng (opponent) (7).
"Ihe relevant documents have been translated in Liebenthal (1956a): 256~262.

"9 *I'he sixth organ is manas, the organ coordinating impressions.

MUS M itk an allusion to the I-ching, Shuo~-kua B3],

Y i 3.

VO PSM: 114 1o FARE, RAIEE, RIRYL RRH, RSWEHT.
A DX AR T A

8 CLL the Hvara-rdja-bodhisattva sitra (Teu-tsai wang pu-sa ching B 72T 3EER)
{Taisht 420 X111: 932b), quoted in the CorrpsPONDENCE 2! 132¢, “The Buddha said
to Tdvararije Bodhisattva: In the time of the Buddha Diparikara I accomplished the
four widvarys, thus 1 became a Buddha and entered nirviins. That was my last incarna~
tion, "T'he Bodhisattva said: If you huve attained nirviins what remains to be accom-
plialudd? "The Buddha said: T fulfilled my aimn, but in order to convert all beings so
that thoy may be reborn in the Pure Land T oquipped myself with maogic powers, .,
VK quotes the Letus Siitra but there it is o question of Diparhlara, not of Sumedha,
Paukumaoto 100 quotes the tuxt of Taisht 420, None of the aources contiins the senten-
con nfter ‘nirviinn’, But, sincoe in 14 (seventh objection) the ()I'»pmmm reform (o the li
sentonce by MHE B some other wOtr=text must boe underlying, ‘That & why now we
here end the quotation with ‘Hiages’, ’

5 The ntory of Bumedhis boold, Tt had alresdy been deploted o the sttips in Barhut,

Clotamu at the thme of the Buddhn DYparhkars had been boen an u tleh Deahman, numed
Mumedhn, who one day felt dingusted with the world and beesine & hermit, flenl'inu
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i.e. in the seventh Stage,%® I attained anutpattidharmaksanti.®” I prac-
tised (teaching) through three more Stages’.®8

If nirvana is one, then there cannot be three (of them). If three
(nirvana are distinguished), then (none of them) can be incomparable.
Incomparability does not allow degrees.®*® Where the stitra are at variance
among themselves, how can we find a solution?

9. (Fourth answer). Explaining the distinction (of three Nirvanas).

Author. A swmmum is, logically, undifferentiated. The Saddharma-
pundarika siitra®®® says: “The One Great Way has not two courses. Only
out of regard for the dullness of people 1 preached three Vehicles instead
of one’.%%! This is illustrated by the simile of the three carriages which
leave the burning house.®? Because all Beings (in the three Vehicles)
free themselves from Sarhsira, the one term asarhskrta 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-kuang), ‘the three Vehicles
are distinguished with regard to asathskrta’, (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 paramit in order to become a Buddha himself. Thus
runs the version of the Buddhavamsa (Winternitz, 1933: 161, and T al-tzu fui-ying
pen-cH'i ching o F-Bn AR Taishs 185 III 478c¢). The story is repeated in the
Cariyé-pitaka and the Nidana-kathda. In the Mahdvasiu it is connected with the ten
Stages (J. Rahder, 1926: XVII, Siddhi 19: 732, Kosa IV: 227).

816 Krtdvi, so-tso-ti B {E#, the Arhat Stage, the end of the career of the Hinayina
Saint.

517 doe He 3k 70| the peaceful state in which dharma are no longer born. It is a technical
term of distinct meaning in the Kofa. In the Vimalakirti nirdefa siitra it occurs often
and is defined by Seng-chao in his Commentary: 338b 2z. Cf. also Suzuki (1930): 381.

518 These three Stages, as appears from the following, were actually not Stages but
yana (Vehicles), each of which had its own Career. They were originally not to be
passed in succession, This is most clearly shown in the Satas@hasrika (Siddhi 726, MS
585). To the author of the Prajigparamitd the Bodhisattvabhimis were not yet known
but only the Sravaka-bhiimis Suklavidarianadi (Mhw. 50), which were seven, Together
with the three yina, later mistaken for Stages, the seven became ten and were then
called common Stages = ZEik-I-Hii. These are the Stages in question. Cf. The Book
of Chao (1938): Appendix 111, 1.

810 fr b 22 Bk, lit, ‘degrees of immersion’, Allusion to the simile of animals crossing
a river, Cf, above Part 111, 111

80 Cf, Miao-fa lien-hug ching Wit 3888 (Taishs 262 IX: 26a 22) Sanskait in
Chéron n. 224, -

"1 Phe Vehicles of the Srivaks, the Pratyckabuddha and the Bodhisattva.

"0 Rimile (vom the Migusfa len<hua cling, ¢h. 2 (Taisht 262 IX: 13¢ 1), The three
varrlages, drawn by v goat, i deer snd an ox, are used to Induce children to Teave v burno-
ing house, where they are playing unsware of the danger, 'This is & simile of updya,
the alilful mesns the Hodhisatovn unen to cotivert the belngs,
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People are of three kinds,%28 therefore asarhskrta has three names.®%
There are not three asathskrta. (That becomes evident in another passage
from) the Fang-kuang 6% ‘Is there more than one Nirvana?—No, there
is but one; but in the case of the Tathagata the moral defilements®?¢ 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.®” 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 siitras may vary but what they aim at is not different.

1o. (Fifth objection.) Questioning the difference (of the asarhskrtas).

Opponent: All (the children) leave the burning house, so there is only
one release from suffering. All leave Sarhsara, so there is only one asams-
krta (for everybody). Now you said: “The opposite bank is always the
sume, but we ourselves are different’.

(I define:) The opposite bank is that of asarhskrta: we, the single
individuals, are those who merge with asamskyta. Then I beg to ask you
(two questions), supposing that we are merged and supposing that we
are not yet merged with asarhkrta.

¥ Distinguished by their mental faculties (indriva), of. Kosa VI: 29, 31, 33cd and
E. Obermiller (1033): 49f.

#4 "Phis squation is purely Chinese. It does not fit at all, for one of the asarhskrta
In simpty upuce and the other two also have no relation to mental faculties. Cf. n. 591/
sua. Amnrhekrta and nirvaga are apparently considered as synonymous.

W Cf, PSM: 1148 29-b 3 and PSK: 375 ¢ 25 £ (We always read §§ for #). Subhiiti
reoted the Buddha and said: “World-honoured One, concerning the removal of the
clokn, in there any difference between servajfiatd, sarvakarajfiatd and margajfiai@? Are
(in all cinon) the kleda removed or not?’—The Buddha said: ‘They are, there is no
dilforonce. But the residual pollutions (wvdsand) are completely removed only in the
vime of the Buddha, not in that of the Srivaka’. “World-honoured One, as long as
the residus] pollutions are not removed, is nirvana possible?” The Buddha said: ‘No’.
e menning of this text is not clear. The Sriavaka who enters nirviina is free from
kisda und no further exertions are necessary, Still the nirvina of the Bodhisattva or
Buddhn is considered us superior to that of the Arhat, So further barriers are to be
removod, which commonly are not called klefa (cf. n. 630). Seng-chao in the VSK
Commentary (3998 10 f) maintains just the opposite, namely that the Arhat, not the
Hoddhinattve, ia free from kledn,

v M8 Rleda (polluting clements) and odsand (unresolved pollutions), The com-
potird s defined by Seng-chio in the VSK comm, as ‘the devil in un® (A )).

s mimiilo occurs wlwo in the Introduction to the Amitdrtha stitra (Wilicng-i
eling SIRMAL) of Liv Ch'iu, Ya=lu g.a2: 68b, I hid origioally Deen used by the
adhieronis o Gradue] Humination (Chien~wu mung 3 % 3%, Ilui-kuan} but was picked
up by those of Instantsncous Hlumbnation (Tun=wu tsung A 88, "Hao-shiong) who
altered It, adding ‘only boecaune thero I stlll wood, cun u fuot or sn inch by removed’
RO TH Lo, nievAna Is not attalned In fwtalments, Cf. The Hook of Chao
{1948)1 Appendix 111, 5. o
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(i) (If we are merged) we are identical with asarhskrta and asarhskrta
is identical with us. If so, you are not allowed to say that asarhskrta is
always the same but we ourselves are different. (4 ) (If we are not merged)
we are different from asarhskrta. Then we are not asarhskrta (released).
Asariskrta 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.

11. (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
(nirvdna). ‘He who meets with success, success shall meet with him,
he who meets with failure, failure shall meet with him.$?® Having
attained asarhskrta we are identical with asathskrta, 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 (asarhiskrta). 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
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 asariskrta but because we are incom-
pletely merged with it, are there three (Vehicles).

12. (Sixth objection.) Questioning Gradual Ilumination.

