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The major hermeneutical framework that Chinese Buddhists devised to
harmonize the diffuse and often divergent body of scripture that they
revered as the sacred word of the Buddha 1s frequently referred to by 1ts
Chinese appellation, p’an-chiao, a term that simply means ‘“doctrinal
classification ”’! The underlying rubric atound which the various sys-
temms of doctrinal classification were articulated within the different sec-
tarian traditions of Chinese Buddhism was the cardinal Mahiyana
teaching of upaya ((fang-pen) Simply put, this hermeneutical principle
meant that the Buddha’s teachings were context bound Hence, 1n
order to understand them properly, 1t was first necessary to know the
context in which they were preached, and that context was determined
by the intellectual presuppositions and spiritual capacity of the audience
to which any particular teaching was delivered Some teachings were
mtended for the most sumple, while others, for the more perspicacious

The teachings could thus be classified according to their different
degrees of profundity Of course, any such arrangement was 1n some
sense quite arbitrary, as the principle of upaya itself offered no basis
upon which such judgments could be determined The criterion accord-
ing to which any such hierarchically structured classification was made
depended upon the scripture or scriptural corpus that any given thinker
or tradition deemed as expressing the most exalted vision of the Bud-
dha And the basis upon which such a judgment was made involved a
complex mix of doctrinal, historical, psychological, and other factors

In any event, whatever the underlying factors, the structure of p’an-
chiao defined the rules within which the different sectarian traditions of
Chinese Buddhism asserted their individual claims to represent the
true, orthodox, ultimate, or most relevant interpretation of the meaning
of the Buddha’s enlightenment Even the claim of Ch’an Buddhists to
be recipients of a direct, mind-to-mind transmission of the Buddha’s
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enlightenment outside the scriptures 1s only intelligible historically as a
reaction against the pervasive acceptance of p’an-chiao as the principal
means by which the already established traditions had legitimated their
authority

This chapter will discuss a problem 1n the doctrinal classification sys-
tem of one of the most important of the scholastic traditions 1in Chinese
Buddhism, Hua-yen That tradition took its name from the Hua-yen
(Avatamsaka) Sitra, upon which 1t staked 1ts authority Chih-yen (602~
668), whom the subsequent tradition recognized as its second ““patn-
arch,’ followed Hui-kuang (468-537) 1n classifying the Hua-yen Sitra as
the perfect, or complete, teaching ((yuan-chiao), a designation that
implied that 1ts superority lay in the harmonious manner m which all
opposites were comprehensively sublated within 1t This classification
was taken over by Fa-tsang (643-712), whose elaboration of his p’an-
chiao 1n the Treatise on the Fiwe Téachings (Wu-chiao chang) 1s often accepted
as expressing the orthodox Hua-yen interpretation in such matters

The specific hermeneutical 1ssue I wish to address concerns the classi-
fication system of Kuei-feng Tsung-rm (780-841),2 a figure posthu-
mously honored as the fifth Hua-yen patriarch Despite the stamp of
orthodoxy that such recognition by the subsequent tradition imples,
when the p’an-chiao systern that Tsung-mi articulates in his Inquiry into
the Ongin of Man (Yuan-jen lun) 1s compared with that of Fa-tsang (see the
diagram on the following page), one of the most striking differences 1s
that Tsung-mi1 does not include the perfect teaching as a classificatory
category, an omission all the more remarkable considering the 1dentifi-
cation of the perfect teaching with the Hua-yen Sutra, the very scripture
upon which the tradition asserted 1its identity How could Tsung-mui, a
Hua-yen patriarch no less, not have included the perfect teaching, the
teaching taken by the tradition as embodying the most profound insight
of the Buddha, in his classification system? I will seek to answer this
question by examining some of the hermeneutical 1ssues in Hua-yen
thought 1in the historical context of the time 1n which Tsung-m1 wrote

The Perfect Teaching and the Hua-yen Sttra

The Hua-yen tradition’s claim that the teaching of the Hua-yen Sitra
represents the ultuimate teaching of the Buddha 1s based on the wholly
unique circumstances in which it was believed to have been preached

According to Fa-tsang’s statement 1n his Treatise on the Five Téachings (T
45 482b, Cook, 188ff ), the infinite dharma-gate (shih-shih_fa-men) of the
Hua-yen Siutra was taught by the Buddha under the bodhi tree during the
second week after he had attained enlightenment while he was in the
samadh1 of oceanic reflection (%az-in ting) It 1s therefore superior to all
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Comparison of the P’an-chiao Systems in Fa-tsang’s Treatise on the
Five Teachings and Tsung-m1’s Inquiry into the Ongin of Man

Fa-tsang Tsung-m
L (1) Men and gods
(1) Hinayana —»- (2) Hinayana
(2) Elementary Mahayana
(a) Fa-hsiang/Yogacara » (3) Analysis of phenomenal
appearances
(b) Madhyamika —» (4) Negation of phenomenal
appearances
(3) Advanced Mahayana —» (5) Reveals the nature
(4) Sudden

(5) Perfect

other teachings because 1t directly expresses the content of the Buddha’s
enlightenment It 1s, as Fa-tsang says, the prime teaching 1n accordance
with the truth (ch’eng-fa pen-chiao), as opposed to the dervative teaching
adapted to the capacity of beings (chu-ch: mo-chiao) In other words, the
preaching of the Hua-yen Sitra revealed the truth as the Buddha expen-
enced 1t under the bodhi tree, making no concession whatsoever to the
limited capacity of beings to comprehend 1t Borrowing a metaphor
from the sitra itself (779 616b14-16, cf 7 10 266b3-6), Fa-tsang com-
pares it to the first rays of the rising sun which only ilumine the peaks of
the highest mountains It i1s thus qualitatively different from all other
teachings of the Buddha, a fact that Fa-tsang indicates by referring to 1t
as the one vehicle of the special teaching (pieh-chiao 1-sheng) *

Although the samadhi of oceanic reflection (hai-in san-mer, Skt sagara-
mudra samadht) does not play a consequential role within the sitra 1itself,
1t was taken up by 1ts Hua-yen exegetes as one of the principal symbols
in terms of which the central meaning of the scripture was interpreted
As the samadhi 1n which the Buddha preached the siitra, it represented
the state of mind in which the Buddha was immersed immediately after
his experience of enlightenment The Hua-yen Sitra, then, 1s nothing but
the unfolding of the vision of reality that the Buddha realized while in
the state of oceanic reflection Its centrality as the hermeneutical key to
the sitra for the tradition 1s indicated 1n the opening words of the Treatise
on the Fie Téachings, where Fa-tsang 1dentifies 1t with the meaning of the
teaching of the one vehicle

