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TSUNG-MI
HIS ANALYSIS OF CH'AN BUDDHISM ¥)

BY
JAN YUN-HUA mZ#
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CSTP

HTC

SKSC

YCC

Chin-shih ts'ui-pien & LR (‘Selected epigraphical texts from
metal and stome inscviptions’). Ed. by Wang Ch’ang (1724-1806).
Shanghai: Tsui-liu-t’ang, 1893.

Hisii-tsang-ching BB (‘The Supplement to the Chinese Tripitaka’).
Shanghai: Han-fen-lou reprint, 1923.

Sung Kao-seng-chuan RKiEGEE (‘Sung Biographies of eminent
monks’). By Tsan-ning B # (988). T. No. 2061.

Taisho shinshii daizokys RIEFBRER (‘Taishé edition of
Tripitaka in Chinese’), Tokyo, 1924-1929.

Yiian-chiieh-ching or Ta-fang-kuang Yiian-chiieh hsiu-to-lo Liao-i-

ching KAEEBRES BT & T. No. 842

INTRODUCTION

In Chinese Buddhism Shih Tsung-mi #x:#% (780-841 A.D.)
occupies a very special place. His contribution to the history and
ideology of the Ch’an school during the VIIIth century A.D. and

*) Part of the research for this article was made possible by a summer
stipend in 1970 from McMaster University, Hamilton, Ontario (Canada).

The author wishes to express his gratitude to Professor Paul Demiéville
for his painstaking reading of this paper, with various corrections and valuable
suggestions.

T’oung Pao LVIII I
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2 JAN YUN-HUA

his works on the comparative study of Chinese religions are all
important. He was one of the few scholars who were able to earn
an inter-religious and inter-sectarian reputation and respect.
Several modern scholars from China and Japan, as well as from
Europe and America, have paid attention to this distinguished
Buddhist thinker. However, the broadness of his scholarship,
as we will see, was very extensive and it is difficult for any
single scholar to make a thorough and complete assessment of his
contribution. Up to this moment, his review of Buddhist Chinese
sects is comparatively well-known through the efforts of Hans
Haas, Fung Yu-lan, Ui Hakuju and others, and through the
recent compilation of W. de Bary ). His assessment and critical
judgement of Ch’an Buddhism is famous in China and Japan,
but the relevant documents are still not available in any Western
language. His competence in the Hua-yen school has been noted,
but far from completely 2). His relations with other schools of Bud-
ism as well as with Confucianism are gradually emerging into
clarity, though not systematically 3%).

Considering his scholarly achievements, the reputation of
Tsung-mi in medieval China was far from receiving a fair judgement.
To the Neo-Confucianists, he still was a Buddhist; to Ch’an monks,
he was an ex-member who did not share their sectarian enthusiasm
nor limit himself within the practice formalized by various Ch’an
sects; moreover, the particular sect of Ch’an with which he was
once associated has declined and been out of the main stream
of Ch’an Buddhism for a thousand years. The philosophical school
of Hua-yen, in which he is respected as the fifth Patriarch, has

1) Hans Haas, “Tsumgmi’s Yuen-zan-lun, eine Abhandlung iiber den
Ursprung des Menschen aus dem Kanon des chinesischen Buddhismus,”
Avrchiv f. Religionswiss. Bd. XII (1909}, 491-532; Nukariya Kaiten {§ &t X,
Zengaky shisc shi BWEBB M, I (Tokyo, 1923, reprint 1969), 526-544;
Fung Yu-lan, Chung-kuo che-hsiieh shih thE# 2 2, 11 (Shanghai, 1934;
Hong-Kong reprint, 1959), 780-799; Ui Hakuju F 3} A 5, Zenshiishi kenkyt
M E 8 WISE, I (Tokyo, 1939), 261 ff.; and especially his translation, Zengen-
shosenshittojo, ITwanami Bunko Nos. 1888-18g0 (Tokyo, 1939); W. T. De Bary,
ed., The Buddhist Tvadition (New York, 1969), 179-196; Furuta Shékin
H A4, “Keihd Shamitsu no kenkya EZERHDIISE,” Shina bukkys
shigaku, 11 (1938), no. 2, 83-97.

?) Takamine Rydsht &% T M, Kegon shiso shih # [ B $ (Tokyo,
1963}, 299 316.

3) De Bary, op. cit.; Michihata Rydsha B E &, Todai bukkys shi no
kenkyi B % 50 O HEE (Kyoto, 1957), 320-324; Araki Kengo 7t K R {5,
Bukkyé to jukyo 888 & 4% (Tokyo, 1966 reprint).
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TSUNG-MI'S ANALYSIS OF CH'AN 3

ceased to be influential in China for centuries. His liberal views,
though regarded as objectionable by sectarian monks of Ch’an Bud-
dhism, are congenial to modern scholarship. This, of course, does
not mean that his outlook on religion is as objective and academic
as scholarship of our time would require. One has to remember
that he was a faithful monk and sincerely regarded himself as a
member of the Ho-tse #i# sect of Ch’an Buddhism. He respec-
ted Shen-hui #®& (670-762) as the seventh Patriarch of the
Ch’an school. The difference between him and his Ch’an colleagues
lies in the fact that his sectarianism did not hinder his regard for
the doctrines and practices of other branches of Buddhism, as
well as other religions.

Tsung-mi’s works on Ch’an Buddhism have been particularly
attractive to Chinese and Japanese scholars. As early as 1934,
when Fung Yu-lan published the second volume of his monumental
work, Chung-kuo che-hstich-shih R %, two-thirds of the
chapter on Ch’an Buddhism were based on Tsung-mi’s analyses 1).
Later, he revised this chapter for the English version of the volume,
A History of Chinese Philosophy, Vol. 11, replacing his early text
by a section from another book written in 1947, The Spirit of
Chinese Philosophy %). The new version is based on the traditional
account of the Ch’an doctrine, which is more systematic and exerted
more influence on the later history of the school; but in an historical
and philosophical perspective, the later account represents only one
or two of various Ch’an traditions which flourished in the VIIIth
century. In recent Chinese and Japanese studies of Ch’an Buddhism,
however, scholars pay high tribute to Tsung-mi. This tendency is
clearly indicated in works by Jen Chi-yii % # &, Kuo Ch’an-po 3B 7 3,
Sekiguchi Shindai B 0 21 &, Yamasaki Hiroshi ;i %, etc. 3).

1) Fung Yu-lan, loc. cit.

2) Comp. Fung Yu-lan, 4 History of Chinese Philosophy, 11, The Period of
Classical Learning, transl. by D. Bodde (Princeton, 1953), 386-406; and Fung,
The Spivit of Chinese Philosophy, transl. by R. E. Hughes (London, 1947),
159-167.

3) Jen Chi-yii {E# &, Han T ang Chung-kuo fo-chiao ssu-hstang shih lun-
chi BEETEMBE B RS HE (Peking, 1063), 105-109; Kuo Ch’an-po
BB, Chung-kuo chung-ku ssu-hsiang shih HE D& BE#H (Hongkong,
1967), 318-328; Sekiguchi Shindai B H K, Zenshi shiso shi BREEH
(Tokyo, 1964); Yamasaki Hiroshi (I Z, “Keihd Shiamitsu ni tsuite
EEREICDOWT,” Jowrnal of Indian and Buddhist Studies, XV (1965),
490-495, and “Keihd Shamitsu ko £ & REE"”, Ryiakoku shidan R4 ¥ 1,
56-57 (1967), pp. 104-115.
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4 JAN YUN-HUA

In contrast with the tendency mentioned above, Tsung-mi’s
work on Ch’an Buddhism is still far from well-known in Western
works. Although his name is occasionally referred to 1), there are still
no detailed studies on his life and cultural achievement.

The main purpose of this paper is to present his analyses on Ch’an
Buddhism in VIIIth century China. If one wishes to adopt a new
term for this phase of Ch’an Buddhism, ‘Middle Ch’an’ may be
the aptest term. It is the period after the early Chinese Patriarchs,
but before the systematization into Five Sects. As there are many
works on the earlier and the later developments of the school,
a study of Middle Ch’an should be useful as it links the other two.

As far as Western readers of Ch’an Buddhism are concerned, the
documents by Tsung-mi are particularly important. This is due
to the impact of T. D. Suzuki, who introduced and stimulated
Western interest in Zen (Ch’an) Buddhism. After some decades
of research, scholars have gradually realized that Suzuki only
represented the Zen of the Rinzai g # sect (the scct of Lin-chi).
Consequently the interest in S6t6 # i Zen (Chinese Ts’ao-tung)
emerged %). Though these schools have become the two influential
streams of the Five Sects in East Asia, yet as one will sce they are
comparatively later developments.

The rebellious, anti-textual, anti-ceremonial, anti-institutional
tendency in Zen Buddhism, as generally known to Western students,
is only part of the Ch’an complex. In other words, the objections
to the reading of scriptures, to the study of dogmatics, to worship
and sitting in meditation, were only supported by certain sects
of the Ch’an school, at a certain time, but were not at all universal.
In this respect, the contribution of Tsung-mi is indeed unique:
he analysed the sects without sectarian sentiment, and insisted
on the metaphysical foundations of Ch’an practice.

His comparatively objective attitude and highly scholarly works
were not an accidental development, but a result of his thorough
study, deep understanding and personal involvement in Ch’an
and other schools of Buddhism. This means that his outlook on
Ch’an Buddhism is closely related to his personal experience.

}) For examp=+ Hu Shih, “Ch’an (Zen) Buddhism in China, its History
and Method,” Philosophy East and West, 111 (1953), 14 {f.; H. Dumoulin,
A History of Zen Buddhism (New York, 1963), 41, 84; Kenneth Ch’en,
Buddhism in China (Princeton, 1964), 248, 316; P. B. Yampolsky, transl., The
Platform Sitra of the Sixth Patviarch (New York, 1967), 46 ff.

%) Ed. Conze, Thirty Years of Buddhist Studies (Columbia, 1968), pp. 30 ff.
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TSUNG-MI'S ANALYSIS OF CH'AN 5

If one wants to evaluate his contributions to Buddhist thought
and to understand his attitude, one has to examine his personal life,
his academic background, his associations and his cultural en-
vironment.

YoUNG SCHOLAR

All biographical sources agree that Tsung-mi was born in %80
in a Ho {7 family at Hsi-ch’ung 6 # county of Kuo prefecture
(Kuo-chou %) in the central part of the present Szu-ch’uan
province. The Ho family was influential and prosperous in the
locality 1). The boy studied the Confucian classics since his early age.
His writings show that he had thoroughly understood Confucian-
ism. His study of the Confucian scriptures lasted from the age
of seven until seventeen, which was the common practice in Chinese
education at that time. The aim of the study of the Confucian
classics was to pass the imperial examinations, and thus to become
an offical or a minister and to realize Confucian ideas through
one’s public career. Tsung-mi “wished to take part in social life,
and thereby to benefit the living beings” 2), Under these circum-
stances, his study had to follow the system and subjects of the
examinations. During the middle of the T’ang period in which
Tsung-mi lived, the highest examination was divided into the
degrees of ming-ching 834 (literally Understanding the Scriptures)
and chin-shih # -+ (Advanced Scholar, usually known as Doctor).
The subjects of these two sets of examinations both stressed the
Confucian classics, poetic composition and dissertations in prose
on current affairs; but the Taoist scriptures were also included
at one time, before Tsung-mi’s lifetime 3). The difference lies in
that the former examination put more emphasis on scriptural
knowledge and oral examination, while the latter’s emphasis was
on literary composition and written examination. To a serious
student of philosophy, as Tsung-mi was, these subjects must have
been highly disappointing. To the mind of a young man, the
Chinese philosophy of both Confucianism and Taoism was unable
to offer a satisfactory answer to his ultimate questions, viz.,
if the goodness of life is derived from Tao or from primordial matter
or from Heaven, then from where do evil and injustice come into

1) “RFEFR”, CSTP, 114/6d, line 18; “K KB B, SKSC, vij741¢, line 23.

?) “RTIDITEER”, ib. line 24.

8) Ts’en Chung-mien & {F®), Sui Tang shih FEE R (Peking, 1957),
183-189; R. des Rotours, Le Traité des Examens. .. (Paris, 1932), 29, 172.
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6 JAN YUN-HUA

the world. As he found, there is no mention of causation in Chinese
thought, where the problem remains unanswerable. These questions
would become more urgent in his mind with the advancement of
his power of understanding, the progress of his age as well as the
events in his family. Therefore, between the ages of eighteen and
twenty-two, he often attended Buddhist discourses and readings
of sfitras and $astras as a lay Buddhist. From twenty-three to
twenty-five, his time was again devoted to the study of Confucian-
ism Y. He must have studied it with a split mind, to fulfil his
scholarly duties as his family expected him to do, while being
dissatisfied with the subjects which he was studying.

Looking into his life more deeply, one may find causes of mental
distress in the vicissitudes of his family as well as in the possible
change of his career training. In one of his works, Tsung-mi himself
writes: “I, Tsung-mi, must have committed a sin, as I lost my
parents in my early age. Whenever I suffered from hard experience,
I had eternal remorse for being unable to recall my parents to life
and to look after them” 2). His biographer, Tsan-ning (919-1001),
also states: “Being a man of eminent talent, he was [forced] to
follow an accountant’ %) for a career. These references indicate
that though his family was rich and powerful, and he studied
Confucian classics and was encouraged to become an official,
vet all these things must have happened when his parents were
still alive. After the death of his parents, Tsung-mi probably
lost the affection and support of his surviving relatives, and was
forced to look for an easy-got but far from respectable job as an
apprentice of an accounts officer. In ancient Chinese society,
the profession of an accountant was never regarded as respectable

Yy YCC Ta-shu ch’ao, HTC, 1/14/3. p. 2220 lines 5-8: “BEMEZ W LR Y
ELNRCREE, HAL 2, BRI, BELR:, =X
EUHNESR, HE L ARBMMATHRR.

) CRERE RELER SESEZE KEEMZRE T. No. 1792,
P- 505a lines 3-5. The passage is one of the best examples of Tsung-mi’s
scholarship in Confucianism. Literally, the word feng-shu (wind-tree) is an
abbreviation from a passage in Han-shih wai-chuan, transl. J. R. Hightower,
(Cambridge, Mass. 1952), p. 292: ‘““The tree would be still, but the wind
would not stop; the son wishes to look after them, but his parents will not
tarry.”

% “B iy BB 5E, SKSC, vij741¢ lines 23-24. The passage has escaped
the notice of most researchers. I suspect that his parents probably passed
away sometime between his ages of 18 and 22. Tsung-mi himself states that
during these years he had ““worn white (mourning) garments and lived at his
farm # R JE”, see footnote 1 above.
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TSUNG-MI'S ANALYSIS OF CH AN 7

by people of the élste. Taking these personal mishaps into considera-
tion, Tsung-mi’s problem of evil and injustice was not merely
for him an academic question, but probably a problem which arose
out of the depth of his mind and sufferings.

The year 807 was a significant date in Tsung-mi’s life. Now aged
27, his studies and scholarly attainments had qualified him to be
included into the list of candidates for the prefecture. He therefore
left his native country and went to the prefecture. While there,
purely by chance, he met a visiting monk of the Ch’an sect and
attended sermons delivered by him. Though he had no opportunity
of talking with the monk personally yet the young man highly
admired him. There is no information about the subject of the
sermons by the Ch’an monk, though they were probably connected
with the urgent questions that were burning in the mind of the
young student. Otherwise he would not have been so attracted to
the monk as to decide to renounce his household life. The decision
and choice of becoming a Ch’an monk were understandable.
There were a number of members of this sect native from Szu-ch’uan
province. This geographical factor must have played a role in favour
of his future career. Despite his renunciation of the worldly life,
his Confucian studies had left a profound imprint on him. The
ethical conscience and elegant style of his writings testify to this
influence.

The Ch’an monk whom he had met was Tao-yiian 3%, about
whom our information is solely from the writings of Tsung-mi.
According to this information, Tao-yiian belonged to the Ho-tse
sect of Ch’an Buddhism, and claimed to rank as the third generation
from the founder, Shen-hui (670-762), the well-known sectarian
leader of the Southern School of Ch’an Buddhism ). Tao-yiian
seems to have been an average master of the sect, but not a scholar,
as no work is attributed to him. His power of judgement was
accurate as shown by his treatment of Tsung-mi. He maintained
a friendly relation with his associates as testified by his popularity
when he succeeded to the abbotship of his teacher in Ch’eng-tu
in 822 A.D. ?). Following their first encounter, Tsung-mi immedia-
tely requested Tao-yiian to shave his head and to admit him as a

1) The best work on Shen-hui in a western language is J. Gernet, Entretiens
du Maitve de Dhyana Chen-houei de Ho-tsé (Hanoi, 1949). See also P. Demié-
ville, “Un nouveau manuscrit des Logia de Chen-houei”, Essays presented to
Prof. Zenrya Tsukamoto (Kyoto, 1961), 1-14.