Opponent: Ilusion causcs the thousandfold misery of life to develop.
When Ilusion has vanished all misery ends, T'he first two Vehicles

~attin kyayajfifing, the Bodhisattva attaine anutpldajfiing,'® Then

14 An adaptation of two sentenuen In Lao-tau ay,

890 P and (AR (rayaffdne and anuipAddaffing) . La Vallde Pounsin (Kode V11
3 [V sa1) defines the fivat au e squolr de la detivvetion den pansions', the sevond an 'ls
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Illusion has completely disappeared, the klesavarana®® 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.53!

A sltra®®? says: ‘All drya-jfiana are equally good (for bridging the
‘gap’ between Sarhsira and Nirvana). For, neither (Sarhsara) is left nor
(Nirvana) entered. In truth, they both are ‘empty’.%# The same siitra
says; “The cosmic plain of asarhskrta spreads evenly, without break’.$34

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. Asariskrta is indivisible. I shall take this for granted. It
remains unexplained how the accumulated klesa could at once be done
uway with. A sGtra®?5 says: “Three arrows hit the target; three animals
cross the river’.% The hitting and the crossing is the same but (the
arrows) penetrate more or less deeply and (the animals) are submerged
in different degrees because they differ in strength.®3” All the beings
in the three Vehicles cross the Ford of (Insight in) the Conditions,%3® all
see the Four Fundamental Truths;®® abandoning Illusion they see
"I'ruth® and (like the birds) rise together to freedom.

savolr de la non-produciion & nouveau des passions’. Both constitute Bodhi and are
nucjulred ut the last moment, the Thunderbolt. These are Hinayina terms; they are
np{parcutly misunderstood by the opponent who distributes them among the Vehicles.
Cf. the MS: 586u 16, in a passage interpreting the attainments in the krtdvibhiimi
(arhatbhami) WA B 2%, BRAER.

880 A 4 (hivddvarana), the bonds of moral defilement. There exist two types of bonds:
the kledu~ und the jfeya-avarana, the first to be removed by the Srivaka saint, the
wocony by the Bodhisuttva. Cf. E, Obermiller (1933): 32.

W W¥ (timira) an eye-disease used as a metaphor for human blindness.

1'1:‘;:' )/\n inexact quotation from the PSM: sa 27 foll. (WT'S, TCH) or from the PSK

888 ''he four Arya-satya have each its own jBiina. These form a series. The problem
In whicls of these meditative acts is the final? Which bridges samsira and nirvina? As
both are the snme, what can be the meaning, if any, of ‘bridging’?

O SRR T (sama advitiva ). Tao-sheng was known as defender of the slogan B3R
nf 4%, 'Conmic order is not divisible’, .

" Prabably not from  sQitva but from a dlsien, the Mahdoibhdayid (Pi-p’o-sha lun g%
FeM, Taisht 1547 XXV 445¢ 17 and 9). The simile is quoted in the CorRRIBPONDENCE,
{Juostion a: 130C 13

898 Llophunt, horse, hare, Cf Lalitavistara (Taisht 186 111: 488D 20) Cf. n. ays,
In Pawr L1, 11 (lirst objection) Bengechao defends just tho opposite side!

ot We should wuppows *in size', but all veradons have # J5,

48 "[he twolve Comditions (nidfine) which constitute the former pratflyu-samutpfida,

0 e Aryussatyn: Hie o sulToelng; sufforing visge; [ vanishes; thera v v way out.

040 MEAR NI IR . Thin phraws shiows that the author of 13 eannot be Heng-cheo whe
mulatained KIMAIN. ,
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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 Sfriputra and in sagacity to
Piirpa Maitryaniputra,’¥ 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
of secrets’?%4® Is it not said in a book,*® ‘He who seeks learning must
daily increase; he who seeks tao must daily diminish’? To seek Tao
means to seek asarhskrta. We are told that he who seeks asariiskrta must
daily diminish. Are we told that it can be reached at once? You must
diminish again and again until nothing is left. A sfitra®# 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 Nirvana).

Opponent: The stitras®* say that when the dharmakaya®® has been
formed (the Bodhisattva) enters the land of asarhskrta. 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 dyatana, his mental faculties have ceased to
function. Yet (the siitra) says further:%4" ‘(The Buddha as Sumedha)
practised (teaching) through three more Stages’, i.e. he amassed more
and more good karman.

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 sttra
saying ‘his “body” is free from the skandha and dyatana, his mental
faculties have ceased to function’. Neither the wording nor the content

81 Punna Mantaniputta (Pali reading) is known in the Pali literature for his mildness
and equanimity. o

%2 Cf, Lao-tau 1: L2 R

848 Cf, Lao-tau 48. Xf contrasts with f which the author reserves for siitras.

844 Cf. PSM: 5b 10,

048 Allusion to the PrajMipdramitds in gonernl T8 (7).

%44 'I'ho n]monont in hora the same an In the fourth objection. 8o the dharmaklyn
should be the Mahfiyfna dharnalkdiys und not the puficingiln dharmalkfyn which is
meunt in the e objection, Cf, 0, a4, This s one more resson whiclh proves that
f'any 1V has noveral authors,

Y This quotutlon seears in vhapter B CFL p. 119 0, 51K,
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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.%48

15. (Seventh Answer) Development is identical with its Opposite.

Author. A siitra®® says that the Sage does not act (asarhskrta?) and
yet all is acted by him (sathskrta?).

He does not act (wef): 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.5%

It follows that action (wei) is identical with non-action (wu-wet),
that, though motion and rest are distinguished (by language), they are
(actually) the same. The Tao-hsing®™ 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,

Trr Humaxn Mixp

When the (human) mind is active all phenomena come alive; when
it conses to act, this means the end of phenomenal life.52 But, phenomena
are mere images and their end is of no consequence for (the existence of)
Cosmic Life. If so, how can the Way of the Spirit and the Mind of the
Buge be flatly explained in analogy to phenomenal death by which
Cosmic Life is not touched at all?

TuE MIND OF THE SAGE

Though the Cosmic Mind does not exist (phenomenally) it cannot be
snid to non-exist (phenomenally); though it does not non-exist, it
ernnot be eaid to exist.

88 1T 426c quotes the Pien-tsung Iun Pi5E% by Hsieh Ling-yiin 8% who
wses n wimile of the South and North in order to explain Tao-sheng’s theory of In-
uinntnnooun IHumination, It was later picked up and altered by Hui-kuan. Cf. The
ook of Chao (1938): Appendix {11 8: 189 and the H-Auo fun BLBE M (Taishs 111: 6¢
a0 1), 'T'he Chinese hinve a popular suying nan-vilan pei-ch’e W1 bW .

", PSM 1130 12 (?) Asahshriais translated §iI6 4%, there it refera to the famous
astlon without setlng’ of Tao, 'Phe phruuo A MR WD A in not rotranalatable
into Haoskeit, The author just changos to the Chinens putmm.

80 Cf, Panr I, L,

WO DXL 4850 a8 T oread the toxt s the author sesnw to reudd, not ue the
Runakrlt would warrnt,

08 e un ahave ML paing In Bawr 1],
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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.%5

Therefore, responding and changing incessantly he is never active;
reposed and unchanging he is never passive.

A siitra says:®® ‘He makes no effort, yet every effort derives from
him’. This is to be believed.

Sumedha says:%* ‘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 1 did it under the illusion
(that my spending was real), it was not dina.®” To-day I presented the
Buddha with five flowers, conscious that they are not born (anut-
panna)®® and now this is justly called dana’.

The Bodhisattva K’ung-hsing,5® as he entered the Gate of Salvation
called ‘empty’,%6® said: ‘I am still on the way (to Nlrvana) I have not
yet realized it’.

It follows that the less the mind (of the Bodhisattva) contains, the
fuller it is (of merciful effort)®¢! but, though his efforts last all day long,
he still makes no effort.

That is why the Hsien-chieh sttra®? speaks of ddna without present-

553 22 1. 1 capitalize terms which refer to cosmic properties, such as Light (opposed
to light which can be extinguished), Life (opposed to life which alternates with death),
ete. See above Part III, 8th Objection.

84 Thk JEFR. Cf. V.S Commentary: 3982 2. Here wo B is szu #. (VhER).

855 Cf. PSK: 308b 19.

858 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 M.S (46 and 180a 23 ) as an example
for dina. 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 danapdramitam
upalabhate na dayakam na pratigrahakam na danam upalabhata anupelambhayogena.’
Astasdhasrika (ed. Raj. Mitra): 183.

888 pl A D, lit. ‘conscious that nothing is born'. In Buddhism causation is birth,
Concerning the implications and history of this theory cf. Liebenthal (1934): 29-56.