As a metaphor of the Buddha’s enlightened awareness, the samadh
of oceanic reflection expresses the totalistic vision in which the harmon-
ous interrelation of all phenomena 1s simultaneously percewved, just asif
the entire universe were reflected upon the surface of the ocean As
Fa-tsang writes in his Reflections on the Dharmadhatu (Hua-yen yu-hsin Ja-
chieh chz)
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It 1s hike the reflection of the four divisions [of a great army] on a vast ocean

Although the reflected images differ 1n kind, they appear simultaneously on
[the surface of] the ocean in their proper order Even though the appearance
of the images 1s manifold, the water [that reflects them] remains undis-
turbed The images are indistinguishable from the water, and yet [the water]
1s calm and clear, the water 1s indistinguishable from the images, and yet
[the images] are multufanous It is also described as “‘oceanic” (haz)
because its vanous reflections multiply endlessly and their limit 1s impossible
to fathom To investigate one of them thoroughly 1s to pursue the infinite,
for, 1n any one of them, all the rest vividly appear at the same time For this
reason, it 1s said to be “oceanic” It 1s called “reflection” (in) because all the
images appear simultaneously within 1t without distinction of past and
present The mynad diverse kinds [of images] penetrate each other without
obstruction The one and the many are reflected in one another without
opposing each other [It 1s called] ‘“‘samadhi” because, although [the
images within 1t] are many and diverse, 1t remains one and does not change

Even though mynads of images arise 1n profusion, 1t remains empty and
unperturbed (745 646b-c) °

The vision of reality seen 1in the samadhi of oceanic reflection 1s that
which the subsequent tradition, following Ch’eng-kuan’s (737-838)
theory of the fourfold dharmadhatu,® characterized as the dharmadhatu
of shih-shih wu-ai, that 1s, the realm of the unobstructed i1nterrelation of
each and every phenomenon And it 1s this vision that 1s unique to the
perfect teaching

In the Treatise on the Five Téachings, Fa-tsang defines the perfect teach-
Ing as being represented by what he refers to as fa-chieh yuan-ch’:, the
conditioned origination of the dharmadhatu, which he regards as the
crowning insight of the Hua-yen Sutra (485b7-9, Cook, 223) As elabo-
rated 1n the final chapter of the Treatise on the Five Téachings, fa-chieh yuan-
ch’z means that, since all phenomena are devoid of self-nature and arise
contingent upon one another, each phenomenon 1s an organic part of
the whole defined by the harmonious interrelation of all of its parts The
character of each phenomenon 1s thus determined by the whole of which
it 1s an integral part, and the character of the whole 1s determined by
each of the phenomena of which 1t 1s comprised Since the whole 1s
nothing but the interrelation of 1ts parts, each phenomenon can there-
fore be regarded as determining the character of all other phenomena as
well as having 1ts own character determined by all other phenomena

As the culmination of his description of the perfect teaching, Fa-tsang
makes use of the so-called ten profundities (shih-hsuan), first formulated
by his teacher Chih-yen, to elaborate the implications of fa-chieh yuan-
¢h’t 7 The infinite interpenetration (hsiang-ju) and mutual determination
(hsiang-chr) of all phenomena described 1n the ten profundities can be
lustrated by the metaphor of Indra’s net, the fourth profundity Fa-
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tsang discusses 1n the Treatise on the Five Téachings According to this met-
aphor, the universe 1s represented by a vast net which extends mfinitely
in all directions, and the manifold phenomena of which 1t 1s comprised,
by resplendent jewels suspended at each point of intersection FEach
jewel both reflects and 1s reflected by every other jewel Each jewel thus
reflects each and every other jewel’s reflection of its simultaneous
reflecting of and being reflected by every other jewel on the net In this
way the process of mutual reflection multiples endlessly (¢ck’ung-ch’ung

wu-chin), just as all phenomena of the universe interrelate without
obstruction (see 506a13-b10, Cook, 509-513) &

Shih-shih Wu-a: Versus Li-shih Wu-az

In addition to defining the perfect teaching 1n terms of fa-chieh yuan-ch’s
in his Z7eatise on the Five Téachings, Fa-tsang also includes nature origina-
tion (Aszng-ch’y) under 1ts heading as well (485b10-11, Cook, 223-224)
Although this term derives from the title of the thirty-second chapter of
Buddhabhadra’s translation of the Hua-yen Sitra, its meaning in Hua-
yen thought owes far more to the Awakening of Farth in Mahayana (Ta-sheng
ch’1-hsin lun), the primary text upon which Fa-tsang bases his account of
the advanced teaching of the Mahayana In his commentary on the
Awakening of Faith (T 44 243b27), Fa-tsang characterizes this teaching 1n
terms of the conditioned orngination from the tathagatagarbha (ju-fa:-
tsang yuan-ch’t), a doctrine that he describes as elucidating the “harmo-
nious mnteraction of the absolute and phenomenal without obstruction”
(le-shih jung-t’ung wu-a:) (243cl) This characterization of the tathagata-
garbha echoes throughout his other works as well and, as {i-shih wu-a,
became standard within the termmology of the tradition, just as shi-
shih wu-a: did for fa-chieh yuan-ch™

In both his Zreatise on the Five Téachings (484c29-b2, Cook, 218-222)
and Reflections on the Dharmadhatu (644a1-3), Fa-tsang explains the unob-
structed 1nteraction of the absolute and phenomenal i terms of the two
aspects of the one mind taught m the Awakening of Fa:th He 1dentifies
the absolute (7z) with the mind as suchness (hsin chenyu) and the phe-
nomenal (sh:k) with the mind subject to birth-and-death (hsin sheng-
mieh) Their unobstructed interaction 1s manifested as the alayavynana,
which the Awakening of Faith defines 1n terms of ‘‘the interfusion of that
which 1s subject to neither birth nor death with that which 1s subject to
birth-and-death 1n such a way that they are neither one nor different”
(7 32 576b8-9) The alayavyfidna 1s but another term for the tathaga-
tagarbha as 1t responds to conditions (suz-yuan) to give rise to all mun-
dane and supramundane dharmas Just as the alayavyfiana harbors
both the capacity for enlightenment (chueh) and nonenhghtenment (pu-
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chueh), so too the tathagatagarbha 1s the basis for both samsara and
nirvana Even though the tathdgatagarbha as the alayavijiiana responds
to conditions to generate all phenomena, 1t 1s, at the same time, 1denti-
cal with the dharmakaya and therefore remains forever untainted
Fa-tsang characterizes this aspect of the tathagatagarbha as its immuta-
bility (pu-pien) Moreover, he 1dentifies these two aspects of the tathaga-
tagarbha—1ts responding to conditions and 1its immutability—with the
one mind as seen from the point of view of conventional (su-) and ulti-
mate truth (chen-t2)