%) Ui Hakuju, op. cit. 258 1.
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8 JAN YUN-HUA

disciple. The request was granted. The young scholar now became
a novice. Then he was ordained into the Sangha as a monk with
full commitment by a Master of Monastic Discipline named
Ch’eng #x. Thereafter, he followed this master as a junior member,
running through the routine life of monks. One day, the master
and the disciples were invited to the house of Jen Kuan /g,
a Buddhist devotee. In the course of the recitation of scriptures
in the family, Tsung-mi got hold of a copy of the Ydian-chiieh-ching
BE&#& (“Satra of Complete Enlightenment”’) 1) Before finishing the
reading of one roll of the text, he jumped in excitement and tears
flowed down as he was overwhelmed by his new discovery 2).
When the recitation was over, he went back to the monastery
and reported his new experience to his teacher. The Ch’an master
was deeply touched by the enthusiasm of the young disciple,
so he soothed the latter with these words: “You will greatly spread
this doctrine of Complete and Sudden Enlightenment. Buddhas
handed down this scripture for you only” 3).

Tsung-mi’s excitement about the Yiian-chiich-ching was not
accidental. The matephysical formulas contained in it were exactly
the philosophy which he had sought for a long time. It is only
through an all-inclusive approach that the unconditional absolute
can be determined, differences of various religious philosophies
and practices can be understood and contradictions can be harmoni-
zed dialectically. There must have been unsolved problems in his
mind which made him restless before his conversion. Later, after
he entered into the monkhood, the teaching of Tranquil Wisdom
and Absence of Thought as taught by Shen-hui’s school of Ch’an
Buddhism might have put his mind at peace, intuitively. Yet it
was only by a philosophical system that Tsung-mi’s questions
could be intellectually solved. It was under these circumstances
that Tsung-mi found the siitra, and no wonder that he was excited
and even tearful at the moment of the discovery.

Later, in the preface to his voluminous commentary of the

1) T. 842. An English translation is now available in Charles Luk, Ckh’an
and Zen Teaching, 111 (London, 1962), 149-278. Scholars like Mochizuki
Shinkd 2 H f§ ¥ and others have expressed doubts about this work as a
Chinese translation of a Sanskrit scripture. They suggest it might be a
Chinese composition based on other Buddhist texts. See Mochizuki, Bukkyo
kyoten seiritsu shivon 3B P B T ¥ 3%, (Kyoto, 1946), 509 ff.

2) P’ei Hsiu’s preface to T. 1795, 523c, line 6.

Y “WERANEEZ %, WWRHBRKE.” Ib. line 7.
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TSUNG-MI'S ANALYSIS OF CH AN 9

siitra, Tsung-mi summarized his personal feelings and the reasons
why he was attracted to it. He says:

In boyhood I studied the Confucian classics exclusively; I acquired
Indian [Buddhist] scriptures in my twenties. However, both of them are
attached to the means rather than to the goal: their taste is like rice-chaff
and dregs. Fortunately, I was then attracted to the Master of P’ei-shang
(a region in Szu-ch’'uan) and had a harmonious relationship with him,
as close as a needle and a tiny particle. For Ch’an I had the Southern School;
for doctrinaire teaching I encountered this text. Under the impact of one
word, my mind was opened. Within one roll of this text, the heavenly
world of philosophy became clear 1).

He further points out:

This text is rich in literature, broad in philosophical meaning. Truly
it is not mixed with superficial elegance, but, as far as it indicates the
substance and makes people surrender to the incitement of Buddhism,
no other text is comparable to the Yian-chiich-ching ?).

The all-inclusive doctrine presented in this scripture was very
close to the synthetic and dialectic tendencies of Tsung-mi. These
tendencies first made him appreciate this stitra and then led to
his conversion to the Hua-yen school, which is well-known for
its one-and-all philosophy.

It was a common practice within the Buddhist community,
especially among the Ch’an monks, to travel to various centers
of learning. Tsung-mi thus paid a visit to the monastery of his
master’s teacher, Wei-chung #:# (whose lay surname was Chang
3%, an abbot of Sheng-shou monastery =% at Ch'eng-tu in
Szu-ch’uan, died 822?)3) who kindly encouraged the young

N CEHRE ENTH ABXE, k.
FRE L, SRR, MBHR, KBS
—EZT, LR —#Zd, ERYE.
Tsung-mi’s preface to T. 1795, 524b, lines 20-23.
H “WERM, BB RS BESER b lines bj2g to /1.
8) There is some confusion about this monk and another master of Ch’an,
Both of them were called Wei-chung, though their lay surnames were
different and they belonged to separate sub-sects of the Ch’an school. Despite
this discrepancy, most scholars prefer the information of Tsung-mi. See
Nukariya Kaiten, op. cit., 527 fi., Furuta, op. cif. 85 ff.; and Ui, op. cit.,
256 ff. In an unfinished Ms., Hu Shih took up the controversy again and
pointed out that this Wei-chung did not belong to the Ho-tse school of
Ch’an, but was a disciple of the Ching-chung Monastery of Ch’an, i.e., the
Second House as mentioned by Tsung-mi in document B. Hu further alleged
that this confusion was purposefully created by Tsung-mi with an evil
intention. i.e., to affiliate himself with the school founded by Shen-hui of
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10 JAN YUN-HUA

monk, saying: “You are a suitable person for preaching. You
ought to succeed at the imperial capitals” ). He also met monk
Shen-chao # & (776-838), another native of Szu-ch’'uan, who was
then studying at Ch’eng-tu under Master Wei-chung. Later Shen-

Ho-tse, which was, according to Hu, most influential at that time. See Hu
Shih #f 8, “Pa P’ei Hsiu ti T’ang ku Kuei-feng Ting-hui Ch’an-shih
ch’uan-fa-pei % 2 KEEREEECEBME LR, Bullein of the Institute
of History and Philology, Academia Stnica, XXXIV/1 (1962), 5-26, especially
pp. 9-10. I am, however, not convinced by Hu’s arguments. (a) Hu derives
his main arguments from SKSC which was completed in 988 A.D., much
later than Tsung-mi’s work of the early IXth century. Moreover, there are
other confusions in SKSC. It is difficult to disprove the authenticity of an
earlier work by the evidences of a later work. There are a number of Ch’an
masters mentioned in the work of Tsung-mi who failed to be included in
SKSC. Itis dangerous to disprove early information because it is omitted in a
later work. (b) Tsung-mi clearly mentions the surnames of the Ch’an Master
to whom he was related and it differs from that of SKSC, which Hu regards
as reliable. (c) At the time of Tsung-mi, the school of Ho-tse Shen-hui no
longer remained as the only influential school of Ch’an. There were a number
of masters from other sub-sects of the Ch’an school who were active at the
T’ang court. This situation isevident from the debate concerning the orthodox
genealogy of Ch’an patriarchs in 796 A.D.; cf. Chih-p’an, A Chronicle of
Buddhism in China, 581-960, transl. by me (Santiniketan, 1966), pp. 75 ff.
(d) Had Tsung-mi really falsified the lineage of his teachers, his contempor-
aries would not have remained silent. One has to remember that during the
second quarter of the IXth century, when Tsung-mi’s work on Ch’an history
was published, the political atmosphere was tense, power struggles were hot
at the court and Tsung-mi was involved in one of these struggles; the
sectarian feelings were keen, and the genealogy of the patriarchs was a
focusing topic among Ch’an Buddhists themselves. It was almost impossible
for one to proclaim a false lineage of contemporary patriarchs, though it was
easy to claim an ancient lineage of Indian patriarchs. One has also to re-
member that monk Shen-chao (died 838), whom Hu regards as a true
disciple of Shen-hui’s sect, had personal relationship with Tsung-mi. P’ei
Hsiu, the epitaph writer, was not unfamiliar with Ch’an history as he had
been closely connected with the Ch’an Master Huang-po (see The Zen
Teaching of Huang Po, transl. by J. Blofeld, New York, 1958, 27-28) before
he wrote his epitaph of Tsung-mi. Both of them, however, never challenged
the lineage of Tsung-mi.

(¢) When one has gone through the works of Tsung-mi, one cannot help
thinking that Tsung-mi would not be so vulgar in spirit. Should he have
really falsified his genealogical lineage as a means to enhance his own prestige
as Hu suspects, Tsung-mi would not have left the Ch’an school. For enhancing
his position at the court, he had already Ch’eng-kuan, the most influential
Buddhist leader of the period. Taking all these considerations together, I feel
Hu’s suspicion is rather out of context.

) “BHEABEEATE.CSTP, 114/6d line 1.
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TSUNG-MI'S ANALYSIS OF CH'AN II

chao became a famous master at Loyang, the Eastern capital.
Tsung-mi made a strong impression on Shen-chao; the latter said:
“This monk (Tsung-mi) is one of the Bodhisattvas; but only
few are able to know his true identity” ). The other monks praised
him as well.

When he was 30, in 810 A.D., Tsung-mi went to Hsiang-yang
i 8 in the present province of Hu-pei. It was at this place he had
the opportunity to become acquainted with a monk of the Hua-yen
school. The monk had been suffering from illness and gave him a
copy of a commentary of the Hua-yen-ching (Avatamsaka-siitra)
written by Cheng-kuan %# (737-838) 2 He accepted the book
and studied it by his own effort. He found that the book contained
a profound, yet explicit philosophy. No other book had been as
helpful to him as this work. He was so interested that he could
not restrain himself from lecturing on this commentary of the
Hua-yen-ching, even though he had not yet studied the siitra
itself.

In a way these episodes cannot be regarded as mere chance,
as Tsung-mi’s mental inclination was synthetic from the very
beginning of his intellectual life, and so are the Yi#an-chiieh-ching
and the Hua-yen-ching.

A year later (811), he carried his mission of lecturing on the
Hua-yen-ching farther to Lo-yang, the Eastern capital of the T’ang
empire. The audience here was far larger and more learned. It seems
that by this time the Hua-yen doctrine had been firmly and deeply
established in his mind. Otherwise he would not have talked
constantly on the newly acquired siitra in place of Ch’an, in which
he had more training and better qualifications. We are told that
his sermons at Lo-yang were very brilliant and attractive. Some
adepts of the Hua-yen school were overwhelmingly impressed by
his lectures 3). Through the kind offices of a disciple of Ch’eng-kuan,
Tsung-mi wrote his first letter to the master on Oct. 4, 811, begging

1) Text of an epitaph of Shen-chao by Pai Chii-i [HES (772-846) in
Pai-shih Chang-ck’ing chi BIK R B &, Ssu-pu ts'ung-k’an ed. ch. 70/391. As
it has been pointed out in note 3, pp. 9-1o, this monk knew Tsung-mi person-
ally and was a fellow countryman of Tsung-mi. He agreed that Tsung-mi
belonged to Shen-hui’s school. Should Tsung-mi have really made a false
lineage, why did this monk not voice any protest ?

2y SKSC, 742a, line 3. The commentaries by Ch’eng-kuan are edited in
T. 1735-1737.

3) T. 1795, p. 577b, line 14, mentions T’ai-kung % 2§, ib. ¢, line 4 mentions
Chih-hui £ .
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12 JAN YUN-HUA

him to explain some difficulties. About a month later, he received a
reply (November 1st), which led to his second letter to the master,
dated November 12th 1). This friendly correspondence brought
about the second turning point of Tsung-mi’s life, i.e., his final
decision to become a scholarly monk of the Hua-yen school, though
he still retained good relations with the Ch’an sect.

SCHOLARLY AGE

The decision to associate himself with Ch’eng-kuan was indeed
a great turning point in Tsung-mi’s life. For one thing, Ch’eng-kuan
was then the central figure in the Chinese Buddhist world. He was a
very learned monk, well-versed in the doctrines of various schools,
connected with great personalities senior to him; a joint translator
of the Hua-yen-ching, he wrote a number of important commentaries
on this scripture, and was respected by the emperors as their personal
teacher. As early as 799, he had already been awarded the title
of Ch’ing-liang Kuo-shih # i@ eF (Imperial Master of Purity
and Coolness). Thereafter, he continued his association with the
Imperial Court. In 810 A.D., his reputation was further enhanced
as Emperor Hsien-tsung # 5z honored the master with a golden
official seal, and appointed him Kuo-shih-t’ung &% (Imperial
Master and Superintendent of Monks) 2). It was at the height
of Ch’eng-kuan’s career that Tsung-mi came into contact with hin.
The contact had three consequences. (1) Tsung-mi became a follower
of the Hua-yen school and thereafter lived together with other
scholarly monks around Ch’eng-kuan. In other words, he moved
into an intellectual world from the world of intuitive practice
of Ch’an. (2) More research facilities were now available to him as
Ch’eng-kuan had connections with various great monasteries.
This made it possible for him to be productive in writing. And
(3) it brought him into association with the élite and the Imperial
Court. Each of these consequences had its impact on Tsung-mi’s
life. The first two consequences were, of course, beneficial to his
scholarship; the third brought a mixture of effects: official honours
as well as risks in political involvement.

Encouraged by his correspondence with Ch’eng-kuan, Tsung-mi
went to the Western capital, Ch’ang-an, and became a disciple
of Ch’eng-kuan in 812. The meeting was satisfactory to both
the master and the disciple; the master found that the young

1) Ib. 576¢-578a.
2) Ci. Chih-p’an, op. cit. (note 3, p. 10), Pp. 75, 94-

This content downloaded on Wed, 9 Jan 2013 12:05:48 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

TSUNG-MI'S ANALYSIS OF CH'AN 13

monk was a very promising scholar with unusual talent. He blessed
the new disciple by these words: “Except you, who is better
qualified for travelling to the Lotus world of Vairocana Buddha
together with me?” ) As to Tsung-mi, this was a rare opportunity
of learning. He closely attended the master day and night for a
period of two years. Afier that intensive study, Tsung-mi lectured
and preached at various monasteries for the next few years 2).
He continued his intimate contact with the master and received
support and help from him.

In February of 816, Tsung-mi went to Chung-nan # g mountain,
not far from Ch’ang-an, settled at Chih-chii Monastery %43,
vowed for a seclusion and devoted three years’ full time to reading
the Tripitaka. It seems that this was probably the first time that
Tsung-mi had to read the whole collection of the Chinese Buddhist
Scriptures extensively and systematically. It was during this period
of seclusion that Tsung-mi completed his first work, Yiian-chiich-
ching Ko-wen EBEF %, an annotated outline of the Yiian-
chiieh-ching in two chapters 3).

After these three years of seclusion, he returned to the capital,
Ch’ang-an, sometime in 819. There he wrote the Chin-kang Pan-jo-
shu £ Bigz# B or a commentary of the Vajracchediki-prajiia-
paramitasitra, when staying at Hsing-fu Monastery ®ig% 9).
It should be noted that this sfitra was a favourite reading of the
South School of Ch’an Buddhism. Tsung-mi must have been familiar
with the text from the very beginning of his career as a Ch’an monk.
At the beginning of 820, he moved to Pao-shou Monastery 7 2 %.
It was in those two monasteries that he wrote a commentary on
Wei-shih San-shih-lun Sung W% =+ %8 (Trimsika Vijhiaptimatra
Karikd) %). This was his only work on Yogicdra philosophy;
it was very remarkable for an adept of the Ch’an and Hua-yen
schools in the late T’ang period to have taken up the study of
this highly systematized philosophy of ancient India. His comment-
ary was based on the works written by Asanga and Vasubandhu,
and an early Chinese commentary by monk Chao #% of Ta-yiin
Monastery k2% ¢).

Y Bt EREREREREEZ HE T CSTP, 114/6d, 2-3.
%) S. Mochizuki, Bukkyd daijiten, p. 2379b.
3) The work is lost.