00 A disputant in the Satasakasrika, cf. MS: 592b 3.

90 These Gates 2%, M, GF are éGnyatd~, animitta-, apragihita-, vimoksa-
mulchini, of. Kofa VIII: 184.

%1 Hying 17 (caryd) Ia trapwlated ‘cureer’, ‘offort’, or ‘mercy’, The carcer of the
Bodhisattva conaints In gradunl self<effacement for tho snke of others, In Buddhism
this {e ‘merey’ rather than ‘love’,

e A, the Bhadvahalpthn sitra, In the Tourth chapter, of, Taltha 488 X1V 16h
0, ,
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ing anything, why the CRKeng-chii sitra®® praises acting without
acting, why the Dhyana Classic®* extols mercy which asks no (reward
in Heaven), why the Szu-i slitra®% 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 sitra) takes his stand on the principle of the Sameness of
Sarhsira and Nirvina,%® so he neither terminates Sarhsira nor stays in
Nirvana. This applies to our case. Therefore the use of the simile of the
South and the North betrays little understanding.

(Eighth Objection). Questioning the beginning (of Nirvina).

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
Nirvina. So the beings were first and then came Nirvina. It follows that
Nirvina has a beginning. Whatever begins also ends. (On the other
hand) a sfitra®®” says: ‘Nirvina has no beginning and no ending, it is
like the unborn day, like empty space’, which means that Nirvana was
firat. If that is so, it is useless to make any effort to realize it.%®

17. (Eight Answer.) Time is meaningless (in the case of Nirvana).

Author: Perfect Man eludes (all description), no likeness (is found of
Him), and yet it is He who has created all things on Earth.%® In unison
with all things he realizes himself. This the Sage alone can achieve.

The cosmos (%) is essential for (the existence of) the Sage; the
Hage i8 cssential for (the existence of) the cosmos. Apart from the
coamnos there is no Sage; apart from the Sage there is no cosmos.
Hince it is the cosmos that is the Sage, the Sage is nothing but the
COMNOB,

080 A, Ol eng-chil kuang-ming ting~i ching 1 B Y6 B %€ % 88 (Laishd 630 XV : 452b 20).

04 CF, Tso-chan san-mei ching S =R (Taishs 586 XV: 30b 11).

868 (. Sou-i fan-t'ien so-wén ching BB R AR (Taishs 614 XV 282¢ 7).

i CF, VSK: 554D 3. Lit. ‘Sameness of termination and non-~termination (of sarhsira)’,

B O, NS 21 4870 22, WTS. It is a faint similarity.

¥ Tho problem of ¥ AW originated in the N§ and had not vet been discussed
at the Ume of Seng-chao. This is another reason why Part IV must be considered as
at lennt in part spurious.

sob I A TR . TIT yields no version; YK has 3 for # which secms to be a
fearvection’, it s the sume ms i in the following half sentence and must be read tsao.
I'he Bugoe in identicul with the cosmor ornature, Nmm, crentes itself, 80 he crentos the
ten thousand things In realination of himaclf. For he in chf-shu iﬁﬂ({. commic fute, An
interonting Prantgo is found in Pao-tsang lun ({f‘s?h Bifr,afe 136): REWA L mmq‘r,
AN .. BIIREHORE. & J~5HIW§ PN AR DB " Pho Nage, botn, dock
nut axlut; dload, daos nat mm-nxiat. o When s thounaned timen he In born and dion
ngain, this ook not mean niything (‘ln I m). for o individual slw?a I frusteated or
fulfitled), s way ln that of nuture, Phore in ne perannel erentor (In the unlverse)’, "This
vontraste with our textt 1t s He who has ereated the ten thousand things', Ie this
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Therefore the Lord of the Gods®™ says: “Where is Prajiid to be sought?’
Subhiiti answers: ‘Prajfii can be sought neither within matter nor
without’. And it is said :"* “T'o see the pratityasamutpada®™ 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.57s

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 (#'7).57
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 Nirvana ¢’

A shtra®™ says: ‘Nirvina is not found apart from the dharma’.
Another stitra®” says: ‘Because the dharma are not limited, bodhi is not
limited”. So we know that by force of an inexorable conformity Nirvana
is present (in our life); that this conformity is based on a unity (of
Nirvina and Sarhsira) which defies (human) understanding.

It follows: Our world 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.®”® ‘Going near, in front of you, stepping back, in your rear,
nowhere is Nirviina found’.%”® How can you argue its ending or its

contrast accidental? On p. 123 n. 6354 we read that ‘the deed he performs is not a personal
deed’ (ZhFRFEF). For he creates without any intention to create D AEZEH. Or, as
Seng-chao could also have said: he creates and vet 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 things’, sound like a retort. Was a discussion going on
as to creation, the last offshoot perhaps of the much older discussion as to the ‘acts,
the consciousness etc. of the Sage? In the Deprcation IL3 we read that the
Eastern Ch’in believed in a personal 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? Were 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. 403) 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. 2¢. On the

- semantic value of wo I, cf. n. 180, n. 429, n. 468, n. 603, n. 678.

10 Sakro devindm indrah in the PSK: 278b 26.

871 Cf, NS: 524a, b, also VS Commentary: 330a and 42g9¢. This passage occurs in
the Salistambha stitra (Liao-pen sheng-seu ching T A HEFEHE, Taisha 708 XVI: 815b).

%2 The Law-of-Causation identical with §linyata.

78 IR ER . Cf. above n. 180, n. 6oy,

o7 DIER##, lit. ‘in order to realize '2°, when unmanifested.

%7 The univerae, )

018 Cf, VSK: 530c 28,

81 CF, PSM: 146b 11,

RIS TRARR . Rz, BTN, MM (anttara).

O 1 the paratiel passsgs on P, 151,
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beginning? The Heavenly Maiden (in the Vimealakirti sitra)®™° says
(to Sariputra): ‘Elder, how long is it since you were liberated?” -

18. (Ninth objection.) Can (Nirvana) be attained?

Opponent: A siitra®? says: “The destiny of a being is bound up with
the five skandha’. And it says: ‘For all those who attain Nirvana the five
skandha have disappeared as if a lamp were extinguished’.

It follows that all mundane life is passed inside the five skandha
(Sarnsdra) and that the sphere of Nirvana lies completely outside the
Three Planes of Existence.®®2 Both spheres are radically apart from
cach other®? and for that reason no beings can attain Nirvina.

(Argument.) a. If beings could attain Nirviina then their destinies
would not be terminated with the five skandha (but would continue on
the Nirvina-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 Nirvina would stretch into the
Sarhsira-side). c. Supposing, however, that(inthe 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 Nirvina. %84

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
something; abandoning calls for the Unnameable. He who follows Truth
becomes one with Truth; he who follows Illusion becomes one with
[Mlusion. You believe in the reality of attainment and try to attain
something; I believe in the unreality of attainment and while not
attaining attain.

Before any discussion it is necessary to place one’s argument on a
firm basis. We cannot say anything about Nirvina without being in
Nirviipa. But, if now, talking about it, we are in Nirvana (everybody else
would also be there). Or who would not be there and, therefore, wish
to attain it?988

*0 In the fifth chapter VSK: 548a 8, Sariputra asks the heavenly servant in the
houne of Vimalakirti which symbolizes Mahiiyina: How I(glg have you been here?
"I'he girl nnawers: As long as your nirviina lasts, Whereupon Sariputra keeps silent and
is taught by the girl that nirviina is timeless.

#Cf NS g3y 1.

¢ Uhe kima-, rlipa-, driipya-worlds,

"™ Reowd mo W for mao §1. . g

W CF, Madhyamika krikts 1V, shandha-parifsd, snd XXV, nivedya-pariled, 11-16,
‘The live shundha constitute the tranwmigrating shedowe-porson (vijfidng, see nbove
INTROBUCTON, n, 111) andd ure hero tronted we oquivalonts to sarhsfira, Three dharma
are dintinguished: sarhsdrn—attalnment==nirvina, As no dharmn oun lowve itn keapa,
Ibut all ‘tlhlm ure necennary to effeut the termination of wathelles, no attalnment of nirvipe
n pounible, .

" Author ngroen with the appanentt nu candidate for nirvioa!
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In Nirvina 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.%® It is never attained and always attained. A sfitra®”
says: ‘Nirvana is neither identical with mundane life nor not identical’.
Vimalakirti®®® 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 (Nirvanpa)? If
Nirvina is not Nirvipa what is attained? The Fang-kuang®®® 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 all?” “No”.
“What do you mean?”” He answers: “("T'o 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 (Nirvana) 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. Wide as the ocean, what does not come from it?

The Brahmacirin®® says: ‘I hear about the Way of the Buddha, that
it is wide and deep like the great shoreless ocean. There isnothing 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 Nirvana)is proved.®

8¢ Read chi ¢ for szu BL. Cf. HT': 428b. YK makes wo & refer to the Sage. The
text then means that the Sage is not found, neither within nor without (Nirvina). In
this case 3 should come before .