For Fa-tsang nature origination, understood 1n terms of lz-shih wu-az,
points to the dynamic functioning of the mind (%) in the generation of
the phenomenal realm (sh:2) All phenomena are thus manifestations of
the mind, and, since this mind 1s intrinsically pure and immutable, the
entire realm of phenomena 1s thereby validated In this way li-shih wu-a:
provides the ontological structure 1n terms of which Fa-tsang articulates
his vision of shih-shih wu-a: Nevertheless, the significance of li-shih wu-a:
becomes eclipsed 1n his elaboration of the meaning of shih-shith wu-a: 1n
the last chapter of the T7eatise on the Five Téachings

In his study of Fa-tsang’s metaphysics, Liu Ming-Wood has argued
that there 1s a tension between Asing-ch’t and fa-chieh yuan-ch’r—or li-shih
wu-ar and shih-shih wu-ai—1n Fa-tsang’s thought, represented by the
presence of elements of the advanced teaching within the perfect teach-
ing Even though Fa-tsang tends to talk as if the advanced teaching had
been wholly transcended in the perfect, he cannot do so without also
undermining 1ts ontological base—for the perfect teaching (shik-shikh wu-
ar) cannot be established independent of the advanced teaching (7i-shik
wu-ar) Liu thus criticizes Fa-tsang’s account of the perfect teaching as
inherently unstable He also points out that the advanced teaching of
the Mahayana plays a far greater role 1n Fa-tsang’s thought than his
classification of i1t as merely the third teaching within his fivefold scheme
would suggest °

Although Ch’eng-kuan follows Fa-tsang in regarding shih-shih wu-ar
as representing the supreme teaching of the Buddha, he nonetheless
emphasizes li-shih wu-ar over shih-shih wu-ai 1n his exposition of Hua-yen
teachings Whereas /[i-shith wu-a: tends to vanish 1nto shih-shih wu-a: 1n
Fa-tsang’s writings, Ch’eng-kuan focuses on the importance of li-shih
wu-ar 1n making shih-shih wu-a: possible

The dharmadhatu of the nonobstruction of phenomena and phenomena
constitutes the cardinal teaching of the [Hua-yen] Sitra The reason
that each phenomenon 1s different from every other phenomenon and yet
1s unobstructed by all other phenomena 1s that the absolute permeates phe-
nomena Because phenomena are formed on the basis of the abso-
lute, the one and the many arise 1n dependence upon one another It
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15 only as a result of the nonobstruction of the phenomenal and the abso-
lute that the nonobstruction of phenomena and phenomena is made possi-
ble Were phenomena not identical with the absolute, they would not
be formed from the absolute and phenomena would then obstruct one
another However, because they are identical with the absolute, they are

unobstructed Since phenomena are formed from the absolute, they
are included 1n one another without obstruction (T°36 9a28-b7)

Tsung-m1’s supplanting of the perfect teaching (1 e , shih-shih wu-ar)
with that of the tathagatagarbha (1 € , &-shth wu-a7) 1n his classification
of Buddhist teachings can thus be seen as an extension of a trend
already evidenced by his teacher Ch’eng-kuan Moreover, Tsung-mi’s
primary exposure to Hua-yen thought was through Ch’eng-kuan The
only work of Fa-tsang’s that we can say for sure Tsung-mi read was his
commentary on the Awakening of Faith, which served as the basis on
which T'sung-mi1 composed his own abridged commentary *° Fa-tsang’s
commentary, however, 1s concerned with explicating the conditioned
origination of the tathdgatagarbha and has nothing to say about shzk-
shih wu-ar

The legacy of Hua-yen teachings to which Tsung-mi was heir thus
did not accord the prominence to the teaching of shih-shih wu-a: that 1t
had enjoyed in Fa-tsang’s writings But T'sung-mu also went much fur-
ther than his teacher Ch’eng-kuan 1n subordinating sh:h-shih wu-az to -
shih wu-az, as witnessed most dramatically 1n his exclusion of the perfect
teaching as a category within his p’an-chiao scheme The difference
between Ch’eng-kuan and Tsung-mu in this regard can also be seen by
comparing their comments on the last section of Tu-shun’s Meditation on
the Dharmadhatu (Fa-chieh kuan-men), that of the ‘““Meditation on Total
Pervasion and Accommodation’’ (chou-pien han-jung kuan) Ch’eng-kuan
interprets the ten meditatuons enumerated 1n this section 1n terms of the
ten profundities, which he characterizes as the paradigmatic expression
of shih-shih wu-ar (T 45 683a3-11) Tsung-rm, by contrast, merely
observes that the ten meditations correspond to the ten profundities,
which he does not even bother to list (7745 692b4-5) Again, 1n his sub-
commentary to Ch’eng-kuan’s commentary to the chapter on the prac-
tice and vows of Samantabhadra from the new translation of the Ganda-
vyitha done by Prajfia in 798 (Hua-yen ching hsing yuan p’in shu ch’ao, ZZ
1/7/5 399c), Tsung-mi only mentions, but does not discuss, the ten pro-
fundities which Ch’eng-kuan had subjected to a detailed analysis in his
commentary (Hua-yen ching hsing yuan p in shu, ZZ 1/7/3 246a-d)

Not only does Tsung-mi1 give scant attention to the ten profundities
in precisely those places where we would expect him to devote sustained
discussion to them, he eschews the whole vocabulary of &z and shzh which
Ch’eng-kuan had used to formulate his theory of the fourfold dharma-
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dhatu Where he does make reference to the fourfold dharmadhitu,!!
he refers to a passage from Ch’eng-kuan’s Hua-yen ching hsing yuan p’in
shu (ZZ 1/7/3 249c11-d2) that emphasizes the one true dharmadhatu (z-
chen fa-chieh) as the essential reality from which the fourfold dhar-
madhaitu derives 2 Most significantly for Tsung-mi, that passage iden-
tifies the one true dharmadhatu with the one mind (z-Asiz) that wholly
embraces manifold existence (fsung-ka: wan-yu) Tsung-mi identifies the
one true dharmadhatu with the tathagatagarbha, the central doctrine of
the teaching that he ranks highest 1n his classification system It 1s also
in terms of the one true dharmadhatu that he elaborates his discussion
of nature origination m his Hsing yuan p’in shu ch’ao