4 T. 1701.

5) The commentary is no longer in existence.
8) Otherwise unknown.
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His stay at Ch’ang-an was longer than a year, and it
was a productive phase of his life as a writer. His personal
interest was, however, more in a secluded life in the mountains
and in Buddhist learning, rather than in the glamours of the
capital. He therefore left the imperial city for Ch’ing-liang ¥
Mountain (the Wu-t’ai shan in present Shan-hsi) in the first lunar
month during the first year of the Ch’ang-ch’ing period (821 A.D.).
From there he travelled to Ts’ao-t’ang Monastery Z %< near
Kuei-feng ##% mountain, also not far from Ch’ang-an. This
monastery was a historical monument where the eminent Central
Asian monk, Kumarajiva, once stayed and rendered a number
of important Buddhist scriptures into Chinese from Indic languages,
at the beginning of the Vth century. It was also the place where
Tsung-mi’s master, Ch’eng-kuan, wrote a commentary to the
Hua-yen-ching 1). Tsung-mi was deeply attracted to the place.
He decided to live in seclusion at the monastery so as to “‘break
his worldly activities and to cease all external occasions in order
to nourish his soul and to refine his knowledge” 2). Within the
period of this seclusion, he accomplished his monumental work
Yiian-chiich-ching Ta-shu EBERKEE, i.e. A Great Commentary
of Yiian-chiich-ching in twelve volumes, which he had planned
since long ago 3). The work was started in the spring of 822, and
completed in the fall of 823. He critically studied all the early
commentaries of the Yiian-chiieh-ching by Wei-ch’lieh ##,
Wu-shih & &, Chih-chien # & and Tao-ch’ian {2 respectively 4)
Thus he firmly established himself as an authority on the Yiian-
chiieh-ching. The number of disciples at his lectures often exceeded
a hundred.

Meantime, he moved to Feng-te Monastery ¥ <% of the Southern
Mountains near Ch’ang-an for a while and there he completed
his book Hua-yen lun-kuan # @& & °); he then returned to Kuei-
feng Monastery and continued his reading of the scriptures and the

1) SKSC, 737b, L. 25.

5 “RBEEE BUEE.

3) Available in HTC, I/14/2.

4} Information about these four early commentators is solely found in
Tsung-mi’s YCC Ta-shu: ‘“Those who made commentaries on the sutra are
Wei-ch’iieh, a Master of Law of Pao-kuo Monastery in the capital city;
Wu-shih, a Master of Ch’an of Hsien-t’ien Monastery; Chih-chien, a Master of
Law of Chien-fu Monastery; and, Tao-ch’uan, a Master of Law [of Tsang-hai
Monastery] of Peking...” HTC, I, xiv, 2, 120a.

5) The work is lost.
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practice of Ch’an Buddhism at this place. He wrote another com-
mentary on The Discipline in Four Divisions (Dharmagupta-
vinaya) 1).

The most important work of Tsung-mi was Kuei-feng lan-jo
Chan-tsang £ % W% @ or The Chan Pitaka of Kuei-feng Monast-
ery ?), which is better known by another title, Ch’an-yiian chu-ch’iian
mE#R (Various Explanations on the Sources of Chan), a
comprehensive study and collection of Ch’an Buddhism in one
hundred fascicles. The text was compiled in 833, at the height
of his literary career as well as his reputation. Unfortunately,
this work is no longer in existence, though its preface survives 3).
From Tsung-mi’s other works and from his association with
the Ch’an School and his access to the monastic libraries, one can
Imagine the importance of this work. In this connection, one has
to remember the long-lasting struggle for patriarchal orthodoxy
amongst the Ch’an sects and the government’s intervention
in the matter in 796; no doubt there had accumulated a lot of
material on Ch’an Buddhism to which Tsung-mi should have
had privileged access 4).

The other works of Tsung-mi deal with Buddhist rituals,
philosophy, the doctrines and history of Ch’an Buddhism. Of
them, the commentaries on the Awakening of Faith?), Ritual
of Ullambana ®) and rules of other formal religious ceremonies are
significant. They indicate the broadness of Tsung-mi’s scholarship.

One may ask why he had such varied interests ? Was not that a
boasting of scholarship? Tsung-mi himself has clearly stated his
purpose in studying various Buddhist scriptures. He said, “I have
collected materials from the Prajiiaparamita-siitra, classified the
Avatamsaka-sittra, outlined the Vinaya disciplines and explained
the Vijaaptimatra Karikd. Although there are ten thousand
medical prescriptions, only the right one should be chosen for a
specific disease”” 7). In his opinion, various religious doctrines

1) Also lost.

%) In the epitaph and the biography, the work is abbreviated as Ch’an-
tsang THEL.

3) T. 2015.

4) Chih-p’an, op. cit. (p. 1o, 1. 3), P. 75.

%) The work is included in the Tokyo edition of the Chinese Tripitaka
(1880-18835), section T’iao 3, volume 8.

% T. 1792. For a full list of Tsung-mi’s writings, see Takamine Rydshil,
op. cit. pp. 301-302,

?) T. 1795, P. 524b, last three lines.
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are spiritual prescriptions. The monk who makes the gift of Buddha-
truth is like a physician who must possess a broad knowledge of
medical science to enable him to choose a suitable medicine for
curing different diseases. Since there is no medicine which is
capable of curing all diseases, the physician has to have a broad
knowledge of all branches of medical science. If any man has a
particular character at any moment, then he needs certain partic-
ular methods for his emancipation. Any skillful teacher should
provide this suitable medium for the different needs of his disciples.

Soc1o-PoLiTicAL. ENVIRONMENT

Another consequence of his stay in the capital was his associa-
tion with bureaucratic circles which brought him certain privileges
as well as risks. The privileges were the honours he received from
the Court, and his association with learned lay Buddhist officials,
notably P’ei Hsiu %4k, who prefaced some works of Tsung-mi.
He also wrote the text of Tsung-mi’s epitaph, and understood
the thought of Tsung-mideeply and with a high degree of admiration
and respect. The cordial relationship berween these two disting-
uished Chinese of the IXth century is well stated by P’ei Hsiu
himself in his epitaph. He says:

To evaluate my friendship with the great Master (i.e. Tsung-mi), in the
light of Buddhism, we were like dear brothers; in the light of righteousness,
we were good friends; in the light of personal learning, he was the good
teacher (kalyana-mitra); in the works of the Buddhist Church, he was a
protector of the religion from within [monastic order] and I am from without.
Therefore, I knew him very well and in detail as he is not known to other
people 1.

It seems very likely that the best ones of the honorific posthumous
titles conferred upon Tsung-mi by the throne were due to the
initiative and support of P’ei Hsiu, because they were conferred
while P’¢i was premier and influential at the T’ang Imperial

Court 2).
Tsung-mi’s reputation at the T’ang court reached its peak

in 728, when he was invited to attend the celebration of the imperial
birthday held in the palace in the tenth lunar month %). On that

1Y CSTP, 114/7d lines 2-4.

2) A biography of P’ei Hsiu exists in Chiu T ang-shu % EH, ch. 177 and
Hsin T’ang-shu FHEE, ch. 182. For his relations with the Buddhist
community and his contribution to Buddhism, cf. K. Nukariya, op. cif. pp.
543 ff.; H. Furuta, op. cit. pp. 94 fi.

3) CSTP, 114/7D.
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occasion he discoursed on Buddhism before the Emperor and
greatly impressed him. As a reward for his discourse, a purple
robe was bestowed upon Tsung-mi, and he was also put in the
rank of Monks of Great Virtue (bhadania).

One of the risks resulting from Tsung-mi’s association with
high officials and ministers was his connection with Li Hsiin
Z# Y (d. 835). We do not know the exact starting date of this
association, though Li was in the capital during the twenties of
the IXth century and was one of the eight henchmen under the
leadership of Li Feng-chi z#3% when the latter was premier
under Emperor Ching-tsung #52. The group lost its influence
at court; Li Hsiin was banished to Hsiang-chou % # in present
Kuang-hsi. Under an amnesty, he returned home and resided
in Lo-yang to mourn the death of his mother. He came back to
the capital again in 834, secured support from the party of eunuchs
and through their good offices was recommended to the throne.
He was soon appointed Assistant Professor, then promoted to
the post of Professor of The Book of Changes in the Imperial
University, and Imperial Lecturer in the Hanlin Academy. There-
after Li became prime minister and the most powerful man at
court. Though he came to the top through the assistance of the
eunuchs, yet he became increasingly hostile toward them. In the
winter of 835, he organized a plot to remove the eunuchs, but
failed to accomplish his plan. Consequently, his family as well
as most members of his party were massacred by the eunuch
troops. Li alone escaped and ran to Tsung-mi’s monastery at
Chung-nan mountain. As he had been friendly with the monk
for a long time, he requested Tsung-mi to save him by shaving
his hair and hiding him in the monastery. Tsung-mi was, however,
stopped by his followers from granting the request, so Li had to
change his plans and left the monastery for Feng-hsiang R,
to the west of Ch’ang-an. He was soon captured and killed by a
general of his opponents.

When Ch’ou Shih-liang th+E (779-841) ?), the eunuch leader,

1} Li Hsiin was a nephew of Li Feng-chi. The latter was a disciple of
Ch’eng-kuan, the master of Tsung-mi. Cf. SKSC, v./737c. Tsung-mi was
probably acquainted with the Li family when they were in power during the
twenties of the IXth century. Cf. Chiu T ang-shu, ch. 169, and Hsin T ang-
shu, ch. 179.

2) For discussions on this event, see Ch’en Yin-k'o BEE & T’ang-tai
cheng-chih-shih shu-lun kao B R #E M KM (Peking, 1956), pp. 112 if.

T’oung Pao LVIII 2

This content downloaded on Wed, 9 Jan 2013 12:05:48 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

18 JAN YUN-HUA

heard the report of Li’s escape to the monastery, he immediately
arrested Tsung-mi and kept him in the headquarters of the Left
Army. He accused him of failing to report the arrival of Li at the
monastery and intended to execute him. Tsung-mi replied to
the charge with a calm expression; he said: “I, a poor monk,
have known Li Hsiin for years and am also aware of his rebellion.
Yet my own Master [Buddha] taught me to save suffering wherever
encountered even at the expense of my own life. I am contented
if I have to die for it”” !). One of the eunuch officers named Yi
Heng-chih 184 %) was very much impressed by the courage
of the monk at the time of the interrogation. With his help, Tsung-
mi was released from the charge. When the news of his release
became known, officials of the court were deeply relieved and
even wept at the happy news,

This reaction of the officials testifies to their friendship and
high esteem for Tsung-mi. The biography of the monk explains
that, “beginning from the time when Tsung-mi’s attainment
of Tao became higher, his name became well-known. Flocks
of members within the Sangha now ware attracted to him; the
élite in the imperial court had similar responses” 3). At the same
time, political struggles became more dangerous and complicated
with confrontations between two ministerial parties led by Niu
Seng-ju 4@ {% (779-847) and Li Te-yii ### (787-850) and also
between the central government and local military warlords,
and finally at the court between scholarly officials and the imperial
eunuchs 4). As far as Tsung-mi was concerned, he seems to have
had a closer though indirect association with the anti-eunuchs
group. His biography states: “Since the time of Yiian-ho #n
and Ch’ang-ch’ing £ g (806-824), the eunuch officials who achieved

About the struggle between ministerial and eunuchs’ groups, c¢f. J. K.
Rideout, ““The Rise of the Eunuchs in the T’ang Dynasty,” Adsia Major, 1
(1949), 53 1i.; 111 (1953), 42 if.

) BB FaEUR RAMBE, 85N, AEH 6, BH
H . SKSC, 742D, lines 3-4.

2) In SKSC, 742b, the name appears as Yii Heng-chih #&fE &, while in
Chiu T’ ang-shu ch. 169 it is Yii Hung-chih £ 54 . In Chinese historiography,
Hung and Heng are interchangeable as the former was tabooed during the
T’ang period. See Ch’en Yiian BRIE, Shik-hui chi-li 5 78 2 #] (Peking 1958
reprint}, p. 147.

) HIEMEMSE, LA ARRABENRK, BEZXEX Wik SK
SC, 742a lines 22-23.

4) Ch’en Yin-k’o, op. cit. 8¢ {f.; Ts’en Chung-mien, op. cit. 397 {.

This content downloaded on Wed, 9 Jan 2013 12:05:48 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

TSUNG-MI'S ANALYSIS OF CH’AN 19

merit and controlled the administration were ablaze with fire.
Eunuchs and officials were mutually suspecting each other and
the position of the ruler was in danger. Li Hsiin, then prime minister,
held Tsung-mi in high esteem...” 1)

Since Tsung-mi had had a long training in the Confucian tradition
and was a scholar in his own right, traces of Confucian mentality
remained in him, and his friendly connection with the ministerial
wing at the court is understandable. This aspect of Tsung-mi
did not receive favourable comment from some orthodox Buddhists.
Such disapproval is clearly reflected in the biography of the monk.
His biographer writes:

There are some people who blame Tsung-mi, saying that it was improper
for him either to receive nobles and officials or to visit the Emperor. I [Tsan-
ning] would answer this charge with these words: “[Buddha] entrusted the
Dharma to kings and ministers. If one has no connection with kings and
ministers, how can the religion be spread and flourishing ? Is Buddha’s word
about the helpful power of sovereigns (Cakravartin) and ministers incorrect ?
The sentiment of men in the present age is critical to anyone who is closely
associated with the court. This is because the critics do not fully understand
the purpose of those who are associated with kings and ministers. Should
their association be merely for personal fame or profit, I would be grateful
to these critics. However, should the association be only for the sake of
religion, one should strive after that great achievement rather than escape
insignificant criticism. His critics objected to his actions and simply were
jealous of him; but their criticism is meaningless if we understand the
intention of the monk” %).

It is generally known that Tsung-mi was a great thinker, while
his biographer, Tsan-ning was principally an historian 3). Never-
theless, both of them possessed high scholarship and were attacked
in their age due to their ascociation with the imperial court, and

N CERBIUNMBHK, hEVHRBEILE AAER AEETH. BE

EZIBERE...” SKSC 7422, lines 23-25.
) BEFELERE, ARERAE, BREBES? UK (e AR #
EIREERB S22 ABRIIEFNFESZ, FREEEEAZL. H
SEM UHEZHD, REAZEBE, SRRAT? FR/NER, B2 H
Tk zHEI ETMER, AT SKSC 7432, lines 11-17.

3) Cf. author’s paper, ‘“‘Buddhist Historiography in Sung China,” ZDMG,
114/2 (1964), 362 ff., especially 364. It should be noted that though both
Tsung-mi and Tsan-ning were associated with their respective governments,
yet their attitudes were quite different. For the former, it was a passive
acceptance; while for the latter, he made many arguments in defence of his
relations with the imperial court. These different attitudes plus their positions
in the government made Tsung-mi a religious philosopher and Tsan-ning an
historian and administrator.
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we may infer that Tsan-ning’s defence of Tsung-mi can be regarded
as self-defence as well. But it is equally true that similar social
and cultural experiences made Tsan-ning’s understanding of
Tsung-mi deeper and more appreciative than was the case with most
of the other monks. The relationship between the Buddhist com-
munity and the government, between Church and State constantly
posed a dilemma to monks. Such a dilemma reflects the nature
and the degree of tension between the religious and the lay society.
Political involvement is capable of bringing great advantage as
well as disadvantage to a religious community under certain
historical circumstances. No one can give a simple or general
judgement unless historical and cultural as well as personal condi-
tions are all fully taken into consideration.

The years 835-841 were a silent and inactive period for Tsung-mi.
Did old age or political harrassment depress him ? There is no clear
information to answer this question. What is known to us is that
there was no activity nor any written work after his political
involvement with Li Hsiin in 835. I presume that he was most
probably frustrated by a series of events: the resumption of the
eunuchs’ power as the dominant force in the T’ang government
not only made him lose influence at court, but may also have
affected his standing as a monk. In 839 Ch’ou Shih-liang, the eunuch
who arrested and threatened to execute Tsung-mi, became the
Commissioner for Meritorious Affairs for the Left Streets of Ch’ang-
an?). Such a Commissioner was the government’s agent for con-
trolling the Buddhist community in the T’ang capital. His main
source of inspiration, his dear master Ch’eng-kuan passed away
in the same year (83g). His ministerial friends had either lost
power in the capital or were banished. The monk now had to stand
on his own legs, lonely and without friendly support. He must
have lived quietly and gloomily, trying to avoid any unnecessary
suspicions from the eunuch camp. Intellectually speaking, he must
have faced a number of difficult questions. For example, he was
known as a person who ““did not criticize other people’s attainments
because of his own excellencies,” nor did he “conceal others’
virtues because he did not yet possess them” 2). He must have now

1) Cf. Tsukamoto Zenrya, “T6 chiki irai no Chéan no kudokushi B i #
PIROBZEDO I Tohdgaku ko, VI (1934); and Yamasaki Hiroshi,
Shina chiisei bukkyd no tenkei (Tokyo, 1942), 593. )

%) P’ei Hsiuwrites: “ R HFTRF A, [WEHFZR), RUHEKREEA,
[ SR B8 2 1. T. 1795, p. 523¢, lines 16-17.
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asked himself why his friendly attitude and actions had such bad
effects ?