87 Cf, NS: 4088 1.

8 Cf. VSK: 542b 13.

980 PSM: 1130 29-113h § containa a similar passage,

W CF, the Fo=shuo pa-shik ehing MM JUIMHRE (Taishd 581 XIV: 9635n 10 £).

W ho rondor may have notiead that the It chapters are much better than the
[irat, and Indood anrich conslderably the picture we have from the other Panrs, Powsibly
they belong to o genulne manuseript,

s v et n Wit e s o o Ko e m o mms i dce smmen e Bmairare o o s e . b b mia o e ok vent o s
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APPENDICES
I. NOTE ON THE FIRST SIX ‘SCHOOLS®2

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’ (ckia % or
tsung 5%). Seng-chao was the latest thinker who, in PART I1, contributed
to this discussion called in the literature ‘on the Two Truths’ (erh-#: lun
ZFE).

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 (§anyatd) 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 (#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
sfitras, 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,%%
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-lun,"* mentions a book written in the Sung

% Cf. Fung-Boddoe I1: 243-258, 'Mang (1938) ch, 9: 230~276.

808 P iemosloechioh=t'i=ching {=xte hatl WL WARY PR EE TR Y YVu-lu 8.14, See n. 746,

0é CF, Hetlaxfr: 00 12 £, AL AN MBI - =, YK 440, Ylun-lk'ang quotes from
tho Kt Fa-lun MY In 160 ehflan (uuprlomnnt to the Fa<lun of Lu Ch'eng, the
Ch ang=In}, now lost, [t wie weitton under the Linng by Pao-ch’ang 18, disciplo of
Hong-yu und author of the MSCH, "I'his book eontalned twe Hsts of Six Housen (ehife)
suoh ( w, thowe mentloned by T ans-chi; 8. those mentloned by Beng-ching (48 from
Unda Plng-ln ssu ’FQ## who dled botwaen Ay 473 and 426 ( swy 7.40), 'The
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period by Shih T’an-chi &5 of Ta Chuang-yen ssu KHEEF
called Liu-chia ch’i~tsung lun RE-LFE#W (Treatise of the Six Houses
and Seven Schools). They must be identical with the Six Houses of
Sung-jui. T’an-chi only lists the key names®% without saying who the
teachers were, so we are left guessing.

The most important historical material for this purpose is Chi-
tsang’s®? commentary of the Madhyamika kirtkas, the Chung-kuan lun
su PR ER, in 1o chian (short Su)®®® where on page 29 is a detailed
study of the Houses and Schools with quotations from the founders,
and a sub-commentary of the Su, written in A.p. 801806 by the Japanese
monk Anchs, the Chgron sho-ki PRI in 8 chijan®®® which contains
(pp. 92, 94) further quotations from otherwise unknown histories of
these Schools. 00

Hehools of Seng-ching, described in his Shih-hsiang liu-chia lun ¥ f875 8 % , probably
coincided with those of T’ an-chi at least partly, but cannot be identified with certainty.
CLL T"wng (1938): 231.

" " an-chi was a pupil of Seng-tao {§3#, a follower of Xumirajiva, and belongs
to the generation following Seng-jui. In A.D. 458 he crossed the Yangtse River. KSCH
.44 (Pon-pin B4R), MSCH 16.5, T’ang (1938): 721.

#8 "Phese ore listed in the following order: pen-wu &8 (pen-wu-i KEEFR), chi-se
Hidh, shih-han W8, huan-hua £34%, hsin-wu ONEE, vian-hui €. Here 1 deal first
with thowe schools refuted by Seng-chao, combining pen-zon and pen-wu-i. Chi-tsang
and hix sub-commentators keep to the above order, but not the authorities quoted in
the (hiran sho-ki (quoted Su-chi BEE by T’ang) who list as many as thirteen and
{iftoen schools, Becsuse these belong to a much later epoch they are not treated here.
Hue below n, 700,

¥ Iumous scholar of the San-lun School, A.D. 549-623. His biography is found in
the Dictionarics,

| ‘;‘;;é'ais&é 1824 XLII Tang (1938) always quotes this commentary as Chung-fun su
Y .
WO Paishi 2255 LXV.

ey were written at the time when the controversies between the San-lun and
the Clengeshih teachers were fiercest, i.¢. under the Liang and later. They are: a. The
Il sou-hsilan lun Z 858 L8 by (Sui) 'T7ai Fa-shih (B) $ 20 from Yeh-ch’eng
watt Mot (Su-chi: 81a). The latter has been tentatively identified with Shen-t’ai
M98 by Prof, 1Pang in his lectures, Cf. KSCH 14 Fa-hsiang chuan 3 F M, But Shen-~
tCui wik younger than Chi-tsang and could not have heen quoted by him, T’ai might
well ho idontionl with Kuang-t'ai (3% or k) from Yeh-ch’eng ssu B 3 5 which must
b s minpolling of Yeh-ch'eng ssu %% . He took purt in the discussions ubout the
two 'Urathe, CF, Chistsung, Hri=fi { 2308 (Taichs 1854 X1V vis0) end Ching-ming
Inttan-tun ¥R Y0 6 (Taisho XXXV Sozu: Yol mi I8 ® - @), He
in roferred to in the Tavelt'eng hstan-fin undor the name of his monnatory (7w/sho 1853
XLV aan a6 L) b 'Uho Shau-men heflan<i 1| P28, probably identical with the
Chnng-luse hsilan, writton by a=lung 281 from Hning=husng seu B AP, the Master
of Chi-tang. Cf Taisht LY t1gon a0 and 'Mang (1038)5 234, Bhan-non rolos o
tlie Hlioenhing 88 111, ventre of the Bunelun Schosl, '

The Jutsuyl W, quoted by Anohs, (s h(y an wiknewn Japanese nuthor, [ta full
title I8 Chitrantho futraegi AR BNALOR (not Chlron futssgd, of, Paithd Tadex 11 4atc
aR). Hoveral of thewe Japaness sommentarlen are quoted in the Chlren tho-hi { Su=ehi).
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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 =3 ¥ &3 by Shih
fa-shih 56 #: fifi, 791 the KSCH, etc. is very scarce and difficult to interpret.
On the whole I follow the outline of T”ang (1938) chapter ¢, all devia-
tions being duly stated and substantiated.

FirstT ScrooL
Hsin-wu 1 §%& (‘emptiness of mind)702

According to YK Chih Min-tu 2 %% ¥ (also %, #)70 is the represen-
tative of this School. The story he tells has been reconstructed by Ch’en
Yin-k’o™4 with the help of Shih-shuo hsin-yii 18 % 55 708

‘When the religious mendicant Min-tu was about to cross the river
(Yangtse)’ 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 doctrine” which gradually spread along
the Yangtse valley.

0L Cf, Taisho 1855 XLV: 121c.

2 Cf. TPang (1938): 266f and (1957): 48-61; Fung-Bodde: 2352-258; Ziircher
(1959): 100, notes p. 353. »

708 No biography, but mentioned in that of K’ang Seng-yllan {8 3 (KSCH 4.3).
Crossed the Yangtse River in the time of Ch'eng Ti K% (326—342), 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 (7’0~
pen & 4) in which several translations were combined into one, and of two famous
Catalogues of Buddhist scriptures. T'ang (1938): 267, Ziircher (1939): 99—102.

™ Cf, Academina Sinica T¥al Yiian-pei Memorial Volume 1, 1-18, Ch'en Yin-k'o
]ﬂgm '{@SYII::eiping 1933, Chil min-tu hsiieh-shuo Rao 3 Bx B 83275 . The story is reprint-
ed in

708 Chw-chv‘iel;r fon {4 AR R SILSH (z’% 28 verso, )%(JIU& AN BB, H—E A

ﬂ'l MB ] Vk EADNC, MR 618 R, AL () O i Eﬁ? 15 1T A A SR

f% T L L LR RAARI 5. RN, AT,
B BORAVEE, S8 18 AR Al
W"“ From Chung-chou B8 (Ilcman). The lHonunaes were valled 7'f'ang<fen MR in

u!

W Clv'en Yinslt'o (1y33)1 10 1
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Some twenty or thirty years later”® the same idea was defended by
Tao-heng HEE"® against a pupil of Chu Fa-t’ai ¥k named T an-i
B|E " in a famous meeting at Ching-chou. The story is told in the
biography of Chu Fa-t'ai:™i2

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 siitras, 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-yllan 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:

‘Make haste by not hurrying;® 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,
Kuang-t'ai, and Fa-lang, propose another man, Chu Fa-wen 28
(ulso quoted as Chu Fa-yiin ¥, Shih Seng-wen 1818, etc.),”¢ a
pupil of Chu Fa-shen Z¥:#,75 of the second generation after Chih
Min-tu. The CHeng-lu™ lists a treatise of Liu I-min, the Shik hsin-wu-i

'8 A, 368 (T’ang 1938). Cf. Ziircher (1959): 148.