The Teaching That Reveals the Nature

Within the doctrinal classification scheme that he outlines in his Inguiry
into the Ongin of Man, Tsung-m1 accords pride of place to the teaching of
the tathagatagarbha, which he refers to as ““the teaching that reveals the
nature’’ (hsien-hsing chiao)

The teaching of the one vehicle that reveals the nature holds that all sen-
tient beings without exception have the intrinsicallly enhghtened true
mind From [time] without beginning 1t 1s permanently abiding and
immaculate It 1s shining, unobscured, clear and bright ever-present
awareness It 1s also called Buddha-nature and 1t 1s also called tathagata-
garbha From time without beginning deluded thoughts cover 1t, and [sen-
tient beings] by themselves are not aware of it Because they only recog-
nize their inferior quahities, they become indulgently attached, enmeshed
in karma, and experience the suffering of birth-and-death The great
Enlightened One took pity upon them and taught that everything without
exception 1s empty He further revealed that the purity of the numinous
enlightened true mind 1s wholly identical with that of all Buddhas (7T
45 710a11-16)

Like Fa-tsang, Tsung-mi turns to the Hua-yen Sitra to support his
interpretation of the meaning of the Buddha’s enlightenment, but in so
doing, he chooses a passage with a thrust quite different from Fa-tsang’s
vision of the unobstructed harmonious interaction of all phenomena
He quotes the following passage from the Hua-yen Sutra, one that was
especially valued 1in the Ch’an tradition as it was believed to have con-
tained the first words uttered by the Buddha after his enlightenment

O Sons of Buddha, there 1s no place where the wisdom of the Tathigata
does not reach Why? Because there 1s not a single sentient being that 1s
not fully endowed with the wisdom of the Tathagata It 1s only on account
of their deluded thinking, erroneous views, and attachments that they do
not succeed in realizing it When they become free from deluded thinking,
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the all-comprehending wisdom, the spontaneous wisdom, and the unob-
structed wisdom will then be manifest before them At that time the

Tathagata with his unobstructed pure eye of wisdom universally beheld all
sentient beings throughout the dharmadhiatu and said, “How amazing'
How amazing'! How can 1t be that these sentient bemgs are fully endowed
with the wisdom of the Tathagata and yet, being 1gnorant and confused,
do not know 1t and do not see 1t? I must teach them the noble path, en-
abling them to be forever free from deluded thinking and to achieve for
themselves the seeing of the broad and vast wisdom of the Tathagata
within themselves and so be no different from the Buddhas” (T 10 272c4-
7 and 272c¢25-273a2) 13

The significance of this passage for Tsung-m1 lay m the fact that 1t
established that the Buddha’s enlightenment consisted in his realization
that all sentient beings already fully possess the enlightened wisdom of
the Buddha and are therefore fundamentally identical with all Buddhas
The defilements which appear to obscure this wisdom are merely
adventitious Buddhist practice should thus be directed toward uncov-
ering the original enlightenment that 1s the fundamental nature of all
beings Enlightenment 1s a matter of becoming aware of that which has
always been present from the very beginning

Tsung-m1’s account of the teaching that reveals the nature 1n his
Ch’an Preface (Ch’an-yuan chu-ch’uan-chi tu-hsu) adds that this teaching 1s
exemplified 1n those siitras that expound the tathagatagarbha, such as
the Hua-yen, Ghanavyiha, Yuan-chueh, Sﬁrangama, S'rz‘méld, Tathagatagarbha,
Lotus, and Nirvana, as well as 1in §astras such as the Awakening of Faith,
Buddha Nature (Fo-hsing), and Ratnagotravibhaga (T 48 405a24-26, K,
132)

As both his quotation of the Hua-yen Sitra as canonical authority for
the teaching that reveals the nature and his inclusion of 1t within his
enumeration of scriptures which exemplify that teaching make clear,
Tsung-rm regards the prinaipal teaching of this scripture as the tathaga-
tagarbha, not its vision of the unobstructed interrelation of all phenom-
ena He does, however, include the latter within the teaching that
reveals the nature in the Ch’an Preface (see T 48 407c¢7-12, K, 185), sug-
gesting that he would have seen the perfect teaching as contained within
the teaching that reveals the nature

The Scripture of Perfect Enlightenment

One of the scriptures that Tsung-mi lists among those exemplifying the
teaching that reveals the nature 1s the Yuan-chuch ching or Scripture of Per-
fect Enlightenment Despite his appropriation within the fold of Hua-yen
patriarchs, Tsung-mi’s primary exegetical activity was devoted to this
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text, and not the Hua-yen Sidtra Although 1t purports to have been
translated into Chinese by Buddhatrata in 793, modern scholars agree
that it was n all likelthood authored mn China sometime around the
beginning of the eighth century and that its teaching 1s based on the
Sitrangama Sitra and Awakening of Faith 1*

Tsung-mi’s esteem for this work was a direct result of his personal
experience 1t was his encounter with this text that precipitated his first
enlightenment experience As he describes the event in his subcommen-
tary to his preface to his commentary on the scripture, sometime after
he had become a novice monk under the Ch’an master Tao-yuan in Sui-
chou 1n 804, he participated 1n a maigre feast at the home of a local offi-
cial and lay patron, Jen Kuan There, when the scripture chanting was
over, he came across a copy of the Scripture of Perfect Enlightenment for the
fist tme After reading only two or three pages, he had an awakening,
an experience whose intensity so suddenly overwhelmed him that he
found himself uncontrollably dancing for joy (ZZ 1/14/3 223a) His dis-
ciple and biographer P’e1 Hsiu adds that when he later reported what
had happened to Tao-yuan, the master confirmed his experience,
remarking, ‘“You will greatly spread the perfect and sudden teaching
The Buddhas preached this scripture just for you’ (Preface to Tsung-
m1’s Yuan-chueh ching lueh-shu, T 39 523c7)

Not only did this text play a crucial role in Tsung-m1’s own spiritual
development, he also regarded 1ts straightforwardness as better suited
to the needs of the times than the grandiose scale of the Hua-yen Siatra