With this heavy and gloomy mind, Tsung-mi left the world on Feb-
ruary 1st, 841 A.D. at Pagoda yard of Hsing-fu Monastery B 75 % Bt
in the right half of the capital city. After his death, “‘he retained his
usual appearance, though his countenance looked happier’” 1). In his
will, he instructed his disciples to offer his flesh to the birds and
animals, to burn his bones into ashes, to throw the ashes away, and
not to enshrine them in a pagoda. The disciples should not feel sad for
his death so that their contemplation should not be disturbed. When-
ever the Ch’ing-ming festival should come, the disciples should
lecture on scriptures for seven days as a memorial to him and then dis-
perse. The funeral ceremony should be conducted in accordance with
monastic discipline. Anyone who would not follow these instructions
would not be regarded by him as his disciple.

After the body had laid several days for people to pay their
last homage, he was put into a coffin. It was then carried to his
residential monastery at Kuei-feng on February 17th. The cremation
took place on March 4th, 841 2).

From 842 to 845, Buddhism was persecuted in China. As many as
4600 monasteries and forty thousand and more smaller temples were
confiscated or destroyed, and 260,500 Buddhist monks and nuns
were forced to return to laity. Although the final order in 845 was
not thoroughly carried out in some regions of China, yet as far as the
region of the capital is concerned, the measures of the T’ang govern-
ment were rather effective 3). Some of Tsung-mi’s manuscripts must
have been lost during this stormy period. It was not until the next
ruler took over the throne and Tsung-mi’s dear friend, P’ei Hsiu
became prime minister, that his accomplishments received official
recognition; the posthumous title of Ting-hui Ch’an-shih 72 & # i,
(“The Ch’an Master of Concentration and Wisdom’) was conferred on
him. It was also declared that a pagoda should be built to preserve
the remains of Tsung-mi, and the pagoda was officially named
‘Blue Lotus’ #% 3. If the epigraphical sources are reliable, all these
events took place in 853, twelve years after the death of Tsung-mi 4).

Y “EBARIMERFILIR.” CSTP, 114/7b, lines 7-8.

%) Ibid. There is another date which has been mentioned as the death-
date of the monk, but this epigraphical source is the most reliable one.

3) Chih-p’an, op. cit. 95 1=+ Kenneth K. S. Ch’en, “The Economic Back-
ground of the Hui-ch’ang Suppression of Buddhism,” HJAS, 19 (1956}, 67 ff.

4 CSTP, 114/7c.

This content downloaded on Wed, 9 Jan 2013 12:05:48 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

22 JAN YUN-HUA

The imperial bestowal of a posthumous title was an institution in
China; the choosing of the title was usually done carefully. It was
regarded as an official honour as well as a final judgment on a man’s
accomplishments. In this connection, the words of Concentration
and Wisdom denote Tsung-mi’s achievement very well, as he was
proficient in both disciplines owing to his training of Concentration
through Ch’an Buddhism and in Wisdom through Hua-yen Buddh-

ism.

RErL1G1I0US ATTITUDES

It seems clear that Tsung-mi was well-trained both in the Chinese
tradition and in the Buddhist tradition. The former includes
Confucian and Taoist learning; the latter embraces the Buddhist
culture of India and China. In other words, he had been exposed to
various religious and philosophical experiences in his life. Each of
these traditions had its impact and left an imprint upon him, helped
him to form his own religious attitude and philosophical standpoint.

On the one hand, his early training in the Chinese tradition, as
it was unsatisfactory to his spiritual and philosophical needs,
ultimately led to his renunciation of laymanhood; yet on the other
hand he did not make an all-out attack on this tradition as some of
the Buddhists did. He kept a mild tone in criticizing Confucian and
Taoist thought as imperfect insofar as they lacked a comprehensive
system to explain the infinite nature of reality. He questioned the
Taoist theory of Nature by saying that if two produces a myriad
things without dependence on certain causes, then why can grass not
produce man? Similarly, he questioned the Confucian theory of
ch’v % or an undifferentiated Primal Force by saying that if the
original ¢4’z or Heaven is devoid of knowledge, then how can human
beings, a product from the same material, yet possess it ? Despite
these criticisms, Tsung-mi still claimed that “Confucius, Lao-tzu and
Sakya Buddha were perfect sages”. Their doctrines were established
in response to “‘the demands of the age and the needs of the various
beings’ 1).

The imprint of Confucianism on Tsung-mi is also traceable in
Tsung-mi’s works and his manner of living. For example, in his
commentary of Ullambana, Yii-lan-p’en-ching Shu FH M &5, he
writes this: “Starting from the chaotic beginning [a great vitrue
which] fills the whole space between Heaven and Earth, common

1) De Bary, op. cit. 181.
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both to men and gods and nobles and humbles, is respected as their
principle both by Confucianists and Buddhists: it is the Way of
Filial Piety only” 1). He further states that he had the misfortune
of losing his parents at an early age, suffering both from the lack of
parental affection and of elders of his own to attend by him. There-
after, he had searched for a way to express his filial piety, until he
found this scripture (the Ullambana). Here, Tsung-mi claims
filial piety as a supreme virtue which should be equally honoured by
Confucianists and Buddhists. As far as the Buddhist esteem of the
virtues is concerned, Tsung-mi claims:

All Buddhas have two bodies, one Real and one Transformed. Sikya
Buddha in his Transformed body preached according to the need of circum-
stances; Vairocana Buddha as a Real Body preaches the Absolute Truth.
“Teaching, means [the Truth as embodied in] Sitras and Vinayas. Stutras

explain Wisdom; Vinayas explain discipline. Though there are a myriad
actions, yet filial piety is the principal one 2).

Here, Tsung-mi not only claims filial piety as a worldly virtue, but
as Absolute Truth. He justifies his contention by a quotation from
the Hua-yen-ching, supposed to have been preached by Vairocana
Buddha, the Real Buddha ?). Nakamura Hajime has remarked that:
“The virtue which corresponds to the idea of filial piety is, of course,
taught in the original Buddhist s@itras, but only as one of the virtues
and not as the supreme virtue” %). Therefore the recommendation
of filial piety as the supreme virtue can be viewed as characteristic
of Tsung-mi. And this, with other characteristic attitudes, made him
a representative of Chinese Buddhism.

The Confucian spirit also inspired his sympathetic involvement
in Li Hsiin’s anti-eunuch attempt. The opposition to the interference
of eunuchs in politics was always regarded as right in the Confucian
tradition. The same spirit also shines in the manner of Tsung-mi’s
life. In the epitaph, Tsung-mi is portrayed as such a teacher:

) TR EFRM, BAN, HER FRERS HeEER”
T. 1792, p. 5054, lines 1-2.
29 “L—UMEEEA TS B REEES aRBESREE
BE. Az 0et, HREE, 2RBRIT. REFT, DEASR bid. b
lines 13-16.

) “EERE, ME@=%, FIHEBEZE FLHK, FRLHE. . lines
20-21.

4) The Ways of Thinking of Easterm Peoples: India-China-Tibet-Japan
(Honolulu, 1964), 269. =+ Kenneth Ch’en, “Filial Piety in Chinese Buddhism”’
HJAS, 28 (1968), 81-91.
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Z

If a distressed boy did not return to his home and a poor girl was not
enriched, our Master would feel shameful [for his inability to help them];
if the Three Vehicles [of Buddhism] were not flourishing and the Four
Divisions [of the Discipline] were not observed, our Master would feel
shameful; if both loyalty and filial piety were not taught or he felt unable
to assume his responsibilities, our Master would feel shameful; escaping
fame for the sake of appearance or concealing one’s shortcomings so as to
increase one’s pride made our Master feel shameful. Therefore, his mind was
busily engaged in helping and saving others and he was always restless in
inducing others to the truth ... 1),

This description portrays Tsung-mi as a man of righteousness,
who “in fear and trembling, with caution and care...” %), “never
grew tired of learning nor wearied of teaching’ 3). In other words,
his manner was that of an active Confucian rather than a passive
or quiet Buddhist who detaches himself from worldly interests.

The religious philosophy of Tsung-mi was very liberal in spirit.
This spirit is apparent through all the events of his life. He was first
initiated into the Ch’an school, had personal experience in intuitive
and meditative practices. Unlike Ch’an monks in a later age, who
often received ordination within the Ch’an establishment, Tsung-mi
entered the monastic order under the supervision of a Vinaya
Master. Thus he had first-hand knowledge of the usefulness of moral
restrictions. He studied the systems of Buddhist philosophy as
presented in Hua-yen, Yogadcdra and Prajiiaparamita literature,
and clearly understood their value for spiritual life. He participated
in religious rites. This broad attitude of Tsung-mi is well summarized
in his epitaph:

Therefore, in the practice of Tao, the great Master considered knowledge
and insight as the wonderful gate [to truth]; the tranquil purity as the

correct taste [of religion]; compassion and forbearance as an armour; wisdom
and [its power of] cutting evil as weapons 4).

Though all these means were different in form, yet they aimed at
the same goal. This attitude of Tsung-mi is based on the meta-
physical foundation of Hua-yen Buddhism, which emphasizes the

) CEFAR BLARE, BB SHEAH, W KR, BB ; B
FARWAL, WRABE, BN, BLENH, BERBE, EMIZ; %2
BHER. RBRHBBFE...” CSTP, 114/7a, lines o-12.

%) Amnalects, viii/3, from Arthur Waley’s translation (New York, Vintage
Books), 133.

3) Ibid. viij2, 123.

) ERmZAESG LaRALH, RRAEK SZAFE, 2Hh
g F...” CSTP, 114/7a, lines 6-7.
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perfect harmony of noumenon and phenomenon, the interpenetra-
tion and mutual dependence of all things ).

The development of Hua-yen philosophy had already been
completed by the predecessors of Tsung-mi in the school. The
classification of doctrines, the Ten Forms of Teachings, the Four
Realms of the Universe, Three Methods of meditation, Ten Myster-
ious Gates, and the theory of Six Characters had all been establish-
ed 2). Tsung-mi’s philosophical contribution to the school is not so
impressive; yet, he did bring some significant novelties into Hua-yen
thought. First of all, he enlarged the perspective of Hua-yen philo-
sophy. In the early efforts at classification of the teachings, the scope
of classification was limited to Buddhist thought, especially to its
Indian developments. Tsung-mi was the first who systematically
extended the comparison to Confucian and Taoist teachings.
Secondly, Tsung-mi was responsible for including the Yian-chiieh-
ching among the scriptures of the Hua-yen School. And thirdly, he
was the first who unified Ch’an practices with the philosophical
theories of Hua-yen on the one hand, and crystallized the meta-
physical bases of various Ch’an sects on the other. All these contribu-
tions made Buddhism come closer to the Chinese mind than it was
before. In this respect, Tsung-mi is one of the most significant
thinkers of Chinese Buddhism.

From the sectarian standpoint, Tsung-mi’s liberal outlook and
his shifting affiliation from one school to another was not only
unacceptable, but even dangerous to sectarian orthodoxy. Therefore,
some of the sectarians questioned the behaviour of Tsung-mi
during his lifetime. This situation is clearly reflected in the epitaph
of Tsung-mi and in his biography in the Sung Kao-seng-chuan.
In the epitaph it is stated:

The critics consider that the Great Master [Tsung-mi] did not observe the
practice of Ch’an, but extensively lectured on sitras and $3stras, that he
travelled to famous cities and big capitals, and made it his business to
construct monastic establishments. Does this not show that he was enslaved
by over-learning (bahusruta)? Is it not that he had not yet forgotten fame
and profit ? 3)

1) For Hua-yen philosophy, see Fung Yu-lan, op. cit. (note 2, p. 3), Pp- 339
ff.; Ch’an Wing-tsit, A Source-book in Chinese Philosophy (Princeton 1963),
Pp. 406 ff.

%) Ibid.

3 “BREFUM AR, MERELR ELERBLUHERE, HASH
ZHET? S8 ZH RS T 2 SKSC, 742b, lines g-11.
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To answer these charges, P’ei Hsiu, the epitaph-writer defended
him in this way:

Alas! Do the critics know the tendency of the Great Tao? Now, the one
Mind is the totality of the myriad dharmas. When divided, it is known
as discipline (sila), concentration (samadhi) and wisdom (prajiia); when
analysed, it is known as the Six Perfections (paramita); when dispersed, it
becomes the myriad practices. Nevertheless, the myriad practices are
never apart from the one Mind, and the one Mind never conflicts with the
myriad practices. Dhyana (Ch’an) is only one of the Six Perfections: how
can one regard it as the total of all dharmas? 1)

As may be gathered from the foregoing paragraphs, the causes
of Tsung-mi’s formal departure from the Ch’an sect were two-fold:
first, his interest in philosophy; second, his synthetic and non-
sectarian approach to Buddhism. Unfortunately, the current
attitude of Ch’an Buddhists at that time was far from harmonious.
Tsung-mi himself notes this unhappy state of affairs. He writes that
“the conflict between [the followers of Hui-] neng (638-713) of the
South and [Shen-] hsiu (died 706) of the North, is like water and fire;
the break between the schools of Ho-tse (i.e., Shen-hui, 670-762)
and Hung-chou (i.e., Tao-i, 709-788) resembles Orion and Lucifer
which never see each other” 2). Or again: “The adepts of Sudden
and Gradual [Enlightenment] view each other as enemies;
the conflict between South and North recalls the fighting between
Ch’u and Han” 3). Considering these struggles within the Ch’an
school as well as the dispute between Ch’an and other schools
of Buddhism ; and the conflict between Buddhism and other currents
of Chinese religion, the profound dissatisfaction of a liberal like
Tsung-mi is quite understandable.

Though later Hua-yen scholars respected Tsung-mi as the fifth
Patriarch of their school, his religious attitude was much more
eclectic. This question is discussed in his biography: ‘““Someone
asked whether Master Mi was an adept of Ch’an or of the Vinaya,
or of the Siitras and Sastras. The answer is that Master Mi was
like a land disputed by different warring powers, no one being
able to claim him under any banner. All well considered, one would

ol BEANKBAZRBR k-0 EAEZHL, 2TTAREE,
BT AAE, BHAFT. FAREE L, —LDXRERLT. BEAE
Z—H, FEREEE > CSTP, 114/6d, lines 11-14.

Y “FEREILFE, KRAZE BEHRN BEHZE” T 2015, P. 401 b,
lines 1-2.

3 “ﬁﬁfﬁ:ﬂ MR LG, B4R, EERamBE . bid 402b, lines 2-3.
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say that he was a great, wise, perfect and illuminated Bodhisattva,
who had realized the truth himself and worked for the benefit of
others” 1),

ANALYSES OF CH'AN BUDDHISM

With this broad and liberal view, Tsung-mi wrote quite a few
important works on Ch’an Buddhism. Though the most extensive
collection on Ch’an Buddhism written by him has been lost for a
long time, nevertheless the outlines of his analyses of the school and
its sects are still available. The historical significance of Tsung-mi’s
documents has been recognized by many scholars, notably Hu Shih,
Ui, Yampolsky, and particularly Sekiguchi, but his analyses of
Ch’an Buddhism still require more attention.

All scholars are agreed that the most important contribution of
Tsung-mi to the study of Buddhism lies in his identification of
Ch’an practice with Buddhist thought as “‘taught” in the traditional
scriptures of the Canon. Fung Yu-lan was fully aware of this and
he pointed it out very well. He states: “So-called Ch’an (Dhyana)
is but one of the religious practices of Buddhism. Though in later
times Ch’an developed into a great school of Buddhism, yet its
principal topics concern the method of religious cultivation.
The metaphysical foundation of this cultivation has to be sought
in ‘teaching’ (chiao #). The analysis of Buddhism made by Tsung-mi
may not be exactly congruous with history, yet when one takes
Ch’an Buddhism as a learning, one has to adopt Tsung-mi’s method
of synthetic approach to practice and teaching” 2).

On this point one encounters another major topic in the history
of religions, namely the limitation of the usefulness of language in
religion. This is particularly important as the Ch’an monks were
repeatedly emphasizing that they “did not establish written
language” Rsrxc%. Yet, in the course of time, the Ch’an Buddhists
themselves gradually became aware of the usefulness of language.
One of the Ch’an writers states: “The Tao originally is nameless,
yet it becomes known through names. The Dharma originally is
speechless, yet it becomes realizable through speaking” 3). This

YR B BERABITARERT IHEE: AEZEBZEb, AES
MEBI|WABEABEN, HBR M AEE B SKSC 742b, lines 6-8.