¥ "Puo~heng has no biography, but is mentioned in the biography of his teacher,
(KSCH YV 3 40) Zitrcher (1959: 111 n. 358) is right in distinguishing this man from
snother monk of the same name who wrote a pamphlet in defence of Buddhism, the
Shili-po lun B R #, and who lived 346-417. His biography is found in KSCH VI:
Abg and moentioned in that of Kao-tsu # i (sbid. VI: 363); cf. T’ang (1038): 325.

e Chy Pa-t’al lived 320-387. He was a companion of Tao-an_in Yeh and on his
travels Went und South. When Tao-an dispersed his followers in Hsin-yeh 378 T ai
went to Ching-chou. He spent the rest of his life in the capital. Neither his corres~
pondonce with the Neo-Thaoist Hsi Ch'ao 3 if concerning pen~wu ZK4E nor his other
trantinon are preserved. KSCH s5.4. T ang (1938): 204, 252, ZUrcher (1059): 148,

" et {(Number Onc, there was also a Number Two, both pupils of Fa-t’ai) is
otherwise unlnown, T'ang (1938): 204, ZUrcher (1959): 149.

T DI AT, ’H‘J’JJ 'ﬂ%”ﬂl&‘h\fmlﬂ RN, Skik), it B R, Bﬂﬁ!ﬂ(.’é:,
AR KIIR, A TR % mz. JIM‘! [, #7 4R fé)fm[ SELL LT, R B
86 % WJN.E’K 0 8 rmmm i WNW%% e % Bl , I
B RN T T T Er R A oA o, mumx,ét

W An alluslon to the I-ehing, IIxi-tau Ay, of Pung-Bodde: 11 axs n. 3.

4 Montioned in the blography of Chu 'Tao-ch'lon ¥ B W (KSOH 1 1 348a). Kuang-
t'al quutud by Annlm (Swu=chi: g4b), telln of a troating v wrote, the Hebnstwn’ erheti lun
;(‘. =Hm. G mg (w;s)a a0y,

10 T'g, Chu 'Taosuli'lan, Bee below n. ns;
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L3, and a letter of Huan Hsiian % (Ching-tao %38)77 about
hsin-wu rb\ﬁi.

Liu Hsiao-piao 2 #1% 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:78

“The old doctrine maintains: When Omniscience (sarvgkarajiiata) is
attained”™® and the universe is mirrored, then the misery of life has
ended. This is called “emptmess” (§anyatd). 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 élinyatd 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 §tnyatd. 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 un ©U#3% of which part is
extant in quotation.?2?

“T'o 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, rlipa means actual riipa. When the sfitras say that riipa is §linya
this (only) means that no heed is taken of things so that the mind is not
bothered by riipa. When internally all interest (in rlipa) has gone,
obviously it is no more. (What the siitras say namely) that ripa is
non-existent, cannot mean that where shapes have been there is now
an empty hole’.”#

717 Scholar and statesman who usurped the throne of the Chin in 403, but was killed
the following year.

" SHSH e WHBEBH METRMBER. RUSRGEFZ & BERME
2. Mit®EE |G WM RN RTER. BEREEXERT.

" TCang (:938) reads Chungechih shih yu BB R % 2nd 3 for 48 but cf. n. 7035.
T’ang (1940): 6

mw Cf, HT: 4zgc, Chi-tanng, Su; 29n 25f; Anch®, Su-chi: 94b 8f. The latter quotes
Paslang nnd later the Jfuteu-gi, which in turn quotes Kuang-t’ai, All these quotations
ara similar, I tranalate from tho last mentioned. CF alvo Zlrchee(19359), 130, R . W

% i mn ] UA ML RCRTTI, MR (7). BRATREN,

!a QF’# LA Ik LG, KM, m‘mmzm prmian iy,
l!ll‘lﬁkémﬂ!ﬁﬂ

t":“[)cm Hfa=wunt in thesa Hnes roummnmd meditition ax 4 way to pence of the
min
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Apart from Fa-wen’s shallow doctrine Asin-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.?22

This theory fits well into Seng-chao’s argumentation and therefore
Fa-wen should be the opponent, listed under the keyword Asin-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 Bl 4 (‘emptiness is identical with matter’)72

Ripa 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 (cken) and, therefore, are called
‘empty’ (K'ung, $inya), ie. unable to master their destinies. This
implies that beyond this world there is not-this-world describable only
in negations. Though truly existent it does not exist phenomenally
(a8 a thing exists) and its true existence, is, in this understanding,
non-existence (wu #&) or ‘empty’ (R'umg 7). The term ‘$Gnya’ has,
therefore, two meanings, appreciating if applied to Truth, and depreciat-
ing if applied to Illusion. This was difficult to grasp.

Chih Tao-lin 3 ## is assumed to be the representative of this school
by all the authorities with the exception of Chi-tsang. Chi-tsang mentions
& teacher in Kuan-nei B A who he thinks is refuted by Seng-chao.”2¢ This
man i8 otherwise unknown. Did Chi-tsang introduce this face-saving
device to prevent the appearance of one patriarch blaming another?72s

" Paostgang lun, Hsii (1B 1/1 24 d): HEFE .0 B4 W . Unconscious life alone
{an that of nature acting) yields the key to the universe, and 27b: Bk, HH K
H,oml, K, WL, 3%, Responding (to the needs of the creatures) nature
guldes them which resemble the moon in the water, the flower in the sky, the echo -
and refloction, There 18 no (cosmic) ruler. This means: living in Tao.

e CE " ang (1938): 177-181, 254-263, Fung-Bodde II: 248~252. Ziircher (1959):
1ay und 363: notes 214~218.

Y8 Chi-taang, Su: 206 18. Anch8, Su-chi: g4a 8 £, quotes his tenet from the Jutsu-gi
MR AT R e, R E s, TR, WA T, RE R, XA
MR, BaoRA A, % EIMA, Vino purticles of rapy (apw), accumulating,
!n'udm:n (# lump of) conrae rBpa (piada). That is tosay : when (we spoak of rapa) which
i not' (Aonyn) wo meun conme rdpa which (beforo necumulation of fine riipa) ‘in not';
5\\*5 do not mean) fine ripu. Pine rilpa is courso rApa in expectation, it i not in itmelf
vonrrne) ripa, s/\ lumlp s riipu proper.) ‘hzut sy, black s white in expectation (to be
whitened); (eurllor, belore balig mude white,) white is not white, That i the meaning
of *tdanya) is etpa’, This In reminiscent of Classio Clhiness aophismi nothing exists
hut in relation to ltn opponite; white and blaok, #Muya and ripa are mere modes of the
same, unspecified, thing.

™ Tang (1938)1 abe,
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Tao-lin,?¢ a leading personality in the Neo-Taoist discussions of the
fourth century, wrote a treatise, the Chi-se yu-hsiian lun RIEEZH
that probably gave this school its name. This and 2ll 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 chang ¥ # %77 which is no more
extant.

In the following pages I comment on the text found in Chao-lun
(see Translation on page gof), and then on the text found in Hui-t’a’s
Chao-lun su (HT) as corrected in T’ang (1938: 259). Preceding the
later version is a quotation from the Vimalakirti sitra.

chi-se che, ming se pu tzu-se, e AeREA,
ku sut se erh fei-se yeh. WEEamEad,

Ju yen se che, tan tang-se chi-se ~ R E BF, EEGBNMA,
ch’i tai se-se erh hou wei se tsai. BREAMBR B,

t2’u chih vii se pu tzu-se, HEFEALFEA,
wet ling se chih fei-se yeh. REEZHEAEN,

All commentators, Chinese and Western follow Yian-k’ang’s Chao-
tun su (YK), in explaining the quotation. I disagree with them, for
reasons given hereafter.