If you want to propagate the truth, single out its quintessence, and thor-
oughly penetrate the ultimate meanming, don’t revere the Hua-yen Sutra
above all others Ancient and modern worthies and masters of the Tripi-
taka 1n both the western regions and this land have all classified 1t as
supreme, as fully related 1n [Ch’eng-kuan’s] introduction to his commen-
tary Yet 1ts principles become so confused within 1ts voluminous size that
beginners become distraught and have difficulty entering 1nto 1t Itas
not as good as this scripture, whose single volume can be entered immedi-
ately (Yuan-chueh ching ta-shu ch’ao, ZZ 1/14/3 226a10-14)

Given the fact that Tsung-mi revered this scripture above the Hua-yen
S#tra and that he classified 1t under the teaching that reveals the nature,
1t should hardly be surprising that he would have been reluctant to posit
the perfect teaching, 1dentified exclusively with the Hua-yen Sutra, as a
still higher category within his p’an-chzao

In a passage from his introduction to his commentary on the Scripture
of Perfect Enlightenment (Yuan-chueh ching ta-shu) discussing how that scrip-
ture, within its brief compass, includes a wide vanety of ideas, Tsung-
mi1 comments that, within its single fascicle of only twenty-eight pages,
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the Scripture of FPerfect Enlightenment fully embodies the 1deas expressed n
the advanced and sudden teachings and the teaching traditions of emp-
tiness and the analysis of phenomenal appearances (£ 'ung-tsung and
hsiang-tsung, 1 ¢ , Fa-tsang’s elementary Mahayana), as well as contain-
ing those of the Hinayana and perfect special teachings (110c8-11) In
his subcommentary to this passage, he explains that, even though 1t
contains the ideas of the Hinayana and perfect teachings, they are still
not 1ts cardmal principle (#sung) (234d16-16) This passage indicates
that Tsung-mi1 regarded the Scripture of Perfect Enlightenment as fully
expressing the content of the the advanced and sudden teachings and
only partially that of the perfect teaching Again, at the end of the sec-
tion discussing the classification systems of previous scholars (¢ uan-
shih tui-pren) 1n his itroduction to his commentary (116b5-12), Tsung-
m1 1ndicates how that scripture would be classified according to
Fa-tsang’s five categornies of teaching

1 Itis wholly included within, but only partially includes, the perfect
teaching Tsung-mi goes on to explain that the Perfect Enlightenment
Scripture cannot be said to include the entirety of the perfect teach-
ing because 1t does not teach the unobstructed interpenetration
and mutual determination of all things It does, however, “directly
reveal the essence of the one true dharmadhatu™ (i-chen fa-chieh),
which 1s included within the perfect teaching of the Hua-yen Siitra

2 It includes, but 1s not included within, the first two teachings
within Fa-tsang’s p’an-chiao, those of the Hinayana and elementary
Mahayana, because 1t 1ncludes the two nairatmya whereas they do
not include the tathagatagarbha

3 It both includes and 1s included within the advanced teaching of
the Mahayana ‘“because this scripture 1s also based on the tathaga-
tagarbha’ Tsung-m: adds that 1t 1s also referred to as ““the
Mahayana of the sudden teaching ”

This passage 1s especially significant because 1t reveals precisely that
aspect of the perfect teaching that the Scripture of Perfect Enlightenment con-
tains as well as that which 1t lacks 1t contains the Hua-yen Sitra’s teach-
ing of the one true dharmadhitu but not 1ts teaching of interpenetration
and mutual determination To put it 1n terms that Tsung-mi does not
use, 1t contains the Hua-yen teaching of lz-sheh wu-az but not that of shih-
shih wu-az

In addition to 1dentifying the Scripture of Perfect Enlightenment with the
advanced te.ching, Tsung-m1 also 1dentified it with the sudden teach-
g, and his discussion of how 1t fits within that latter rubric further
reveals the way i which he saw 1t as differing from the Hua-yen Sttra '3
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In his subcommentary to the Scripture of Perfect Enlightenment (ZZ 1/14/
3 218b7-15), Tsung-mi distinguishes between two different types of
sudden teaching the first he terms Aua-z-tun (the sudden teaching as a
method of exposition) and the second, chu-chi-tun (the sudden teaching
that was expounded 1n response to beings of superior capacity) The
first refers solely to the Hua-yen Sutra, which was taught immediately
after the Buddha had attained enlightenment, whereas the second refers
to those scriptures—such as the Srimald, Ghanavyiha, Chin-kang san-me,
Tathdgatagarbha, and Yuan-chueh—which, preached to beings of superior
capacity, ‘“reveal the one true enlightened nature ”’

Tsung-m1’s discussion of the sudden teaching shows that 1ts content s
1dentical to that of the advanced teaching His teaching that reveals the
nature thus also includes that which Fa-tsang had listed, under a sepa-
rate category, as the sudden teaching His claum that the Seripture of Per-
fect Enlightenment contains part of what was taught in the Hua-yen Suira,
moreover, indicates that the teaching that reveals the nature also par-
tially includes the perfect teaching Finally, Tsung-m1 regarded that
aspect of the perfect teaching—shth-shih wu-ai—that was not mcluded
within the teaching that reveals the nature as of so little significance as
not to merit the status of a separate category in his classification system
Since this was the aspect that the previous tradition had claimed ep:-
tomized the most profound teaching of the Buddha, Tsung-mi’s reva-
lorization of Hua-yen teachings marks a radical shift in Hua-yen her-
meneutics, a point that belies the claim of one authority on the
dharmadhatu theory in the Hua-yen tradition that ““it 1s difficult to find
any new development” in Tsung-m1’s idea of the dharmadhatu !¢