%) Fung, op. cit. (note 1, p. 2), p. 791. Chiao, “‘teaching’’, meaning canonical
doctrines, is constantly attacked and rejected by the Ch’an school.

3) Wang Sui F 5 (ca. 1035) says: “ KRB AREL, RaMEBHE; BAER,
BRI Chuan-teng yii-ying chi {18 LK% (Taipei: Chung-hua ta-
tsang-ching " E KFER), 1/76, p. 32928D.
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explains why an anti-scriptural sect such as Ch’an Buddhism
gradually built up its own literature. In this respect Tsung-mi
was right in insisting on the usefulness of philosophy in religion.

In the view of Tsung-mi, despite the Seven Sects of the Middle
Ch’an Buddhism as they had been historically divided at his time,
the ideological division was actually only between three, viz.,
(I) the sect which taught the cessation of falsity and the cultivation
of Mind; (II) the sect of Emptiness; (III) the sect of the Direct
discovery of Mind-Nature. In correspondence to these three sects,
he classified Mahayana Buddhist thought into three corresponding
groups. These three groups have to be examined one by one.

(1) “Esoteric teaching on the Characters as based on their Na-
ture” 1) He explains:

The Buddha has seen that the Six Ways of sentient beings (the six condi-
tions of transmigration) in the Three Worlds (of Desire, of Matter and
Immaterial) are all Characters of the True Nature itself. They originate from
the sentient beings being deluded about the True Nature substance in itself;
and do not have any substance of their own; therefore their nature is said
to be Dependent (paratantra). For those whose faculties are dull, it is im-
possible to be awakened (from the delusion). So the Buddha discourses on
the Law according to the Characters which they see, in order to ferry them
over gradually. Therefore it is called discourse on Characters. As Ultimate
Truth is not expressly revealed in this teaching it is called esoteric (mi-¢
# &, having a hidden meaning) 2.

In Tsung-mi’s view, this is the metaphysical foundation of sect I as
mentioned in Document A. This sect destroys the attachment to
external objects by the theory of Consciousness-only. When
people understand that external objects are merely projections of
subjective consciousness, they will not attach themselves to pheno-
mena. They will then devote themselves to the cultivation of
consciousness. Thisis what he calls cessation of falsity and cultivation
of Mind.

(2) The second group is classified by Tsung-mi as “Esoteric
teaching of revealing Nature itself by negation of the Characters™ 3).
He clarifies this as follows:

According to the ultimate meaning of Truth, the false tenets are originally

empty, so there is nothing to negate. All pure Dharmas are originally the
True Nature, and have forever their wonderful functions in accordance

L) “ERAKMERMEHE . From “General Preface to Various Explanations
on the Source of Ch’an”, T. 2015, p. 403a, line 16.

2) Jbid. 1. 16-18.

3) BB B R, Ibid. p. 4043, 1. 6-7.
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with circumstances. Therefore, they are also not to be negated. However,
there is a kind of sentient beings who are unable to awake, as their vision is
obstructed by attachment to empty Characters. So the Buddha negates
all Characters without distinction of good and evil or pure and impure.
He considers both the True (Buddha) Nature and its wonderful functions
as not non-existent; but he cannot discuss it explicity and he says they are
non-existent. That is what is called esoteric teaching. It also means that
the intention of the teaching is to reveal the True Nature, but its linguistic
expression only negates Characters. Since the intention is not explicitly
expressed, that is why it is called esoteric (secret) ).

Tsung-mi regarded this doctrine as the metaphysical foundation
of sect II as mentioned in Document A.

(3) The third type of Buddhist thought is termed by Tsung-mi
as ‘‘the exoteric teaching revealing that the True Mind itself is the
(Buddha) Nature” ?). He comments this formula as follows:

This teaching directly points to the Mind as being the True (Buddha)
Nature. The revelation of Truth is limited neither by phenomenal nor by
mental Characters, so it is said that Mind itself is the (Buddha) Nature.

As this teaching is not through the skilful means of esotericism, it is called
exoteric revelation 3).

Tsung-mi classifies this doctrine as the metaphysical foundation
of sect III as mentioned in Document A.

It is true that in the above mentioned three divisions Tsung-mi
is not entirely free from sectarianism because he puts the third
sect as the highest. Yet Tsung-mi himself did not claim that the
Ho-tse sect of Ch’an Buddhism was the only way or ‘final teaching’.
He wrote:

However, the age in which he [Shen-hui, the Master of Ho-tse] lived
was the period when Gradual Enlightenment was in full bloom, while
the school of Sudden Enlightenment was in a ruinous condition. In order
to refute erroneous views, he laid more emphasis on the Absence of Thought
as its principle, but did not establish other means [for cultivation] 4).

This means that in his view, the doctrine of this sect of Ch’an
Buddhism was a response to the need of an historical condition;
itisa means (a gate or entrance) to enlightenment, but not enlighten-
ment itself. In other places, Tsung-mi repeatedly states: “One
should free oneself from all the above mentioned errors and accept

Ibid. 1. 7-9.
CHRBELOMMH, ibid. b, 1. 26.
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all of them as parts of the body of an elephant” ). “Essentially
speaking, when these doctrines are viewed in a limited perspective,
each of them is wrong; while looking at them from a comprehensive
perspective, all of them are right” 2). These passages show that
Tsung-mi considers all the doctrines and practices of Ch’an Buddh-
ism as devices only. In other words, while he recognizes that the
fundamental problems of the phenomenal world are basically the
same, yet the spiritual needs may be different from man to man.
Therefore, there is no dispute about the painful aspect of worldly
life, but there do exist differences about the means or the ways
helpful to each individual. This is one of the key points that may
lead men to ideological struggles and even to war. Institutional
religious establishments, religious philosophy and discipline,
worship and meditation, travel and social works, etc., are different
means or devices for spiritual exploration. Each of these devices
are useful and helpful only to certain groups of people to which
the device is suitable and adopted. Asfar as these people are concern-
ed, it is correct and productive; however, if one proclaims the device
to be the only absolute or ultimate way to salvation, and imposes
it upon other people, then the device becomes an obstacle rather
than a help. After all, there is no single medical formula that is
capable of curing all kinds of diseases.

This recognition of the individual need is one of the most distinct
contributions of Ch’an Buddhism. Ch’an Buddhists pointed out
that if any religious man chose an unsuitable device for spiritual
cultivation, it would be impossible for him to attain the expected
fruit. In that case, religious practice may become a source of suffer-
ing, rather than of liberation from suffering. Ch’an therefore laid
stress on the freedom of choice as to the means adopted to reach
the religious goal. It was a pluralistic approach to religious practice,
but not anarchistic as imagined by most young people today.
1t only denied the claim of the absolute or universal suitability
of the devices, but was not a total denial of the devices. After all,
the overwhelming majority of successful Ch’an followers achieved
their religious attainment through religious discipline and within
the monastic system.

Ch’an Buddhism was mainly concerned with the method of
religious cultivation; if its religious goal is communicable either

1y Ibid. (Introduction).
?2) Documnent A below, p. 37.
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through intuitive experience or through philosophical language,
then philosophy and practice are two wings of religious life. Tsung-
miadopts these two wings as akey tohis analyses of Ch’an Buddhism.
He defines the doctrine of his first House, that of the North School,
as wiping out the dust (impurity), the practical cultivation aiming
at understanding the delusive nature of phenomena through the
study of scripture and through meditation. Tsung-mi’s second House
of Ch’an stresses concentration of Mind on three conceptions which
are achievable through three kinds of practices: Absence of Memory
through the practice of morality (sila) ; Absence of Thought through
concentration (samddhi); and intuitive response through Wisdom
(praj#id). The third House disclaims the usefulness of the doctrinaire
and institutional practices of Buddhism; its corresponding method
of cultivation is the total removal of consciousness. The fourth
House lays emphasis on the pan-realistic nature of phenomena;
freedom of Mind being the way of cultivation. The fifth one teaches
the non-existence of phenomena with the cessation of feeling as
the means. The sixth considers the concentration of thought on
Buddha as the true reality; a rite of invocation (vocal orison)
being the practice. The last House offers Absence of Thought as
its doctrine, extinguishment of false thought as its practice ).
This balanced view with equal emphasis on doctrine and practice is
typical of Ch’an Buddhism and Tsung-mi has clearly demonstrated
in document B that he understood it thoroughly. In fact, he was
the only Chinese scholar who reviewed the Middle Ch’an Buddhism
in such a comprehensive and explicit manner.

THE SIGNIFICANCE OF TSUNG-MI

From the foregoing pages, it is clear that the main trend of
Tsung-mi as shown in his life and his works is a pluralistic approach
and an all-inclusive harmony. If all religious teachings are merely
means or media for realizing the truth, and if phenomenal lives
are conditioned, there must be some differences among men
themselves. Some of the conditions are common to all beings,
some belong only to certain people. For this reason man has various
reactions, and should be offered different or even contradictory
solutions to his problems. Each of these reactions or solutions is
partly true and capable of leading some people toward spiritual
advancement. From this viewpoint, all sorts of religious doctrines,

1) Document B below.
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practices and accomplishments are different gates leading to the
same destination. They are complementary rather than contra-
dictory. Sectarianism and religious conflicts arise from the lack of
this higher perspective. This pluralistic approach and the recognition
of the value of different means does not, however, qualify Tsung-mi
as a pluralist. In fact, his conception of the phenomenal is pluralistic;
but his idea of noumenal reality is constantly monistic. In a way,
his philosophy is dialectical and he does not have a tendency of
“either-or”” as prevails in the Western way of thinking ). “One
of the outstanding facts in the history of Chinese philosophy has
been its tendency and ability to synthesize” 2) and Tsung-mi’s
thought is one of the best examples.

Comparing Tsung-mi’s presentation of Ch’an Buddhism with
most of the publications on Ch’an in Western languages, one cannot
but think that Ch’an Buddhism in China during the VIIIth and
IXth centuries was much richer and varied than it seems. The
difference is due to the later history of the school: the later sects,
known as “the Five Houses” or “Seven Sub-Sects”, were developed
from only one or two of the early sects?). The anti-traditional,
anti-textual and anti-institutional tendency had not yet become
dominant in “Middle Ch’an”, but was only part of a complex
development. The radical aspect of Ch’an Buddhism is over-em-
phasized in most of the current writings on the topic. The reason
for this over-balance is partly due to the influence of later Ch’an
ideology, partly to current religious sentiment, i.e., a rebellious spirit
against tradition and authority. Tsung-mi’s presentation of Ch’an
Buddhismshouldbeofinterest toboth moderate and radical elements.

The synthetic approach is reflected not only in Tsung-mi’s
analyses of Ch’an Buddhism, but also in his attitude towards
other schools of Buddhism as well as other religious systems.
The same spirit also is revealed in his balanced view of doctrine
and of practice, in his dialectical understanding of noumenon and
phenomena. All these features are characteristic of the Chinese

1) Charles A. Moore, The Chinese Mind (Honolulu, 1967), p. 6.

%) W. T. Chan, “Synthesis in Chinese Metaphysics”, in Moore, op. cit.
P. 132.

%) See appendix I. Cf. H. Dumoulin, op. cit. 106 ff., and especially his
The Development of Chinese Zen after the Sixth Patriarch, transl. by R. F.
Sasaki (New York, 1953), Also see John C. H. Wu, The Golden Age of Zen
(Taipei, 1967).

4y Moore, op. cit.; Nakamura, op. cif,
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Tsung-mi’s balanced presentation with equal emphasis on
doctrine and practice is indeed typically Chinese. This is one of
the key points where the Chinese Buddhists differ from their Indian
Mahiyana brethren.

Although the identity of the unconditioned and the conditioned
had already been pointed out by ancient Indian Buddhist thinkers,
the insistance on practice had never been emphasized as it was in
China, This does not mean that there had been no religious practice
in Indian Mahayana Buddhism, but only that the practical aspect
of religious life was comparatively neglected. From the compilation
of Abhidharma literature till the flourishing of Tantric Buddhism,
Wisdom had always been regarded as supreme in Buddhist spiritual
disciplines, especially in Mahiyana schools of philosophy. “The
paramita-discipline is common both to the Miadhyamika and the
Yogacara, but the difference between them is purely theoretical;
it centres around the content of prajsid’” ). “The practice of virtues
and concentration of mind are for the sake of attaining bodhs or
prajiid. .. The other pdramitds cannot even be paramitas (perfec-
tions or excellences) without prajia-paramita” 2). The emphasis
lies on the meaning of religious practices. It is obvious that unless
the adept knows the significance of his actions, the action itself
cannot lead to bodhi. As a result of this stress on knowledge.
Indian Buddhist thinkers paid more attention and devoted more
energy to philosophy and thus they contributed a great deal
to logic and metaphysics. In that respect their achievement was
splendid. However, when scholars were preoccupied with speculative
efforts, a gap was created within the Buddhist community. The
minority of philosophers stayed in an academic world of their
own, while the mass of the monks shared only a very limited
interest with their scholarly colleagues. This seems to have been
one of the key reasons that led to the Tantric transformation
of Buddhism. It might also have been one of the factors responsible
for the decline of Buddhism in India 3).

The refutation of bookish knowledge made by Ch’an and other
practical schools of Buddhism in China was a reaction against
scholasticism. It rescued Buddhism from over-intellectualization,
restored its position as a living religion rather than a school of
academic philosophy. Therefore, to the Ch’an Master, “This law

1) A. K. Chatterji, The Yogacara Idealism (Varanasi, 1962}, p. 221.
2y T. R. V. Murti, The Centrval Philosophy of Buddhism (London, 1960), 31.
3) I will elaborate this point in a forthcoming paper.

T’oung Pao LVIII 3
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li.e., Mahdprajiiaparamita] must be put into practice and does
not depend on its recitation. If we do not put it into practice,
it amounts to an illusion and a phantom’ ). As far as Ch’an
Buddhists are concerned, religious knowledge becomes useful
only when it is carried out and authentified by actions. Other-
wise, the knowledge itself will become an obstacle and unnecessary
burden to men in their striving for the release from suffering.
The contrast between the emphasis put by Ch’an Buddhism on
practice and by Indian Buddhism on knowledge is striking, and
the result was no less remarkable: the flourishing period of Ch’an
Buddhism during the VIIIth to XIIth centuries was also the time
when Buddhism declined in India.

Tsung-mi’s familiarity with Indian Buddhist thought was
remarkable among Buddhist scholars of his time. He analysed
Indian Buddhist thought into three groups, viz., Hinayéna,
Yogicara and Siinyativida. He pointed out the contribution,
and defects of these schools. His definition of the ultimate school,
i.e., Ekayina or “the exoteric teaching revealing that Mind itself
is the (Buddha) Nature,” may be regarded as Chinese Buddhist
philosophy. Though the concept of the ultimate absolute in Tsung-
mi’s thesis is the same as in India, yet the spirit and the ways of
expression are quite different. For example, in his presentation
of Buddhism, there is an over-whelming optimistic outlook rather
than indifference. This new point is synthetic rather than analytical;
practical rather than dogmatic. It is even difficult to regard his
teaching as merely an extension of Madhyamika philosophy,
as the latter refused to offer any position of its own.

The clarification of Buddhist metaphysics made by Tsung-mi
also clarifies the influence of Indian Buddhist thought on Ch’an
and Hua-yen Buddhism in China. He points out that the first,
the second, the third and the sixth Houses of Middle Ch’an corres-
pond with the doctrines of Consciousness-only. The Laznkdvatara-
siitra provides the main metaphysical foundation for the fourth
House; and the fifth House is connected with the teaching of
Emptiness ($@#nyatd) as propounded by the Madhyamikas. In this
way, six Houses of Ch’an Buddhism are shown to be derived
from sources in Indian Buddhist philosophy. But the seventh
House, the sect formed by Shen-hui, is clearly a synthetic school
which may be characterized as purely Chinese,

Yy The Platform Scvipture, the Basic Classic of Zen Buddhism, transl. by
W. T. Chan (New York, 1963), 69.
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In his introduction to The Chinese Mind, Charles A. Moore
has listed twenty-one characteristics of Chinese philosophy.
If one uses these characteristics to define the loosely used term
of Chinese Buddhism, one will find that the views of Tsung-mi
are very close to most of them. The Chinese stress on the insepar-
ability of philosophy and life, on humanism, ethical consciousness,
filial piety, optimism, the ideal of harmony, the synthetic approach,
the expression of “both-and”, the tolerance, the balance of knowl-
edge and action, etc. 1) are all found in Tsung-mi’s works. Fung
Yu-lan has well said: “This does not mean that the Indians must
have been without these [Chinese] tendencies, but it means that
the Chinese Buddhist scholars were more elaborate in these res-
pects” 2). This is quite a fair definition of the term, Chinese
Buddhism.