Chi-se Bl means Bl 22,728 Since we are already acquainted with
the ’i-yung pattern and its many variations we may simply equate
ripa with yung and finya with £4. But then what is the meaning of
®ARHEA, ripa 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 remember these reasons: “World is non-
World, non-World is World, or rilipa is §finya and §linya 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

72 Chih Tun 3§, tzu Tao-lin was a nobleman from Hopei. He lived from 314 to
366 (KSCH), After the destruction of the Northern Capital (Shih Lo & #) tock Lo-
yeng in 309) or, as the Chinese chronicles say, in the yung-chia 7k 3 period, his family
wandered south and settled in Chiang-tso YL 7 (Chekiang). He spent his life partly
in the Capital (Chien-k’ang Ji ) partly in the hilly region near K'uai-chi g #8, There
he built himself a monastery, the Ch'i-kuang ssu # Y% 55 on Shih-ch’eng Shan /& 5% I
in the Shan mountains Eil. Too-lin had taken the vows of a monk. He studied and
commented on the Buddhist stitras but nlso on Chuang-txu and Lac-tau, believing that
they contained the sume truth. Llis nmalgamation of hoth religions helped to make
Buddhism populer among the influentinl officialdom of the Court. Cf. KSCH 4.8.
Bome matorinl in oxtant in the S8/ '1ang {1938): 197181 ; Zilircher {1929): 116~
130, Alircher (1949)1 300~ gives a complote bibliography of "Tao-lin's works,

™ YKy }d 18, of, SHSH AL B (4)! p s1e, 1t wan sontained In the Chifxtun
ohil YB3 which Is now lont,

'8 Natlog that Tap-ln lke gm,-c 1HO, uael g In u pejorative senue, for ‘unreal’,
€. below the quotatien framv m: ¢ 1R48, rluo n, wam,

e s e



e e — e

140 APPENDIX I

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 (%% T A# 2 4). This doubling, but in
the form of ##, occurs also in the second line of the above text:
MR EAETH#S AR, Yian-k’ang believes that this line is by T ao-lin,
but Tao-lin would then be in contradiction with his own tenet (fa7R
s = Rfsfn = #E6). In fact it expresses Seng-chao’s view and
would imply that Seng-chao agrees with Tao-lin concerning the use of
4 (F#) and of &4 , but disagrees with Tao-lin’s distinction between
the two states #’7 and yung. Seng-chao wants them identified: £7 is yung
and yung is 1, 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 i) Mk IE4&2; later we even read of stages. Tao-lin, most probably,
did not know of the Middle Path and thought of a difference between
World (rdpa) and non-World ($imya) which had to be overcome by
the believer.

There remains the tang & in the second line to be explained. If this
line, as I think, represents Seng-chao’s opinion, #ang denotes a relation
to rOpa in which riipa is there, though it is not asserted, as we had it in
PRt II1. Above he says {8 & & Bl 6, ‘Sinya is identical with riipa as it
In found’, not by any steps taken to overcome any differences which
there may be. Because there is identity, it need not be made. It is made.
There is no need to wait until riipa is identified with itself in order that
there be riipa. Surely Tao-lin was not as coarse as the teacher in Kuan-nei
(n. 724) who understood the change from riipa to ripa-in-itself as
physical. Still, by Tao-lin, as by all other neo-Taoists, the universe was
always understood as a state (a blissful, mysterious, realm) superior to
human imperfection, attainable only through some kind of change.

"T'he following lines are quoted from the Jutsu-gi:"2®

Concerning the nature of matter (ripa): Matter is not, as it is,

matter. Not being (matter) as it is, it is, though matter, ‘empty’. This

iw ns with mind (¢itta ).7 Not being mind as it is, it is, though mind,
‘eulm’, When matter is ‘in itsclf’ it is truc matter, when mind is ‘in
itaelf” it in true mind. As both are found, they are ‘empty’, ‘calm’.
(N.B. that here the latter term hus & depreciating meaning.) Not

¥ LI g3g0, Sﬂ-rhi a aal, which quotes Trow the Jutm-gl, R 2 ¥, R4,
e'f\ ﬂ ] ﬁﬁgﬁ J?I’H 0, ﬁﬂﬂﬁ G 'Iang (10A8): agg, 860 Zlrchor (1050):

monnk aognitlon, hut in used for i3, af Pmﬁ-imny fus, Halls sl by REBA B DL
A, The reason why the lingn ungnhn. 1w haw 0 mind®,
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until our individual limitations are gone, are we perfect like Perfect
Man. The following quotation describes this state:

Hsiago-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, ., . .83t
Seng-chao’s language is very similar to that of Tao-lin, especially in

Part II1. 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 Sarhsira and
Nirvana. 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 sublimation?s?
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
nirvina as ‘absence of life, a gap in a mountain range, (a state, to be
created by) preventing the senses from seeing and hearing’.738 This may
refer to Tao-lin who in the beginning of an Introduction’4 says: ‘Final
“emptiness” is like a gap in a mountain range, a complete Void’.7# 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 7 and pien (chiao) instead of #'7 and yung.’®

Li is not the world, the world is not Z; practice is not 2%, ' is
not practice. Lz is unchanging, the world changes. They are widely
apart. How could the Cosmic Spirit move?

T EEE, BEAZLE. .. EARXEWSH. EEENRE BHHR
mp, BERRRE.

783 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 T 3% also used by Hui~
ylan on n. 712, In the SHSH lc. it is defined by Tao-lin as a complete equipoise of
the mind: Avoid extremes, beserenelikenature | S8 RPERE . . . B ER, EHFRE,
BIRER, B8 W UE KX, ‘Unrestrained, he drifts always in the right direction. . . .
Whatover desires he has these never surpass their limits. Limited to its limits his
happiness resemnblos Heavon's serenity,” -

TORL R TR, U R, AR R N

VNN L R . Yielu B8 p,ogxa a8,
A, iﬁtﬁm!ﬂ%-
OmpT Ry, WP, &Ik, WP K, TR, MR,

hfd.t gabyas |,
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With the writing preserved from Tao-lin and from his intimate
friend and disciple Hsi Ch’a0™” 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 ##& says™® 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
‘vacant’ as (is said of) an (empty) residence. Non-existence (viz. want)
ia surely non-existence. If one cares, then he feels frustrated. Existence
is surely existence; but if both become uninteresting, transcendent life
is freed (from the interference of actual life). It follows that ‘existence’
and ‘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).
If he ceases to long for them, then Cosmic Order shines below the
surface. Nothing need be destroyed in order to make it non-existent;
gradual diminution cannot lead to the final goal.”® Is this the meaning
of ¢hi-se, or of wu-hsin?

As 0 Madhyamika, YK thinks in the pattern of the Middle Path. So
he blames Tao-lin, saying ‘he thought of existence as something positive’
(BT IRA). Tao-lin denies this.™® Two centuries placed so great a
distance between the author and his commentator that the first had
hecome unrecognizable to the latter.

WY 446397, A high officer under Huan Wen # . One of his treatises, still extant
in the HMCHT 13.1, is ealled Feng-fa vao $8 3: B, ‘Convert’s Vademecum’, as Ziircher
{1u%y: 17) culla it. It has been translated ibid. 164~179. Biography of Hsi (or Ch’i)
Ch'ao thid: 134~35. CE Tang (1938): 257,

Y Lo, Taish 101 8gn 23 . 1 have corrected & for 3 in f %,

TR N S M2 T, JIORFES . MERRT R, AW AR R, WA

CAR AN RPN I A R A AR BRI BUA MR, R A AT

My, MR DL AL, CF trunalntion by Zitrehor (1989): 178, The last sentence
vontaine an allusion to the Vimalakirti und Lao-ta,

WOty fadaoep'in tud=pi vao oh'an bl JCN TGO ¥ Yl (33b 3 1) AP

AR ‘{’*ﬂlﬁ-’ﬂﬂ\‘l‘“ﬂb Uy "I'hat prowence ono olings to is not the clung-to
Prenenoy, That abwenos one hopes for In not the hoped-for abeenes,’ 'This we might

tranalate WM A0 A . It .we:ﬁik;ﬂ:m’ {4, DBoth tewohers, Taoslin and Seng-
ahao, struggling with the woris, liere seem to hnve renclied o point where the moere
neosmity of using words Jefles all efforta, Cf Pant 1, Ly and iy n sege
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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: ™
‘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 ($anmyati). It follows that the Final Stage
(the tenth bAzme) 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 Prajfid 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’.

THrp ScuHooL
Pen-wu A4% (Original ‘emptiness’)742

“T'a0’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. 742

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 &), 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 interpreted’®* the

W m i MRmE. WMAER, BRRREAE. BEARRE, UEEES,
MR EAE, Al fEkdnde. MBSO NR By, AR, WHPRE, EiERE
He, MDA EZHG, BPORBAEE. MW, P&z, (Ibid: s3a 20 1)

M CF 'Tang (1938)s 33l-w4. Zlrchor (1089): 137-38, 191-92, Pung-Bodde 11:
ad4—40. Su: agn. Chilron sho-ki ac and g3u,

RN R, WAL, RT A, AR, Lao-tau 4o

M Myng (1yglis a1B) guotes two headlines from the Praffdpivamitd rdivas where
At wrannlutes tathard, CF, aleo id. (. 147) and "1ang Gugr) 8 1L
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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 already™’ 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-wu-i by Chu Tao-ch’ien 2E®E with the style
Ia-ghen #: % . Thus Tao-an would be among the six teachers blamed
by Seng-jui,’#¢ and among the three Schools refuted by Seng-chao
(if we assume, as is generally done, that the three are included in the six).
T'no-an was famous and held in high respect by the community in
Ch’ang-an. So Anchs,’®” 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
called pen-wu and later pen-wu-i. Pen-wu-i means a second pen-wwu; if
I'no-an was added to the outline, he should have been listed under this
catchword. Besides YK (44a) does not say that another School was
‘wdded’ but that the six Houses ‘split’ into the seven Schools.® Thus
pen-tou in the Houses comprises two or even more teachers. Seng-chao
himaelf tells us that ‘there are many (who hold this view)’.