The One True Dharmadhatu

As has already been noted, Tsung-mi regarded the one true dhar-
madhatu as being that aspect of the teaching of the Hua-yen Satra con-
tained within the teaching that reveals the nature He discusses the one
true dharmadhatu in the fourth section of his introduction to both his
commentary and abridged commentary to the Scripture of Perfect Enlight-
enment, “‘Analyzing the Mysterious and Profound” (fen-ch” yu-shen), 1in
which he outlines his understanding of the central content of the scrip-
ture 1n terms of five stages of phenomenal evolution—a ‘““cosmogony”
based on the Awakening of Faith Not only does Tsung-mi1 consider this
cosmogonic process as fundamental to the message of the Scripture of Per-
JSect Enlightenment, 1t 1s also one of the primary elements within the overall
structure of his thought He discusses 1t again in the second part of the
third section of his introduction to his commentary to the Awakening of
Faith—a context that emphasizes the crucial role that i1t played within
his understanding of Buddhism, as 1t 1s one of the two places wherein
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his commentary diverges in substance from that of F a-tsang, on which
1t 1s based !7 Thus five-stage theory of phenomenal evolution 1s the sub-
Ject of the concluding section of his Inguiry into the Origin of Man It also
figures prominently 1n the final section of the CA’an Preface Its impor-
tance 1n these two works again underlines its centrality within Tsung-
mi’s thought as a whole Both works are later than his commentaries
and reflect a more mature intellectual position Moreover, 1n neither
case 1s their form dictated by the conventions of a commentary format,
the set categories and fragmentary nature of which discourage the inno-
vative expression of systematically developed thought

Tsung-mt’s five-stage theory explains how the world of delusion and
defilement, the world in terms of which beings experience themselves,
evolves out of a unitary ontological principle that 1s both 1ntrinsically
enhightened and pure It s, in effect, Tsung-mi’s theodicy

In both his discussion of this theory of phenomenal evolution 1n his
commentary and subcommentary to the Scripture of Perfect Enlightenment,
as well as in his commentary to the Awakening of Faith, Tsung-rm eluct-
dates the fundamental basis of this process by linking 1t to Ch’eng-
kuan’s description of the one true dharmadhatu This 1s a particularly
significant hermeneutical move that indicates a marked shift in the fun-
damental valence of Hua-yen thought The fourfold dharmadhatu the-
ory was the primary framework within which Ch’eng-kuan interpreted
Hua-yen thought and represented his principal contribution to the
development of Hua-yen hermeneutics Tsung-m1’s recasting of the sig-
nificance of the dharmadhatu 1n terms of the Awakening of Faith not only
pushes Hua-yen thought toward a much more explicitly ontological
metaphysical position, but also makes room for traditional Chinese cos-
mological preoccupations within the field of Buddhist discourse

The following composite summary of Tsung-mi1’s theory of phenome-
nal evolution 1s based on his commentary and subcommentary to the
Scripture of Perfect Enlightenment (see ZZ 1/14/2 116c16-117¢c4 and 1/14/
3 264a16-267b5) and his commentary to the Awakening of Faith (14v)

1 The one mind alone constitutes the ultimate source Tsung-m
identifies the ultimate source (pen-yuan) with the one mind of the
Awakening of Fauth, the wondrous mind of perfect enlightenment of
the Scripture of Perfect Enlightenment, and the one true dharmadhatu
of the Hua-yen Sitra—all of which are thus synonymous with one
another, as well as serving as different expressions for the tathaga-
tagarbha Tsung-mi writes, “Even though there are tour types of
dharmadhitu within Hua-yen, the commentary on that scripture
[by Ch’eng-kuan] says, ‘In all there 1s just one true dharmadhatu
It wholly embraces manifold existence and 1s identical with the
one mind’ ”” Tsung-mi uses this passage from Ch’eng-kuan to
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equate the one true dharmadhatu with the mind of sentient beings
in the Awakeming of Faith, quoting the passage from that text that
states * ‘Dharma’ means the mind of sentient beings That mind
embraces all mundane and supramundane dharmas” (575¢21-22)
Based on the one mind, two gates open up this stage corresponds
to the two aspects of the one mind described 1n the Awakening of
Faith The first 1s the mund as suchness (hsin chen-ju men), which
refers to that which i1s neither born nor dies The second i1s the
mind that 1s subject to birth-and-death (hsin sheng-mieh men), which
refers to the dlayavyfiana, mn which the tathagatagarbha and that
which 1s subject to birth-and-death are interfused Tsung-rm
quotes Ch’eng-kuan’s statement 1n regard to the dharmadhitu to
characterize the former aspect “Its essence transcends being and
nonbeing, 1ts defining characteristic 1s that 1t neither arises nor
perishes Since none can probe its beginning or end, how could 1ts
center or periphery be perceived?” (249c13-14) Ch’eng-kuan’s
statement— “‘If one understands 1t, he 1s greatly enhghtened, if one
1s deluded about 1t, he transmigrates without cease’ (249¢15)—is
then quoted to characterize the latter aspect

Based on this consciousness (1 e , the dlayavijiiana), its two mean-
ings are explained the first 1s enhghtenment (chueh), which refers
to the essence of the mind’s transcending of thoughts, etc The sec-
ond 1s unenhghtenment (pu-chueh), which refers to the fact that,
because beings do not truly recognize the oneness of the dharma of
suchness, mental activity unconsciously arises, etc

Based on the latter aspect (1 e , unenhghtenment) the three subtle
phenomenal appearances are born—wviz , activation, percewing
subject, and percerved object Tsung-mi explains these three terms
derived from the Awakening of Faith (see 577a8-12) 1n terms of the
Ch’eng wer-shih lun’s explanation of the bifurcation of the alayaw-
Jiana into subjective and objective modes (chien-fen, darsanabhaga
and Asiang-fen, nimutiabhaga)

Based on the last subtle phenomenal appearance, the six coarse
phenomenal appearances are born—viz , discrimination, continu-
ation, attachment, symbolic representation, generating karma,
and expenencing suffering This final stage 1n the process of phe-
nomenal evolution describes how the epistemological dualism that
emerged 1in the last leads to attachment to objects ( fa-chih, dharma-
graha) and self (wo-chih, atmagraha), whose inevitable consequence
‘““entails the ensuance of existentiality”’!8

This process can be represented diagrammatically as follows



The Process of Phenomenal Evolution

(1) Ultimate source ONEJMIND
| 1
(2) Two gates MIND AS SUCHNESS MIND SUBJECT TO BIRTH-AND-DEATH
(z'xlayavlgﬁéna)
r |
(3) Two aspects ENLIGHTENED UNENLIGHTENED

{a) Activation
(b) Perceving subject
{c) Perceived object

(4) Three subtle phenomenal appcarances

(a) Discrimimation

(b) Continuation

{¢) Attachment

(d) Symbolic representation
(¢) Generating karma

(f) Expeniencing suffering

{5) Six coarse phenomenal appearances
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Nature Origination