By offering a philosophical counterpart to Ch’an practice,
Tsung-mi himself was fully aware of the limitation of an intellectual
discussion on Ch’an sects. None of these sects would ever admit
that its doctrines and its practices represented only a branch
of Buddhism, but insisted that they were ‘the only true teaching
of Buddha’ Tsung-mi himself stated:

I, Tsung-mi, am interested in comparative studies by natural inclination.
I compared each of these [Ch’an] sects and found out their doctrines as
described. Should one take my words and ask the scholars who belong
to those sects, all of them would refute my view. If one asks about existence,
the reply would be emptiness; or to a question about emptiness they would
answer existence. Some of them may say that both alternatives are wrong,
or both [existence and emptiness] are unobtainable, or cultivation and
non-cultivation are the same, or other similar answers. The reason is that
these scholars are always afraid to be trapped by words, or to be hindered

by what they have obtained. They, therefore, reject the questions, whatsoever
is asked 3).

These words of Tsung-mi are the admission of an honest scholar.
In a way, the same dilemma was faced not only by Tsung-mi,
but is common to most comparative researchers on religion.
Adepts of various religious sects often express their doubt about
the value of such questions. Religious fanatics regard them as
not only useless but dangerous to their doctrinaire purity. Therefore,

1y Moore, op. cit. pp. 4 ff.

2) Fung, op. cit. (note 1, p. 2), p. 663.

3) Translated from Ch’an-men shih-tzu Ch'eng-hsi T'u in HTC 1 B/15/5,
P. 436D, lines 5-9.
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from the moment Tsung-mi departed from Ch’an practice and
entered into scholarly investigations and comparative studies,
he was the target of criticism. We have seen P’ei Hsiu’s defence
of Tsung-mi immediately after the death of the monk; yet the
criticism did not stop there. In the biography written by Tsan-ning
in the Xth century, Tsan-ning still states:

There are at present some narrow-minded people of the Ch’an school
who criticize Tsung-mi by saying that he should not have discoursed on the
scriptures embodying traditional teaching. I [Tsan-ning] would counter
this criticism with this answer: has not Bodhidharma [the founder of the
Ch’an sect] said himself: ‘My law agrees with the Teaching of Proven Truth’
(mitartha) ? Now when people are badly trained in their studies, have in-
sufficient knowledge, their mind is associated with passions and delusions:
how could they not be jealous [of Tsung-mi]? !).

If one feels uncomfortable about these persistent criticisms of
Tsung-mi made by sectarian monks in medieval China, then
Tsung-mi’s non-sectarian, non-dogmatic and scholarly analyses
of Ch’an Buddhism as well as his comparative approach will
appear still more valuable and significant.

DOCUMENT 4
[The Three Divisions of Ch’an Buddhism.]

Ch’an-yiian chu-ch’dan-chi tu-hsii, T. 2015, p. 400 b 1. 28-c L. 7; p. 400 c L. 21-
L. 24.

There are various schools of Ch’an mutually conflicting with each other.
Here in this collection ?) I have included about one hundred masters and
classified them into ten houses, namely, Chiang-hsi, Ho-tse, Master Hsiu
of the North, Master Hsien of the South, Niu-t'ou (Ox-Head), Shih-t’ou,
Pao-t’ang monastery, Hsiian-shih, Ch’ou and Na, T’ien-t’ai 3).

The doctrines preached by these established sects are contradictory
and obstructive to each other. Some of them regard Emptiness (Sunyatd)
as the foundation; some regard Wisdom (praj#id) as the source. Some say
that only Silence 4) is true; some that [all actions such as] walking and
sitting are right. Some claim that from morning to evening all actions

Yy AMRHEAEMAERABHENE WEYH EBTRRF - F
HBATEE MEBLHE, B AR, AHEEXARE, TREZFE??
SKSC, 743a, lines 6-7.

%) I.e, T. 2015.
%) Detailed analysis of these schools by Tsung-mi in Document B and C

below.

9 B
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arising from the view (drsti) of discrimination (vikalpa) are false !); some
say all discriminate doings are real. Some preserve all the myriad practices;
some suppress even Buddhas. Some give free course to their will; some
restrain their mind. Some respect the siitras and the vinayas as authorities
to rely on; others regard both of them as obstacles to the Tao...

Essentially speaking, when these doctrines are viewed in a limited per-
spective, each of them is wrong; while looking at them from a comprehensive
perspective, all of them are right 2). One has to use the words of Buddha,
to show the meaning and the advantages of each school, and thus to classify
these teachings into three divisions corresponding with the three teachings
[of Buddhism]. Unless this is done, how can one become a skilful teacher
of the age and make all the schools important and wonderful entrances to
the law?

Ib. p. 402b, 1. 18 - p. 402 ¢, L. 3.

I. Firstly, the sect which taught the stopping of falsity and the cultivation
of mind 3). Although it is said that all sentient beings innately possess the
Buddha-nature (buddhata) %), yet the Nature cannot be seen as it is covered
up by the beginningless ignorance (avidya), and they are, therefore, dragged
within the wheel of birth and death (samsara). When Buddhas have eliminated
false thought, they see their Nature in its fullest extension 5); they are freed
from the bondage of birth and death and acquire super-natural powers and
independence. One should be aware of the different functions of common
men and saints, and this difference exists both in their treatment of external
objects and in their mind within. It is, therefore, necessary for [disciples to]
rely on the spoken teaching of a master, to detach themselves from outward
objects and contemplate their mind 8), thus to extinguish false thoughts.
When thoughts are completely extinguished, one immediately attains Enlight-
enment (bodhi), which is omniscient. It is like a mirror obscured by dust;
one has to cleanse it diligently; only when the dust is wiped out completely,
does the mirror become bright and able ot reflect all things.

One should also have a clear understanding about skilful means to enter
into the realm of Dkyana: to keep oneself far away from confusion and
noise, to stay in a quiet place, to harmonize one’s body and breath, and
sit cross-legged in silence, putting the tongue upward against the palate
and concentrating the mind on one point 7).

Yy RABESMAE— ¥ %, This passage seems similar to the term
of wang-chien fen-pieh %547 Bl as mentioned in Ta-chih-tu-lun (T. 1509)
which K. Venkata Ramana has translated as ‘‘perversions and imaginative
constructions”, see Nagarjuna’s Philosophy as presented in the Mahaprajfida-
paramita-$astra (Tokyo, 1966), pp. 9o, 352.

N BESZ, BZMEE SZAELE.

%) BREBELRE.

4) For the Indian conception of this topic, see E. Conze, Buddhist Thought
in India (Ann Arbor, paperback, 1967), pp. 198, 229 sq.

5 RETT.

& HWEREL.

%) Literally “one object” (—3I&, visaya).
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Master Hsien of the South!), Master Hsiu of the North ?), members
of the Pao-t’ang monastery 3) and the disciples of Master Hsiian-shih 4)
are all classified in this division of teaching. Other people like those of
Ox-head 3), T’ien-t’ai 8), Hui-ch’ou 7) and Guna 8) all followed approximately
these external practices as skilful means for professing, but their views
were different.

Ib. p. g02¢, 1. 3-1 15.

I1. Secondly, the sect which taught absolute annihilation 9), this is
to say that everything, both profane and sacred is dreamlike illusion and
entirely non-existent. Original non-existence does not begin from the
present. Even the knowledge which leads one to attain to nothingness 19) is
unobtainable. In the Dharmadhatu which is all identity (samatd) there
are no Buddhas nor sentient beings; the Dharmadhatu itself is merely a
borrowed name. If the mind is non-existent, who will talk about Dhar-
madhdtu ? As the cultivation itself is non-existent, one should not cultivate;
and as Buddhas are non-existent, so their worship is unnecessary. If one
claims that there is a Dharma which is better than Nirvana, 1 would still
say that it is a dreamlike illusion. There is no Law to follow, nor a Bud-
dhahood for one to attain ). Whatever the effort 12), allis deluding and false.
To avoid going against truth, the only way is thus to understand thoroughly
that originally nothing exists, and that one should not attach his mind to
any thing. Only after this is one called liberated. From Shih-t’ou 13) and
Ox-head down to Ching-shan 14), all preached this doctrine. They consequently
asked their disciples to practice mentally in accordance with this doctrine,
and not to let their feelings be hindered by any single Dharma. In course
of time the defiled habits would be eliminated by themselves, and one
would be without any obstacles from hate or affection, sorrow or happiness.
Because of this doctrine, there were a kind of Taoist priests 1%), Confucian
scholars 1) and idle Buddhist monks 1) who had some vague knowledge

[

) See document B, Section II.
) Ibid. Section I.
) BRIESE.
) See 2bid., Section IV,
) Cf. ibid., Section V.
) RE.
) B
) KA.
) BRAEMEHE R
10) Em 2w
1) g EAE.
%) AAHFfE.
13) Cf. Yampolsky, op. cit. pp. 54 ff. More information on this monk and
his doctrine in Ui, op. cit., I, pp. 396 ff.
14) T.e. Tao-ch’in; see Document B, Section V.
5 &+
%) RA.
17 B g

L N N L )

—

This content downloaded on Wed, 9 Jan 2013 12:05:48 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

TSUNG-MI'S ANALYSIS OF CH AN 39

of Ch’an and liked to speak such words and regard them as the highest.
These people are, however, not aware of the fact that this sect does not
regard only these words as being its law 1).

The disciples of Ho-tse, Chiang-hsi %) and T’ien-t’ai are also preaching this
teaching, though they did not regard it as their principal doctrine.

Ib., p. 402 ¢, 1. 15-403a, L. 11.
III. Thirdly, the sect which taught direct revelation of the Mind-nature3):

this is to say that all Dharmas, whether existent or empty, are nothing
but the absolute Nature 4). The absolute Nature is characterless and non-
active 5), and its substance differs from all phenomena: it is neither profane
nor sacred, neither cause nor effect, neither good nor evil. Nevertheless,
the functioning of the substance is able to create all kinds of manifestations,
meaning that it is capable of manifesting itself as profane or sacred, as
material forms or other characters.

Here, one may point out two kinds of manifestations of Mind-Nature.

First, things such as language and action, desire and hatred, compassion
and patience, good and evil deeds, suffering and enjoyment, all these are
the Buddha-nature in yourselves; they are the original Buddha [in you]
apart from which there is no other Buddha. When one understands that
this natural reality is spontaneous (svayambhi) 6), the longing for cultivation
of the Tao does not arise in one’s mind. The Tao is the Mind itself 7); one
cannot use the Mind to cultivate the Mind. Evil also is the Mind itself 8);
one cannot cut off the Mind with the Mind itself. Non-cutting and non-
cultivating %), following one’s self-nature freely, may be called liberation
(vimoksa). The (Mind-) Nature resembles emptiness; nothing can be added
to it nor taken away from it. What necessity is there for completing it ?
The only thing one has to do is to stop one’s own Karma and to nourish
one’s own spiritual power, at all times and places where one lives, thus
to strengthen the womb of holiness 19) and to manifest the wonder of spontan-
eity. This is the true awakening. the true cultivation and the true realization.

Second, they say, all Dharmas are dreamlike illusions, and this has
been taught by all saints. Originally, therefore, false thought is calm, worldly
phenomena are empty, and the empty and calm Mind is self-knowing and
never obscured 11). This empty and calm knowledge is your own real Nature;
whether deluded or enlightened, the Mind is always self-knowing. It does
not depend on other conditions for birth, nor does it arise from external

Yy REDKE AR

) {L7E.

) B B0 R

) B #, i.e. Buddha-nature.
) EHEEA.

) REHR.

) EHIE D

Y BARED.

) RETRE.
) EERR.

) B AR

e AN )
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objects. The one word knowledge ) is the gate to all wonders. Being deluded
by the beginningless ignorance, one wrongly grasps his physical body
(rizpa) and mental elements (ndma) as the Self, from which thoughts of
desire, hatred and so forth arise.

If one has a good and learned friend to open and indicate the empty
and calm knowledge of Sudden Enlightenment, and [to indicate] that the
knowledge itself is thoughtless and formless, then who will make a distinction
between self and others? When one realizes that all characters are empty,
thoughts will naturally not remain in his mind. When a thought arises, one is
immediately aware of it; and with this awareness, thought becomes nothing.
The wonderful gate of religious cultivation is here and not elsewhere. Although
a myriad ways of cultivation are available, yet the Absence of Thought
is the principal.?) Only when one becomes aware of the Absence of Thought,
do love (vdga) and hatred (dvesa) naturally become calm; compassion (karuna)
and wisdom (praji@) naturally become brighter; evil karmic effects are
naturally cut off, and meritorious actions naturally advance. After one
thoroughly understands that all characters are no characters, one naturally
cultivates without cultivation. When passions are ended, one is freed from
the bondage of birth and death. When birth and death are annihilated,
one is confronted with Nirvana-illumination, whose responses to the needs 3)
are inexhaustible; and this is called Buddha-hood. [Despite their differences]
these two views are both aimed at the unity of all characters and the return
to (Buddha-) Nature. They are, therefore, to be considered as having the
same principle.

Ib. p. 4034, 1. 11 -1 15.

The three divisions mentioned above are further divided by their attitudes
towards traditional ‘“teaching’: either looking up to it or looking down on
it 4), either following its characters or destroying them 3). Their methods for
the refutation of external challenge, their skilful means towards the lay
community, their modes and manners of teaching disciples, are varied
and different. All these differences, however, are modes of action beneficial
to and adapted to circumstances. There is no loss therein. The principle
which they respect is non-dual. This is why they should be understood
comprehensively in accordance with the words spoken by Buddha.

Y 4 Z— % : Hu Shih translates the passage as ‘the one word ‘‘knowledge”’
is the gateway to all mysteries’, which D. T. Suzuki considers a mistake.
Suzuki prefers to translate the Chinese word chik %] as prajAd-intuition.
(=+ Hu, “Ch’an (Zen) Buddhism in China: Its History and Methods,”
Philosophy East and West, I111/1 (1953), p. 15; a=+ D. T. Suzuki, “Zen: A
Reply to Hu Shih,” ¢bid. pp. 31 ff. As far as this passage is concerned, I prefer
Hu’s version as it refers to the gate (men) to mysteries or wonders, but not
the wonder (miao) or reality itself. Cf. Lao-tzu, ch. I: &, 54 2 Y.

D WIBHE

5 .

4 BEBE.
5) REAREAR.
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DOCUMENT B
[The Seven Houses of Middle Ch’an Buddhism.]

[Introduction]

YCC Ta-shu, HTC 11, xiv, 2, p. 119¢, L. 7-1. 12.

Some taught to wipe out dust and look at purity through the study
of scriptures on [the five] expediencies!). Some said that one should be
mindful of the Three Phrases, and practice Morality (sila), Concentration
(samadhi) and Wisdom (praj#id) ). Some said that one should not be restrained
by [traditional] teaching or by conduct, but extinguish consciousness 3).
Some taught that whatsoever one has contact with is the Tao, so that one
should let his mind be free 4). Some said that originally all affairs are non-
existent, so one should forget all feelings %). Some adopted the transference
of incense and thus preserved the existence of Buddha 8). Some regarded
quietness and knowledge as the substance, and absence of thought as their
principle 7). One should free oneself from all the above mentioned errors and
accept all of them as parts of the body of an elephant 8).

) The YCC Ta-shu Ch’ao (p. 277¢, 1. 14-p. 278b, 1. 14) explains the meaning
of these five expediencies as follows: (a) the Essence of Buddha (fo-#’; i} #8), or
Suchness as mentioned in the Awakening of Faith (translated by Y. S.
Hakeda, New York: Columbia University Press, 1967, pp. 89-9o); (b) the
Buddha Knowledge (fo-chik # %), as mentioned in the Saddharmapundarika
or The Lotus of True Law (translated by H. Kern, SBE, XXI, pp. 30,307);
(c) the Unconceivable Deliverance (pu-szu-i chieh-t'o REZBIE), as
mentioned in the Vimalakirtinirdesa (translated by E. Lamotte, L’Eunseigne-
ment de Vimalakivti, Louvain, 1962, pp. 50 f.); (d) the True Nature (ckeng-
hsing 1IE#E) of all Dharmas, as mentioned in Szu-i-ching BIER (T. 586,
pPp. 36 b-c); and finally, (¢) the Unhindered Deliverance (wu-ai chiek-t’o
BB IR), as mentioned in the Hua-yen-ching (Avatawsaka-sitva T. 278,
P. 601a; 279 p. 242b). For the exposition of the doctrine of the master of the
North School of Ch’an Buddhism, see Ui, op. cit., pp. 449 ff. and Sekiguchi
op. cit. 102 ff.