Bhih Tao-an FE %" like the other teachers in these lists belongs
to the time before Kumirajiva, and he, like them, reads the Taoist
world-view into the Buddhist system. Dharmakiya is explained as
‘the cternal that is final’ (ch’ang chih chik-chi ¥ ZZE#) in the sense of
Kuo Hsiang; Sanskrit asarhskrta becomes ‘non-action’ (wu-wer &),

" Above p. 131,

WOCF Yuelu 8342 500 2~4: BBBETIRER, AERWAN, BEZR, D4aw2,
BB LR . “I'he method of quoting Taoist scriptures in order to elucidate Buddhist
terim di nturted the original meaning. The six Houses held one-sided opinions and,
(unaecuninted with the) Middle Path, (they did not find the selution). Judging from
aur present lmnwh.dge, the Heing-k'ung School (T'ao-an?) came nearest to the truth.’
ffor the life of '['no~-ch’icn see below n, 755.

W (hitran sho-ki: 93a, b.

ULR PN L d et

1 Bhih "1'ne-an was born in the mountains of North Shansi A.D. 312, Brought up in
the conmununity of Chu Fo-t'u-teng 2 R (Buddhemituiga?) in Yob ¥ (Hopei),
e uswm b life in Ch'ang-nn snd wandering in the region of present Shensi, Shanei
wdd Huped, He dwd 385, 1o wus pm‘hnpn the Hrat Chiness who toolk Buddhinm wnauuly
nmmgsx to fool it hin dutly to m)&m ate it. On sevors] ocennionn, wlmn fulwd 10 move
by px {eleal i nmrdar. he nent foreh his dinciplen an apostios to roglons whote Duddhinm
was Httle known, All his Interest xoems to have bean concentrated on the @(ﬁdpdramfm
witran, OF hin seriptures anly some Introductions are extant, XNOH f cmg {19 ﬁfh?
qy;*u&. sqn-apt, Zlroher (1930)1 184~n04) A, 16 Link (1o} }innrap 1y of

H=HD,

e



1. THE FIRST $iX SCHOOLS OF CHINESE BUDDHISM 145

and élinyata 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 Z %0 showing very clearly the Taoist back-
ground of Tao-an’s thinking.

‘When the Tathdgata arose in the world he proclaimed non-existence
preceding existence (pen-wu ). Therefore in all the deep Vaipulya sitras
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”7! 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.?s2 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 migbt 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 these
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 §iinyat3 existed now as always; it was the voidness of the infinite.?5

%0 To be found in the Biography of T an-chi 83 MSCH 16.5. Hsii 2B 7/1 p. 9c.
s, PARAR RFSESERVLRRAE. AE2 %, HXRE. {5,
BN, BATE. ERTEEt, UBGRE. BHEEL, BLZE, HR
BN BEREW, #ydaik dUTE, RERLZE ZEREEZE, ¥BA
ik, FRRMRRES ek, MRARA. S A ZETHY, WIKE. RELARE, NFERBR.
SRR T RL RO A, W 2 R N

T8N e MG e dOnyatd,

T Not ull together but one by one, -=flt2, =77, =288 . ‘One produces
twa, two produce thres, three produce all things,

e CL Pare 11, 1L, Bengechro blamen those who define é0nyatd an o gap In «
mountuin mnge’ (B8 CF above 1. 10p,
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Obviously Tao-an thought in Taoist terms. Wang Pi commenting
on a passage in the Lao-tzu™ 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,’5 considered to have propagated a ‘Variant School
of original non-existence (pen-wu i-tsung A fEFR5%), 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
in the Erh-ti sou-hsiian lun"® 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
Brahmacérin that the four elements (mahabhita ) 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 Lao-tzu 40, quoted in the beginning of this paragraph?

The above three Schools—or four Schools (if we count pen-wu as
two) arc those assumed to be refuted by Seng-chao. In the enumeration
of 'I"an-chi there are three more which we shall now consider briefly.

JFourtH ScHOOL
Shih-han & (“The world is a dream’)7s?

According to Chi-tsang™® the representative of this School was Yi
Faek'ai “/* 74P .7 We would know nothing of his teaching but for a

™ Wung Pi ad Lao-tau 20 (RIFH S HFKIK) says EREBABEZ T4, EhE
nf&k. CL 'I'no-an lc. FE4R T B. In another place, ad Lao-tzu 38 Wang Pi says: ‘Large
ue Honven and Earth are, they are centred in non-existence. Great as the Sage is, he
ix ruler in u void, . . . Forsake your self and suppress (the demands of) your body,
then your (hme will encompass the four oceans and the far and the near will be your
followers’, 9_&&'&1&1{@5& DUy, MERMK, DU . . BHEAWELS, JmE
R, BT MOREE.

™ Chu Tao-ch’ion 2 3 78, tvu Fa-shen 33 (not B or 4, ¢f. Anchd! 93¢) 286-374.
Of gontle bivth, Crossed the Yangtse River in the yung-chia period. Though he, like
T'ap-ln, was 1 monk, he was well received in the Taoist circle of the Capital, When
the Emperor Ming-ti 37 died in 326 and his successor proved less aympathetic to
Hudddhinm, he retired to the Shan Mountains (at about 340). No scriptures are oxtant.
KNCH 4.7, TPang (19381 174, Fung-Bodde 11: 246, Zlrcher (1950): 98, 13710,

8 Sy-ehi gan ag £OCLone 700, UM A0 WEARSGIE, THOECHE 2ol s .
R, AR Y MBS, R AR AR .

T OF Tang (1038): 263 [, 434, 427,

™ Sus agh 3 1, Chftron she=hi: g4o 88,

e trem y1o=370, & horbedootor, pupll of YU I'acdan R aW KSCH ! 40) and one
of the tieat settlers {n Bhan &, Tle wan slrondy an oldstimer there when {tu-shen and
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quotation from the Huo-shih erh~if lun ¥8 553 found in the Su.7¢°

The threefold World is the abode in which the ‘long night’ (of our
mundane existence, dirgha rdtra) 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 # (vijfiana). Apart from ‘soul’
vijfidna may mean (illusive) consciousness. But at the time of Fa-k’ai
the theory of ‘mere consciousness’ wei-shih " 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 & &
again in a pamphlet called Ming-fo lun "5 $ 3% (Treatise on Buddhism).?8!
It was composed towards A.D. 433 by Tsung Ping 5,762 a Buddhist

Tao-lin arrived. This may help to explain the antagonism between the two. Cf. Ziircher
(1959): 140-3.

The following story from his biography in KSCH (4.10: 3502 28 £.) sheds light on
the social milien in which the debates of the Schoels were held. Another version is
found in the SHISH AB W (4): 240 BEEERHE KB LBRTEFEHENE. B
RS EWEE, muE, HERED, RE. RERED LPEEE BNE
P, EEES, ROBME £HELE BRE. REED. ZNREZAFRER.
WEILER, BEHE, hREE.

‘(Fa~) k'ai sent (his pupil) Wei (Fa~-wei #: % Jout of the Capital. (He calculated that),
when Wei passed through Shan-yin (K'uai-chi), Chih Tun would be lecturing on the
Small Text (Dadasdhasriki). So he said to Wei: "When you arrive, Tao-lin may have
come 1o a certain controversial point in his lecture. Then argue with him persistently,
pretending that you have difficulty in understanding’. When Wei 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-picee 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
82 stands for R4,

W0 Chiiron sho-li: g4c 32, ulwo Zircher (1950): 142. ZRBEEzw, LBEX
Hoh AZTLIA, AW DT U, R, M R,
TEIRHEAS . e NP ST R A0 0T 07 S 2z

L fixtant in HMCHT a1y L Pranslated in part o W, Liebonthal (rggan): 378-7u4.