Tsung-m1’s adoption of the one true dharmadhatu as the first principle
in a five-stage cosmogonic scheme was already suggested by Ch’eng-
kuan’s opening words in his preface to his Hsing yuan p’in shu “How
great the true dhatu (ta-tsaz chen-chieh)' The myriad dharmas owe therr
inception to it (wan-fa tzu-shih) 7 This proclamation, as Tsung-mi
points out in his subcommentary, derives from the comments on the
first hexagram, <A ’zen (‘““the Creative’ 1n the Wilhelm/Baynes transla-
tion), in the Classic of Change (I ching) (*“1a-tsar ch’ien-yuan Wan-wu tzu-
shih”’) 1° Whatever the underlying intent behind Ch’eng-kuan’s use of
this allusion,?® Tsung-mi took its implications seriously, and it 1s in his
discussion of these words that he provides us with his fullest account of
nature origination

After elucidating the allusion, Tsung-m defines the “true dhatu” as
the “dharmadhatu of suchness (chen-ju fa-chieh) ” He goes on to say,
“Although the varieties of dharmadhatu are of many types, when its
overall character 1s disclosed, there is just the one true dharmadhatu,
the pure mind which 1s the source of Buddhas and sentient beings”
(399b5-6) The true dhatu refers to the nature of the essence (¢’-Asing)
of the mind of the one dharmadhatu (i fa-chieh hsin), whereas the myrad
dharmas which owe their inception to it refer to the phenomenal
appearance of its essence (¢ i-hsiang) (399b15-17) Tsung-mi continues,
“There 1s not a single dharma that 1s not a manifestation of the original
mind Nor 1s there a single dharma that does not conditionally arise
from the true dhatu’ (399c1-2)

Tsung-m1 then distinguishes between two modes of causality accord-
ing to which ‘““the mmd of the one dharmadhatu brings all dharmas to
completion ”’ The first of these is nature origination (%sing-ch’:), the sec-
ond, conditioned ongination (yuan-ch’:) In regard to the first,
“nature’ corresponds to the true dhatu and “origination,”’ to the myr-
iad dharmas Tsung-mi says that nature origination thus means that
“the entire essence of the dharmadhatu as the nature anises (ch’2) to
form all dharmas” (399¢c6) ‘““Since all mundane and supramundane
dharmas originate wholly from the nature, there 1s no other dharma
outside of the nature That 1s why Buddhas and sentient beings are
inextricably interconnected and the pure and defiled lands harmo-
niously interpenetrate” (399¢11-12)

Conditioned origination, on the other hand, refers to the process by
which both delusion and enlightenment unfold and, accordingly, 1s dis-
cussed 1n terms of its impure and pure aspects (see 399d3-400d17)
While T'sung-mi’s analysis of the various dimensions of conditioned
origination becomes more complex, what 1s worth noting here 1s that

(43
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the two directions in which 1t can move derive from the two aspects of
the alayavyfiana Delusion 1s derived from its unenh ghtened aspect and
unfolds according to the three subtle and six coarse phenomenal appear-
ances T'sung-mi appropnates from the Awakening of Faith Its ultimate
basis consists 1n being deluded about the fundamental ground of phe-
nomenal reality, the one true dharmadhitu Enlightenment corre-
sponds to the process by which beings become aware of that fundamen-
tal ground and extirpate the deeply rooted unconscious attitudes and
habrtual behavior patterns sown by their delusion Tsung-mi interprets
this process as that which the dwakening of Faith refers to as “‘experiential
enlightenment” (shih chueh) and outhines 1t 1n terms of ten stages 1n his
Ch’an Preface ** His casting of conditioned origination 1n terms of the
processes of delusion and enlightenment-——rather than 1n terms of a
realm in which phenomena interpenetrate without obstruction—makes
clear the soteriological thrust animating his ontology It 1s only by gain-
ing an msight 1into nature origination, which reveals the ultimate basis
of phenomenal appearances, that one can begin to extricate oneself
from the meshes of residual impure conditioning and finally actualize
the full potential of the enlightenment that 1s the birthright of all beings

Nature ornigination for Tsung-mui thus explains how the tathigata-
garbha can serve as the ontological ground for Buddhist practice
Expressed in traditional Hua-yen categories, &-shth wu-ai offered
Tsung-m1 a far more effective soteriological prospect than did shik-shih
wu-az

Tsung-mi1’s Ch’an Background

The most obvious reason that can be given for Tsung-mi’s excision of
the perfect teaching from his p’an-chiao scheme 1n the Inquiry into the Ori-
gin of Man 1s that 1t was sumply irrelevant to his mvestigation, whose
ontological theme 1s indicated 1n 1ts title The progression of teachings
that Tsung-m1 outlines in that work 1s arranged according to the degree
to which each succeeds in probing the ultimate origin of man Since
enlightenment consists 1n the realization of this fundamental source, the
order of the teachings can thus be taken as describing the process of
soteriological progress Tsung-mi’s avowed objective in wrting this
essay was, after all, soteriological His omission of the perfect teaching
1s thus related to his understandmg of enlightenment

The soteriological thrust in Tsung-mi’s ontology reveals his intimate
involvement with Ch’an Clearly one of the most significant develop-
ments within Chinese Buddhism 1n the period of almost a century and a
half that separated Tsung-mi from Fa-tsang was the rise of Ch’an In
addition to his association with the Hua-yen tradition, Tsung-mi was
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also deeply involved with the Ch’an of his day, being reckoned as the
fifth “patriarch” in the Ho-tse lineage of Southern Ch’an founded by
Shen-hui The perspective from which he appropriated Hua-yen teach-
ings was mformed by his prior Ch’an training It was only in 810, after
six years of Ch’an discipline, that he discovered Hua-yen through the
writings of Ch’eng-kuan One of the reasons Tsung-mi seems to have
been drawn to Hua-yen was that 1ts teachings provided a solid ontologi-
cal rationale for Ch’an practice His reevaluation of traditional Hua-
yen teachings accordingly has to be understood in terms of his Ch’an
background—particularly his reaction against some of the more radical
Ch’an movements of the eighth and ninth centuries