%) As far as the threefold formula of Sila, samadhi and prajfia is concerned,
the Ch’an school agrees with the teaching of the Middle Path in early Indian
Buddhism. Cf. N. Dutt, Early Monastic Buddhism (Calcutta: Oriental Book
Agency, 1960), pp. 142 {f. The Three Phrases are, however, typical Ch’an
terminology.

3) See section III of this Document below.

%) See section IV of this Document below.

%) See section V of this Document.

8) See section VI of this Document.

%) See section VII of this Document and section 1 of Document C.

8) Hsiang-t'i % #&. This refers to the well-known Buddhist parable about
blind men who are unable to understand the body of an elephant as a whole.
Ci. Udana: Verses of Uplift, translated by F. L. Woodward in The Minor
Amnthologies of the Pali Canon (London: Oxford University Press, 1948),

pp. 82-83.
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The teachings of the above mentioned schools are nothing but Concentra-
tion and Wisdom, both the gradual and the sudden cultivations of Enlighten-
ment being included. Without Concentration and Wisdom, adepts will be
mad and foolish. Partial cultivation of only one of the two is a heterodox
view produced from ignorance. By adopting both, one becomes the most
honoured of bipeds (dvipaddéttarama, a Buddha).

YCC Ta-shu Ch'ao, HIC I, xiv, 3, p. 277¢, 1. 8-15.

[Now I am going to] outline the seven Houses.

I. The first House was developed after the Fifth Patriarch {Hung-jen,
601-671) 1). Its original founder was Master Shen-hsiu (d. 706) 2} and the
doctrine was extensively preached by his disciples like P'u-chi (651-739)
and others 3). “To wipe out the dust” are words derived from the original
verse written by Shen-hsju:

“Cleanse it again and again,
Let not [the mirror of mind] be soiled by dust!” 4

It means that the Nature of Enlightenment originally is within all living
beings, just as a mirror has the nature of brightness. But the mind is covered
by the passions (klesa), just as the mirror is covered by dust. Therefore,
one has to annihilate false thoughts, and when false thoughts are completely
annihilated the original nature will shine perfectly, just as by wiping away
the dust the brightness of the mirror will reflect everything.

[Criticism:] But impurity and purity are like smoke which arises from con-
ditional causes. They are unable to point out that originally false thoughts
are non-existent, and that one’s nature is one and originally pure. As their
understanding is not thorough, how can they claim that their cultivation
is true? If their cultivation is not true, how can they attain realization
even after aeons? [...]

Ib., p. 278b, 1. 15-c¢, L. 13.

II. Those who said that one should be mindful of the Three Phrases,
which are Morality, Concentration and Wisdom, belonged to the second
House. Originally this was founded by one of the ten disciples of the
Fifth Patriarch, named Chih-shen (d. 702) ). He was a native of the pre-
fecture of Tzu (Tzu-chou, in present Szu-ch’uan) and he returned to his home
town after his studies under the Patriarch and preached at Te-shun monastery
of the same prefecture. His disciple was Ch’u-chi ), whose lay surname
was T’ang. Following this, there were four successors of the latter, one
of them being monk Kim of Ching-chung monastery at Ch’eng-tu prefecture

1y L. Cf. P. B. Yampolsky, The Platform Scriptuve of the Sixth Patviavch
(New York: Columbia University Press, 1967), pp. 13 ff.

%) #F. Cf. ibid. pp. 15-16.

B ¥

4) Cf. the translations of this well-known verse by W. T. Chan, op. cit.
P- 35 and Yampolsky, op. cit. p. 130.

% B ¥k. Cf. Yampolsky, op. cit. p. 43-

% BAR. Ibid.
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whose religious name was Wu-hsiang (684-762) ') and who made a great con-
tribution to the spread of the doctrine.

The Three Phrases referred to mean the absence of memory; the absence
of thought; and do not forget [to conform] ). The idea is to make disciples
not be attached to the memory of the past, nor worry about the ups and downs
of the future, and that they should always be able to conform to that knowl-
edge, without confusion or mistake, which is called ‘do not forget’. Or again,
external environment should no longer remain in the memory, nor thought
remain in the mind, so that one should be completely free from attachment.
The order of priority of Morality, Concentration and Wisdom corresponds
with the order of these Three Phrases. Although the House adopted other
means for communication, yet its principal doctrines are included in these
Three Phrases.

As to the ceremony of transmission (ordination), it is roughly as follows.
According to the present practice of this country (i.e. T’ang China), there
is an official estrade and the receiving of full ordination begins with a
public ‘announcement which is issued one or two months in advance. The
announcement calls for an assembly of monks and nuns, lay men and
women. A Mahayana ritual place is established, and a ceremony with
confession is performed. Three to five weeks after the assembly, the ordina-
tion takes place. The ordination is always held in the night so as to avoid
external distraction from noise and confusion. After the ordination, the
disciples are ordered to set their mind at peace and to sit in meditation.
Even those nuns or laymen who come from far distances, and are unable
to stay at the assembly for long, are still required to sit meditating for one
or two weeks; only after that do they disperse according to circumstances,
as it is practiced in the Vinaya school. The procedure of the ceremony
is that the receivers of precepts must be recommended by the community,
and ordination certificates will be issued by the Registration Official of
the government. The ordination is known as k’ai-yiian (the establishment
of conversion) 3), and it is held once in one or three or two years, there being
no fixed regulation in this respect.

1b., p. 278¢c, 1. 14 -2784d, 1. 18

III. The practice of ‘not being restrained by teaching or by conduct, but
extinguishing consciousness’, is taught by the third House. Originally,
this house also came from the school of the Fifth Patriarch, and the founder
was Old An (642-709) 4). This monk renounced his household life and received
ordination at the age of 60, spent another sixty years within the Order
and entered into the nirvdna when he was 120, wherefore he was called Old An.
An is his name. He was honoured as her personal teacher by Empress

1) £ or Wu-hsiang %4, a Korean, Cf. ibid. p. 44.

?) fEAE, R R

%) BB#%. This is of minor importance in Ch‘an Buddhism, but it is signi-
ficant for understanding the actual practice and procedure of Buddhist ordi-
nation in T’ang China.

4 ER.
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Tse-t’ien 1). His way and virtue were profound and great, his determined
purpose was extraordinarily high; it is difficult for other famous monks
to compare with his class of attainment.

Of his disciples, four were eminent by their high attainment. One of
them was a layman named Ch’en Ch'u-chang ?), who was well-known
to his contemporaries as Seventh Brother Ch’en 3). There was a monk
named Wu-chu (714-774) %), who attended the discourses given by Ch’en
and was enlightened. [Wu-chu] was a resolute monk, who excelled in conduct
and determination in conduct. Later, when he travelled to the central
region of Shu (Szu-ch’uan) he encountered monk Kim who was teaching
Ch’an. He attended his assembly and though he asked questions from
the monk, it did not change his former understanding. He wished to preach
his doctrine to the unlearned ones. He intended to assume the succession
of the layman (i.e. Ch’en Ch’u-chang), but as it was not convenient he acknowl-
edged monk Kim as his teacher. Although his instructions were broadly
similar to those of Monk Kim, yet his ritual for transmitting the Law was
completely different from that of Kim. The difference was that according
to him the traditional works and formalities of Buddhism should be
entirely disregarded. Those who want to renounce their household life
are simply required to cut off their hair and to wear the seven-pieced religious
robe 5) at once; and there is no need to pass through a ceremony of ordination.
Other works such as rites, confession, recitation of scriptures, painting
the portrait of Buddhas and copying sacred books, are all false thought-
constructions and should all be banned. In the residential quarters of the
monks, there is no established cult of the Buddha. This is why they claimed
‘not to abide by teaching or conduct’. As to ‘extinguishing consciousness’,
it was their way of cultivating, the idea being that the circle of birth and
death begins with the arising of thought. When thought arises, falsity is
produced; truth is attained when thought does not arise, either good or evil.
The House also taught there should be no action due to the appearance
of things. Discrimination is considered as the enemy; non-discrimination as
the wonderful Way.

Although this House transmitted the verbal teachings of the Three
Phrases taught by monk Kim (i.e., monk Wu-hsiang, the principal teacher
of the Second House), the third phrase ‘do not forget’ was changed into
‘do not be false’ ). They explained that the disciples of monk Kim mis-
understood the words of the late teacher, who actually taught that absence
of memory and thought was true and that memory and thought were false.
As the teacher rejected memory and thought, so the third Phrase should
be ‘no falsity’.

1) Reigned 690-705. For her policy towards Buddhism, cf. Chih-p’an, op.
cil., PP. 44-47.

) BBE.

5 Bta.

4 it

%) & (K]

6 X X instead of E .
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The abolition of religious works is aimed at extinguishing differentiation
(discrimination) in order to perceive truth in its totality. Therefore, wherever
monks stay, they should make no arguments about clothes and food, and
let people decide what to offer according to their own will: should they
make offerings, monks would have warm clothes and sufficient food, all right;
should they offer nothing, then monks should be ready to bear hunger
and cold and should not ask for pious donations nor beg for food. If visitors
come to the monastery, the monks should neither welcome them nor see
them off, regardless whether the visitor is noble or humble. Whatever praise
or offerings, blame or harm come upon them, they should take it easy.

As the House thus preaches non-discrimination, its practice is centered
on non-distinction between right and wrong; they regard ‘Absence of
thought’ !), as the highest blessing. This is why they say ‘Extinguishing
consciousness’. [ . . .]

Ib., p. 2793, 1. 2-17, and 279b, 1. 2-8.

IV. The House which taught ‘whatever one has contact with is the
Tao, and let the mind be free’, is the fourth. This House developed from
the Sixth Patriarch (Hui-neng); its founder was Monk Jang (677-744) 9
who resided at Kuan-yin Terrace 3) on the Southern Sacred Mountain
(in present Hu-nan), and was a disciple of the Sixth Patriarch. Originally
he had no intention of preaching, but preferred to live on the mountain and
cultivatethe Tao. However, there was another monk from Chien-nan, (southern
Szu-ch’uan) 4) whose religious name was Tao-i (709-788) ), whose former
lay surname was Ma %), and who was an ex-disciple of monk Kim. Tao-i
had a high purpose and was determined for the Tao. He sat in meditation
wherever he stayed. He resided for a long period on Ming-yiieh mountain
of Ching-nan (in present Hu-pei) 7). Later, while on a pilgrimage to sacred

1) 4 [». Tsung-mi himself explains the term of ‘mindlessness’ as %[
s, BB or “The Enlightened mind is mindless, as it is free from
thought”. Cf. YCC ta-shu ch’ao, pp. 277d.

%) Huai-jang 1% Z. Cf. John C. H. Wu, op. cit., pp. 68 ff.,

Y BEE.

Y &E.

5) ;B —, better known as Ma-tsu, Patriarch Ma, as he had been born in a
family called Ma. For later accounts of him, see Chang Chung-yiian, The
Original Teachings of Ch’an Buddhism (New York: Pantheon Books, 1969),
Pp- 148 ff., and Wu, op. cit., pp. 91 ff. The information on the early career
of Tao-i as given in our document is remarkably different from later ones.

6 &.

?) In the Japanese translation of the document, Ui Hakuju translates
the place as FlM O EGIN B ([ or ‘the South Ming-yiieh mountain of Ching-
chou’, Zengenshosenshiitojo, p. 299, line 10. According to Chiu-T ang-shu,
chih 19 (Paina ed.), p. 43a, lines 3-4, the office of Regional Commander
(chieh-tu shih) of Ching-nan had been established at Chiang-ling (Hu pei)
during the late fifties of the VIIIth century. There are four Ming-yiieh
mountains in Hu-pei province and they are respectively situated at Fang-
hsien, Sung-tzu, Hsing-shan and Pa-tung. Cf. Hu-pei t'ung-chih b 831

This content downloaded on Wed, 9 Jan 2013 12:05:48 PM
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

46 JAN YUN-HUA

places, he came to the place of monk Jang. The two monks debated on the
destiny of the school 1), and entered into difficult questions on the supreme
principle. As his arguments were not up to those of Jang, and as he knew
that the latter was the legitimate receiver of the robe from the patriarch
of Ts’ao-ch’i (i.e. Hui-neng), he therefore decided to stay on with the master
for religious cultivation. [Afterwards] he stayed at Chien-chou (Fu-chien),
Hung-chou (Chiang-hsi) and Ch’ien-chou (Chiang-hsi)2). Sometimes he
resided on the mountains, sometimes in cities. He attracted more members
and offerings to the community, and preached this law extensively.

[The House taught that all actions such as] the arising of mind, the
movements of thought, a snapping of fingers, a sigh or a cough, or taking up
a fan (or to raise the eyebrows) %), all are functionings of the whole substance
of Buddha-nature, apart from which there is no other second Lord. It is
like various preparations of food made with wheat: whatever the prepara-
tions, all of them are nothing but wheat. The Buddha-nature is like that.
All coveting, hatred and delusion, all acts of good and evil with their fruits
of suffering and pleasure are nothing but Buddha-nature. To explain this
view further: the physical body is made of the four primary elements
(mahabhita) with its flesh, tongue, teeth, eyes, ears, hands and feet; these
cannot function by themselves in talking, seeing, hearing and acting. For
example, if every thought is stopped at this very moment, the whole body
does not change and decay, but the mouth will be unable to speak, the
eyes to see, the ears to hear, the feet to walk, whilst the hands can do nothing.
From this we know that talking and actions are the functions of the Bud-
dha-nature. If we further enquire into the four elements of the physical
body, none of them is conscious of coveting or hatred; thus coveting and
hatred are the Buddha-nature. Though the Buddha-nature is undifferentiated,
yet it can manifest itself in various differentiations. [...] They also said
that there are Buddha-realms (Buddha-ksetra) in which the raising of eye-
brows, shifting of eyes, laughing, yawning, coughing or any movement
(Shanghai: Commercial Press, 1934), PP. 414b, 430a, 442a and 444a. Though
the mountain situated at Fang-hsien is connected with Buddhist establish-
ments, no record is available as regards the exact locality where Tao-i
once resided.

1) 23 For the story of the robe in Ch’an history, see Yampolsky, op. cit.,
pp. 60 ff. For a more detailed and critical account of this legend, see Hu
Shih, Hsiieh-shu wen-chi 295 2 % (Hong-kong reprint), pp. 134 ff.

2} In HTC, these places are giving as Ch’len-chou (in present Shen-hsi),
Hung-chou and Hu-chou. Ui kept these names as they are in his translation
of the document, (ibid. note 31) line 12. Most of the sources are, however,
agreed that the activities of this monk were confined within the region of
present Ssu-ch’uan, Hu-pei, Hu-nan, Fu-chien and Chiang-hsi. It seems the
name of Ch’ien-chou %, #{ in the document is a mistake for Chien-chou % M ;
and Hu-chou & | is definitely a mistake for Ch’ien-chou B # in present
Chiang-hsi province. Cf. Ui, op. cit. (Zenshiishi kenkyi), pp. 388-388; Chang
Chung-yiian, op. cit., p. 148.

3) HTC notes that the word B (fan) might be a misprint for J8 (eye-
brows).
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are all regarded as Buddha-works. This is why they said that ‘whatever one
has contact with is the Tao.” [...]

As to their motto ‘let the mind be free’, it was their key practice for the
cessation of karma and the nourishment of spirituality. It means the mind
should not arise, either for good nor for evil actions, and there should be
no cultivation of Tao. For Tao is the mind itself, and one cannot use the
mind to cultivate the mind; evil is the mind itself, one cannot cut off the
mind by means of the mind. Do not cut and do not act; let the mind be
free as it pleases. One who attains this may be called a man of liberation,
or a man of extraordinary capacity.

There is no Law to be restrained by, no Buddhahood to attain. Why?
Because outside the mind and Buddha-nature, here is not any other Dharma
which is attainable. That is why they said ‘let the mind be free’ as the way
of cultivation. This doctrine is contradictory to the teaching of the third
House: the Third House claims everything is unreal, the fourth School regards
everything as real.

Ib., p. 279b,1.g-c¢, 1. 8.