B Tyung Plng ( 43), whose fai wax Bhao=woen , wis 4 noblaman who pros
ferred u life fille‘é %Yﬁﬁaﬁ%m. and atudien, pslﬂtingd:tﬁ mume to & polltioal onreer
(Lirgher 18y 18, s1p)”
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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.’”3 Yao is absolute virtue, Chieh absolute wickedness. But Chich
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 Yao’,76¢

Here the terminological value of skih-han has changed and now we
may translate ‘impressions stored’, or simply karman, a term unknown
to Fa-k’ai. With the Ming-fo hun begins the discussion centred on the
problem of the immortality of souls (#s’un shen 7 7#).785 Liang Wu-ti
B #0¥ in a pamphlet Can souls attain Buddhahood? (Li shen-ming cl’eng
Jo d-chi 3L B BR P4 2850 )76 expounds again the theory of shih-han but
with significant modifications. He says:

“T'he 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.’?87

"I'he soul is originally blinded by avidya (wu-ming %1}, In the course
of its pilgrimage, however, it may cleanse itself and restore its luminosity
(then-ming WiW1), This shallow theory was the last offshoot of the
dabate over souls and their migrations. Rather strangely, Nirvana was
misunderstood as immortality of the sould only at the courts, never by
Buddhist philosophers and mystics. Itis strictly opposed to the Buddhist
doctrine of nairatmyam which denies survival. Nevertheless, with the
warshippers it continued to be popular.

"I'sung Ping himself seems not to have known of Fa-k’ai, or else he
would have mentioned him in his list of Buddhist Worthies?® which
contains Fa-k’ai’s teacher Yii Fa-lan and also his opponent Ch1h Tao-lin
but not K’ai himself,

TR HR, RRIMR, HBOMZR W L 1ob BT
U Rl A, JSRAR L, MDA TN

185 Ml L no Banwkeit equivalont, Tt i nuytmnynums with S8l or A wnd mouns
the soul slement {n Hving belogs, 8, which is immmtn (M it Lo aab )

HHMCHT g, 1 gib gl

TS PR A I PR R A DR e R LA i B M G
™ In his vorrespondence with Ho Ch'sng=t'len A0 ARR (HMCHT 301 180 a5 1),
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Firre ScHOOL
Huan-hua 231t (“The world is maya’) ®

In the outlines of the Su and Su-chi" this School is represented by
Shih Tao-i BEZE (/H¥), a pupil of Chu Fa-t'ai. “Tao-i wrote a
paper, the Shen erh-ti lun W Z 55,772 which is quoted by Fa-lang:7%

‘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 $iinya.
It is, therefore, called paramartha. If the soul were also éfinya, 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 §linya.”

Tao-i must have belonged to those who believed in the immortality
of souls (tsun-shen 7). He misunderstood the meaning of Buddhist
$linya, which is synonymous with paramirtha. He seems to have repre-
sented a trend of thought that has always prevailed in the Buddhist
populace in China.

SixrH ScrOOL
Yian-hui %€ (‘“The world is conditioned’) 775

The representative of this School is, according to Chi-tsang, Yi
Tao-sui TiH#E.7 He was together with Yi Fa-k’ai a pupil of Yii
Fa-lang.”" He wrote a treatise, the Yiian-hui erh-ti lun & 55
which is quoted by Fa-lang:7"®

“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 (ripa-laksana) is
destroyed, there remains non-existence.’’?

" TYang (1938): 265 £,

"0 Chitron sho-ki: 93a 3 £.

" From Wu. Wandered in the South and settled in the Hu-ch’iu shan g & 1l1.
About A.D. 330—400. KSCH 5.14; Ziircher (1959): 144.

7% 'This is one more Treatise on the Two Worlds. 'The headline indicates that Tao-i
thought of the T'wo Worlds as mortal body and immortal soul.

T A, SR YI{G. ]ﬁﬁ’fﬁ?&‘f{é%fﬁi‘% :umﬁ&?@ﬁ%&, RE—F B
wmaE, ﬁtﬁf@ﬂffﬁ» MEAEM, L. RE. amMAR

¢ Cf, the parallel passage from the Yzi—z tun Hﬁ%%” (Yu-lu: 4za 21). Cf. n. 498,

™ ang (1038): 272.

™ Prom Tun-huang ¥, A herbuling like Fa-l’ai who followed Fa-lang to the
South and later nccmnpnn faed him on his journey to Indin, Noth reached Annam, fell
slele and died, KSCH s, Pang (aB)s 10g, Zlirchor (1ugy): 140141,

M KSCH [V a4, Ziiroher (1938)1 228 10 138,

" Chfiron :im-ln" b, A0 MO, Wk AR, IO
wARR AR, AR SRR

"o COF, Nhyutte nlkayﬁ il! Ul and Nmohahmww V=10 Tk 11 go-41h {f,
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The underlying problemisreminiscent 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-karyam)’. This simile cannot be
used for the demonstration of Buddhist causality (yian-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
T'ruths (or spheres of existence) su-#2 &5 and chen-t7 E5%: World and
non-World. The problem is the same as that of élinyati, over which the
disputants in Chao-Iun Part 11 split. For the Chinese held $tnya and
riipa 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
thomsclves defined the course to be taken. Their interest was religious.
Hoping for another World distinct from this world of suffering, they
winhed to know where the way to it leads and what the relation between
these two Worlds is. In their statements the religious fervour, which
some centuries later was replaced by a dry scholasticism, is still apparent.

I1. 'I'HIE PROBLEM OF THE AUTHENTICITY OF PART IV

It has long been doubted whether On the Namelessness of Nirvana
in by Seng-chao.”® T’ang Yung-t'ung thinks it is spurious™! and gives
three reasons: :

() In the correspondence mentioncd in the Dedication’? the King
wpenks about a box containing letters from Kumirajiva, which he sends
to his brother. Kumirajiva died in A.D. 413(?), Seng-chao in 414(?), the
King in 416. 'The King writes as if Kumirajiva had died long before.

But Hui-chiao in Seng-chao’s Biography quotes from an edict of the
King unawering Seng-chao’s request for publication,™?

™G Hallan=lu: 3300, «

BUang (tyai)i 670, Bhilh Chiln B 1R (1944). Bes Zlrcher (1989): 351 n, by,
" CF, wbove Panr IV T,

WCSCH T 338 w7 [ CF wbove INTROBUCTION B, 7,
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(b) Commentators trace a number of the quotations in PArT IV to
the Northern version of the Mahaparinirvana sitra (Dharmaksema’s
translation)”? which appeared in the South in the yian-chia period
(A.p. 424—453) and in Yang-chou ¥ M in 430. It is possible that a part
of these quotations may algo 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 Fourta PART, such
as we possess it, cannot have been compiled by Seng-chao himself.

But we do not know exactly when the Mahaparinirvana sitra (NS)
came to Ch'ang-an. Perhaps at least some parts, some popular quota-
tions from it, came there before 416. Reading the Yii-f lun (cf. n. 498)
one has the impression that they did. If the quotation of the NS in the
VS commentary (p. 342¢) 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
13 which was probably copied from Chien-wu lun ¥ 1% & of Hui-kuan
#% B written after 423.75 The similarity is not very strong but sufficient
to prove that the Chien-wu lun was known to the compiler of these
paragraphs, 788

If the Dedication is genuine, as we do not doubt, for the reason stated,
there must have existed a treatise on nirvana written by Seng-chao.
What we do possess is certainly not equal to Parts I-III,77 yet there
are some stanzas in the paragraphs following ch. 14 which breathe his
passionate style. Someone must have tampered with the original Nieh-
plan wu-ming lun.

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

8¢ Taishd 374.

88 Fsil 2 B 7/1: 8¢ f. The date of 423 is probable because Hui~kuan’s treatise and
Hsich Ling-yiin’s 3 #8 # ‘Correspondence’, published under the name of Pien-tsung lun
sz belong to the same discussion about Gradual and Instantaneous Illumination.
Suu the first edition of this book (1948), Appendix 11T and Fung-Bodde: 274-283.

W8 " Phe MSCH always speaks of shile-hsiang 8 K Pary IV 13 speaks of wu-wel 5%
which s un adaptation to the terminology of the preceding paragraphs, It means that
the MNCH toxt was usod by thoe uwuthor of Pant 1V and therefore must have been

wreitten flist,
™ in Pawr [, 11, Fivet Objectlon, Msngschro uses the simile of the animals
crowsbig 1 rivar to prove that ‘abeolute teuth i not Hike the hare und the Lorss }hut like
the sleplinnt)’ wherean in PART LY, 13 he defends the opponite view (o, n. 636), Passagas
d*m-mn. uf, 1§18, 1, 809, n1, OaF, n, 848, Thin s

wre aopled from other parts of
unususl,
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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. 14. But what precedes is not from the Chien-wu lun,
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 lun of
which perhaps only fragments were saved from destruction when
Ch’ang-an perished. This might have happened soon after A.D. 430. At
the present stage of our researches it is not possible to make a more
definite statement.”8

™ Renders who know Japanose are rafurred o the (*\‘8&'“1 study of Ocha Bnlehi in
(.‘Mwlm henhyfl (1ogx)t 16y-10y, wpevlally 192 1 Prof. Ooho believes Parr 1V o be
gonulne, .
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