V. Those who uphold the ‘non-existence of all affairs” and ‘forgetting all
feelings’ belong to the fifth House. Originally, this house is a branch from
the school of the Fourth Patriarch (Tao-hsin, 580-651) 1), and its founder
was Hui-jung 2) (alias Fa-jung,3) 594-657) the great Master of Niu-t’ou
(Ox-head) Hill (near Nanking) %). He was a fellow-student of Hung-jen,
the Fifth Patriarch. The first meeting between Tao-hsin and the Master
took place only after the former had handed over the patriarchate to Hung-
jen.

The power of understanding of Hui-jung was high and thorough, and
his divine wisdom was very sharp. He had long been well versed in the school
of prajfia-$inyata (the wisdom of emptiness) and had already freed himself
from the attachment to all dharmas. Later he met the Fourth Patriarch
who showed him how the absolute mind is originally enlightened as it is
empty and without characters. [Because of his background of study of
prajiid-$inyatd) he understood the doctrine as soon as the Patriarch taught
him. The Patriarch told him: ““Since the time of the first generation of
Patriarchs, this Law is transmitted only from one person to another.
I have already selected a successor; you therefore may establish another
school of your own.”

Following this conversation, Master Jung went and resided at Ox-head
Hill, severed all worldly contacts and ‘forgot feelings’; he cultivated the
characterless absolute and became the founder-patriarch of the House.
The second Patriarch of the House was Chih-yen (600-677) %), the third
1) i {E. For a critical account of this patriarch, see Hu Shih, op. sit.
(note 1, p. 46), pp. 198 ff. and Yampolsky, op. cit., pp. 13 1.

2) B Bh. Cf. Sekiguchi, op. cit., pp. 140 ff., and Chang Chung-yiian, op. cit.,
pp. 17 {f.

%) R

1) 4.

%) B
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Hui-fang (629-695) 1), the fourth Fa-ch’ith (635-702) 2) the fifth Chih-wei
(646-722) %) and the sixth Hui-chung (683-769) 4). Monk Ma-su (668-752) %)
of Ho-lin monastery at Jun-chou 8 (the present Chen-chiang in Chiang-su)
was a disciple of Chih-wei, and Ma-su’s disciple was Tao-ch’in (714-792) 7),
a monk of Ching-shan (Che-chiang) 8), who followed this tradition and trans-
mitted the doctrine.

The ‘Non-existence of affairs’ means that whatsoever one perceives is
the absolute only. This means that mental objects originally are empty; it is
not merely from now on, but the mind is always tranquil. When one is deluded,
the notion of existence appears, from which arise the feelings of hatred and
love. All suffering is dependent on the arising of feelings, like a dreamer
who suffers in a dream while he dreams. Therefore, when one understands
completely that from the very beginning [the reality] is undifferentiated,
then one destroys at once the notion of self and ‘forgets the feelings’. When
feelings are forgotten, one moves away from suffering (duhkha) and peril.
This is why they regarded ‘forgetting the feelings’ as their cultivation.

[Comparison and Criticism]

The former House (i.e. the fourth) declares that Enlightenment means
to perceive the truth through all things one comes into contact with; ‘let
the mind be free’ is the way of cultivation. This [fifth] House, however,
considers that Enlightenment is the ‘non-existence of affairs’ and that
‘forgetting feelings’ is the way of cultivation. This [fifth] House again
differs from the other two Houses mentioned before. Taking perception of
the truth as an example, the third House regards everything as false, the
fourth House conceives everything as real, while this [fifth] House considers
everything as non-existent. As to religious practice, the third House teaches
the control of mind and the extinction of false thought; the fourth teaches
unrestraint of mind-nature; and this one teaches the cessation of the arising
of the mind. Nihilism is the ill of the third House; unrestraint is the ill
of the fourth; and cessation is the ill of this one.

Ib., p. 279¢c, 1. g-18.

VI. Those who adopted the ‘transference of incense’ as their practice
and taught the ‘preservation of Buddha’, form the sixth House, which
is also known as the Ch’an school of Nan-shan (South Mountain in Szu-ch’uan)
for the invocation of Buddha ®). The founder of the House was named

7.

HER.

B

=

BXR.

BN B F.

;B K. Cf. Sekiguchi, op, cit., pp. 339 ff.
=il

L& PP B 5%, CL. ibid. pp. 192 ff.
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Hsiian-shih 1); he also developed his doctrine from the Fifth Patriarch
(Hung-jen, 601-671). Other preachers were monk Wei of Kuo-chou (in
Szu-ch’uan) ?), Yiin-yii of Lang-chou (in Szu-ch’uan) 3) and a nun named
I-ch’eng of Hsiang-ju county (in Szu-ch’uan)4). [...]

The ‘transference of incense’ refers to the rite of the confessional ceremonies
performed when the community first assembled; it is similar to that taught
by monk Kim. At the time for conferring the Law, the transference of
incense is adopted as a symbol of the transmission of authority. [On such
occasions] the teacher hands down incense to his disciples first; the disciples
then return it to the teacher; and finally, the teacher again hands it over
to the disciples. This performance is repeated three times for every member
of the assembly.

The ‘preservation of Buddha’ means that, when taught, the teacher
first discourses the teaching and mental inclinations of religious cultivation.
Then the Buddha is ‘invoked as a single word’ (i-tzu nien-fo) 5). First, the
sound of the invocation is protracted, and then after the invocation it is
gradually reduced to silence. Thus the Buddha is transmitted from a vocal
expression to a mental idea. But this mental invocation is still coarse.
The Buddha should penetrate into the mind (ksin i(»), and be preserved in
every thought. Thereafter, the Buddha remains within the mind forever, and
evenwhen the thought exists no longer, one attains the Tao.

Ib., p. 279d, 1. 1-7, and p. 280 a, 1. 1-4.

VII. Those who taught that ‘quietness and knowledge’ is the substance
and ‘absence of thought the principle’ belong to the seventh House. This
doctrine was transmitted by the Great Master of Ho-tse (Shen-hui, 670-762),
the Seventh Patriarch of the South School of Ch’an Buddhism. It means
that, all dharmas being empty, the substance of the mind is originally tranquil;
being tranquil it is the Body of Dharma (dkarmakaya, the Absolute). From
tranquillity, knowledge is attained; and then knowledge is the true wisdom,
also called bodhi or nivvana. [ . . ] This is the original source of the pure mind
of all sentient beings; it is the dharma spontaneously innate in them.

As to ‘absence of thought is their principle’, it means that when one
realizes that this dharma is fundamentally tranquil and knowing, one
should apply one’s mind searching for the fundamental, not allowing false
thoughts to arise in his mind under any circumstance. The extinction of
false thoughts is the way of cultivation. This is why this House regarded as
its principle the absence of thought. [ .. .]

They uphold the fundamental while following the conditions establishing
various expediencies (or means) [for cultivation]. This they considered as
the only true view. Tranquillity and wisdom are as pure and bright as a
mirror; the conditions are like images reflected in the mirror. Such was
originally the profound intention of Ho-tse; at the time in which he lived,
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however, Gradual Enlightenment was in full bloom while the school of
Sudden Enlightenment was in a ruinous condition. In order to refute erron-
eous views, he laid more emphasis on the Absence of Thought but did not

establish means [for cultivation].

DOCUMENT C
[I. The Teaching of the Seventh House.]

Ch’an-men shih-tzu ch’eng-hst t'u, HTC 11, xv, 5, p. 436 b, . 12-¢, L. 9.

As regards the school of Ho-tse, it is more difficult to talk about it. Tt
deals with the original purpose of Sikya Buddha’s descending into this
world and of Bodhidharma’s coming to China from afar. Reviewing this
school from the viewpoint of the other schools mentioned before, it is quite
different from them; however, if the other schools are collectively reviewed
from the viewpoint of this one, they are completely identical. This is why
it is difficult to talk about it. If I am forced to talk about it, T shall say
that all saints have said that dharmas are like a dream. In this sense, false
thoughts themselves are originally tranquil, the objective world of the
six senses (ch’en-ching) 1) is originally empty, and what is empty and tranquil
possesses spiritual knowledge and is not in the dark. This empty tranquillity
and tranquil knowledge are the empty and tranquil mind which has been
taught by Bodhidharma. Whether deluded or enlightened, the mind knows
by itself, it is not dependent on conditions for its birth, nor does it arise
because of external objects. When deluded by passions (klesa), it knows;
and this ability of knowing does not belong to the passions. When enlightened,
it also knows by miraculous transformation ; and this ability of knowing does
not belong to the miraculous transformation [but to the mind]. The word
‘knowledge’ thence is the source of all wonders.

Because of delusion, this knowledge gives rise to the characters of the self.
Through the belief in ‘I” and ‘mine’, love and hatred are produced; good and
evil follow thoughts of love and hatred, and thus arise good and evil actions.
As a retribution of good and evil actions, one receives a physical form in one
of the six conditions (/{u-fao) ) in which one is reborn. Henceforth birth is
followed by rebirth, and life after life the circle of life and death (samsara)
rolls on endlessly.

If, however, one has a good [and learned] friend who suddenly awakens
one to empty and tranquil knowledge, this knowledge is thoughtless and
formless, and then who makes the distinction of self and other ? When one
realizes that all such distinctions are empty and that the true mind is
thoughtless, when a tought arises then one is enlightened, and when one is
enlightened, the thought vanishes. This is the only wonderful way of the
practice of cultivation. Although there are ten thousand different practices,
yet the only principal way is thoughtlessness. As soon as thought has vanished
from the mind, love and hatred spontaneously become insipid, while com-
passion and wisdom spontaneously become brighter; sinful deeds are spon-

Yy EiE.
%) JNi8, the six gati of transmigration (samsara).
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taneously cut off, and meritorious practices spontaneously progress. At the
level of understanding, one sees that all the characters of things are no
characters; at the level of practice, cultivation is called non-cultivation.

When passions are completely extinguished, birth and death come to an
end. When birth and death are ended, tranquil illumination is attained. This
attainment possesses inexhaustible power in its response to the needs; it is
called Buddha.

[II. A Metaphorical Description of the Ch’an Houses.]

Ib., p. 436c¢, 1. 17-437b, 1. 7.

[Reality] is like a luminous pearl 1), which is perfect, pure and bright 2,
without any differentiation of colours in its appearance 3). Because its
substance is luminous, it is able to reflect the characters of all differentiated
colours4). These charactershave their own differentiations, but the luminous
pearl does not change (though it reflects these different characters) ).

Now, let us take up as an example, the black color reflected in the lumino-
sity of the pearl, and compare it with the relationship between luminous
knowledge and dark ignorance (avidyad). Although luminosity and darkness
are conflicting against each other, yet both of them are co-existent in one
and the same substance [i.e., the pearl]. This is to say that, when blackness is
reflected in the pearl, the whole pearl seems black and not bright §). If a
stupid boy or a rustic sees the pearl, it is to him simply a black pearl, and
when someone says to him saying that it is a bright pearl, he will obviously
disbelieve it and may even become angry or complain that the speaker
cheats him. Whatever the reasons the speaker may invoke to this kind of
people, they will never listen to him 7). Even if people who believe that the

1) A mani pearl, luminous in the night. Tsung-mi explains in a note that
the pearl symbolises the Supernatural Mind (/ng-hsin .»), or the mind of
self-knowing.

%) Author’s Note: Knowledge of emptiness and tranquillity.

3) Note: This knowledge is without any differentiation between sacred
and profane or between good and evil.

4) Note: Knowledge as the substance is capable of differentiating between
all conditioned phenomena which it confronts, right and wrong, good and
evil, and also to produce all affairs either worldly or supramundane. This is
why it is called as ‘following conditioning causes’ (sui-yian Ff ).

%) Note: There are differentiations between ignorance and wisdom, good
and evil; and griet and happiness, love and hate, coming and going may
either appear or disappear. But the knowing mind is never interrupted. This
is what is meant by ‘it does not change’.

6) Note: In the ordinary (profane) man, the mind of supernatural know-
ledge is completely hindered by delusion, ignorance, covetousness and lust,
and he cannot perceive the great and perfect knowledge of Tafhdgata,
similar to a mirror. This is why YCC says that ‘the characters of body and
mind are all ignorance’.

7) Note: I, Tsung-mi, have often met such sort of persons. If these persons
are told that the knowing mind within themselves is the Buddha-mind, they
simply disbelieve it, and even consider it as shallow words for cheating
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pearl is bright as they are told, yet as they personally see it as black they will
say the pearl is veiled and covered by blackness, and only when it is rubbed
and polished and cleansed will the blackness be removed and the brightness
appear: then only will they say that they personally see a bright pearl 1}.

There are another sort of people who indicate that the blackness itself is
the bright pearland that the substance of the bright pearl is ever invisible. If
one wants to know the pearl, blackness itself is brightness; and the same
about other colors such as blue or yellow. Should such a position be accepted,
fools who believe what they are told would only remember black or any
other color as the bright pearl; or on other occasions, when they see the black
kernel of a black bodhi-nut 2}, or blue or green balls made of rice gum, or
again red pearls, or amber beads, or white quartz-beads, or whatsoever, they
would say all these are luminous pearls. Contrarily, when they see a genuine
pearl which confronts no colour but only has the character of luminous purity,
they do not recognize it, as they do not see the colours which they could
recognize, and they are doubtful about the bright pearl itself 3).

There are another sort of people who, hearing that the various colors
reflected in the pearl are false and that its substance is empty, hold that the
pearl itself is entirely empty; and they say that only a wise man knows that
nothing is obtainable, and that if anyone admits the existence of a single
thing then he has not yet realized the truth. They are not aware that in spite
of the emptiness of colorful characters there exists the pearl itself, and it is
not empty 4).

Why should we not say straightforwardly that only the bright, pure,
perfect and luminous quality is the substance of the pearl 5), while black,
yellow, or any other colors reflected in the pearl are false 6). At the moment

ignorant and simple women. They directly refuse to reflect or to enquire into
the matter, but simply say “‘I am a person of dull capacity, so I am unable
to understand it!”’ This is a common reaction among adepts of Mahayana,
Hinayana, Dharmalaksana and the doctrine of men and gods (deva), who are
only capable of seeing things through their characters.

1) Note: This is the view of the North School of Ch’an. — Cf. the statement
on House I in Document B above.

2y MR T B, sapindus mukurost, used to make Buddhist rosaries.

3) Note: This is the view of the Master of Hung-chou, i.e., Tao-i (709-788).
The fools mentioned mean the disciples of that master (who were contempor-
aries of Tsung-mi).

4y Note: This is the position of the Niu-t'ou (Ox-head) House.

5) Note: The substance is nothing but knowledge of emptiness and tran-
quillity. If one only talks of emptiness and tranquillity without stressing
knowledge, it would be nihilism. It is like a bright porcelain ball, which,
though pure, would lack luminosity. How could it be called a luminous pearl,
capable of reflecting all things? This is what is meant by the Master of
Hung-chou and the Master of Ox-head when they said ‘““there is nothing that
is not reflected in supernatural knowledge” (& A1).

6) Note: The differentiation of good and evil and the activities which
arise from the mind, such as recognized by the Master of Hung-chou (Tao-i),
are all characters (or forms). These characters are unreal, as it is said in the
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when one sees the black color, blackness is fundamentally not black, there is
only luminosity, and the same for blue, red, yellow and other colors. With
this view in mind, when one is confronted with any colors, in each color one
will see only the pure and perfect luminosity of the pearl ). Not being deluded
concerning the pearl, one realizes that the black is not real black, but is the
bright pearl itself. And the same with all other colors. This shows both
existence and non-existence are there such as they are bright and dark
combined: what hindrance is there ? %)

Either one recognizes that the bright pearl is a reflective substance and
is unchanging 3), or one says that only the black is the pearl 4). One searches
for the pearl apart from the black ), or both the bright and the black and
the pearl are non-existent ). All these people have not yet seen the real pearl.

McMaster University, Hamilton {Ontario).

scripture: ‘“All characters are empty and unreal.” From this one may
understand that this school mistakes the unreal for the real.

1) Note: Everything is empty; only the mind is unchanging. Even when
deluded, it remains knowledge, and so knowledge is not deluded. Even when
a thought arises, it remains knowledge and so the knowledge is free from
thought. [...]

%) Note: As regards this theory, the school of Ho-tse agrees with the
other two schools. The school of Ox-head also argued that black is (really)
not black; but it saw that all things are without blackness, so blackness
itself is the pearl; while the school of Hung-chou said everything is Buddha-
nature, so that there is no hindrance between sacred and profane, good and
evil. {...]

3) Note: This is the viewpoint of Ho-tse (South School).

4) Note: Viewpoint of Tao-i, the Master of Hung-chou.

5) Note: Viewpoint of the North School (that of Shen-hsiu and his disciples)

%) Note: Viewpoint of the Ox-head school.
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