Of the different Ch’an lines that he discusses in his Ch’an Chart
(Chung-hua ch’uvan-hsin-tr Ch’an-men shih-tzu ch’eng-hs1 t’u), Tsung-mi’s
most sustained criticism 1s directed against that of Hung-chou, repre-
sented by the teachings of Ma-tsu Tao-1 (709-788) As I have argued
elsewhere,?? his criticism of that line of Southern Ch’an focuses on 1its
apparent failure to penetrate to the ultimate source of phenomenal
appearances—and for Tsung-mi such failure meant that its practice of
“simply allowing the mind to act spontaneously’ (Zan jen-hsin wer hsiu)
could be interpreted in an antinomian fashion In other words, Tsung-
m1t’s uneasiness with this brand of Ch’an lay in his perception that,
since 1t lacked solid ontological bearings, its behavioral import was apt
to veer mn ethically dangerous directions Tsung-mi’s ethical critique of
the Hung-chou teaching thus focuses on 1ts ontology He charges that 1t
merely recognized the nature’s functioning-in-accord-with-conditions
(sui-yuan yung), which it proclaimed as the ““total functioning of the Bud-
dha-nature,”’” without also acknowledging the functioning of the self-
nature (tzu-hsing yung), upon which such conditioned functioning was
based Tsung-mi compares this position to merely recognizing the
changing mmages reflected on the surface of a mirror without also
acknowledging the luminous reflectivity (ming) of the mirror that makes
such reflections possible

Ma-tsu, like T'sung-mi, hailed from Szechwan As Yanagida Seizan
has suggested 1n his perceptive study of the background of the Lz-tai fa-
pao che,?? yust as Ma-tsu’s teaching can be seen as a development out of
trends within the Szechwanese Buddhist milieu from which he came, so
Tsung-m1’s can be seen as a reaction against them In either case, 1t was
the Ch’an movements in Szechwan that formed the context out of
which, or against which, each later articulated his own teaching The
most radical of these movements was that of Pao-t’ang, whose fabrica-
tion of its own history 1s preserved in the Li-ta: fa-pao chi As Yanagida
has shown, this school of Ch’an extended Shen-hu:’s teaching of no-
thought (wu-nzen) to 1ts logical conclusion by discarding all forms of tra-
dittonal Buddhist ethical practice and ritual observance Wu-chu (714-
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774), the founder of this school, often held large public meetings 1n
which he preached his radical message to the masses Tsung-mi, as we
would expect, was highly critical of Pao-t’ang Ch’an, derogatorly
referring to 1ts practice as one of “extinguishing consciousness’ (mieh-
shih) In any case, it 1s hkely that it was Tsung-mi’s acquaintance with
this school that shaped his perception of the Hung-chou line of Ch’an
taught by Ma-tsu and his successors, and that sensitized him to the anti-
nomian dangers inherent in some of the more radical Mahayana doc-
trines espoused 1in Ch’an

Although Tsung-mi1 does not make the connection, 1t 1s tempting to
speculate that he may have felt a similanity 1n the ethical import of the
teachings of the Hung-chou line of Ch’an and the Hua-yen teaching of
shih-shih wu-a: Behind Tsung-mi’s discussion and evaluation of various
teachings, whether Buddhist or non-Buddhist, there 1s a keen sensitivity
to their ethical implications that 1s always evident One of the reasons
Tsung-m1 valued the tathagatagarbha so highly was that 1t provided a
firm ontological ground for Buddhist practice As expressed 1n his inter-
pretation of nature origination (Asing-ch’t), this doctrine meant that all
phenomenal appearances (Asiang) only had reality insofar as they were
seen to be manifestations (¢4 ) of the nature (hsing) When taken as real
in and of themselves, however, phenomenal appearances are the basis of
deluded attachment Only when they are seen to be empty can their
true reality be grasped The doctrine of nature origination can be seen
as an elaboration of the meaning of li-shth wu-a: Tsung-mu1 equates shih
(phenomena) with Asiang (phenomenal appearances) The Hua-yen
teaching of shih-shih wu-ar thus refers to the intricate web of interconnec-
tions that obtain among phenomenal appearances They are that which
—in the context of his criticism of the Hung-chou line of Ch’an—he
refers to the functionmg-in-accord-with-conditions, merely the ever-
changing images reflected on the surface of the mind

If the criticism that Tsung-mi levels against the Hung-chou teaching
can thus be applied against shih-shih wu-a:, 1t further clanfies why, to
employ the traditional Hua-yen categores used throughout this chap-
ter, he valued lz-shzh wu-az over shih-shih wu-a: and therefore also why he
omitted the perfect teaching from his doctrinal classification system 1n
the Inquiry into the Origin of Man, ceding 1ts place to that of the tathagata-
garbha

Notes

Work on this chapter was supported by a research grant from the joint Com-
mittee on Chinese Studies of the American Council of Learned Socienes and
the Social Science Research Council, with funds provided by the Andrew W
Mellon Foundation
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1 Both the general nature of p’an-chiao as well as 1ts specific character within
the Hua-yen tradition have already been well documented 1n English-language
scholarship A good general discussion of p’an-chiao can still be found in Leon
Hurvitz's Chih-1 (538~597) An Introduction to the Life and Ideas of a Chinese Buddhst
Monk, Mélanges chinois et bouddhiques 12 (1960-1962), although much of what he
has to say about Chih-1’s system has been corrected by Sekiguchi Shindai’s
more recent researches For a revised and more accurate discussion of T ien-
t’ar doctrinal classification in hight of Sekiguchi’s findings, see David W Chap-
pell’s “Introduction to the 7T wen-t ‘a1 ssu-chiao-1,”’ The Eastern Buddhist, n's 9, no
1 (1976) 72-86, reprinted in Chappell et al , 77wen-t’ar Buddhism An Outline of
the Fourfold Téachings (Tokyo Dauchi shobd, 1983) For a discussion of the early
Chinese Buddhist classificatory schemes, see Ochd Einichi, “The Beginnings of
Tenet Classification in China,’ The Eastern Buddhist, ns 14, no 2 (1981) 71~
94 Liu Ming-Wood’s “The P’an-chiao System of the Hua-yen School in Chi-
nese Buddhism,’ T oung Pao 67 (1981) 10-47, provides a generally excellent
overview of the ““classical” system articulated by Fa-tsang For a translation of
Fa-tsang’s Wu-chiao chang, see Francis Cook’s *“Fa-tsang’s Treatise on the Frve Doc-
innes, An Annotated Translation” (Ph D diss, University of Wisconsin,
1970) See also my “Chinese Buddhist Hermeneutics The Case of Hua-yen,”
Journal of the American Academy of Religion 51, no 2 (1983) 231-249

2 This chapter forms the third 1n a series discussing the differences between
Fa-tsang’s and Tsung-m1’s classificatory systems See also “The Teaching of
Men and Gods The Doctrinal and Social Basis of Lay Buddhist Practice 1n the
Hua-yen Tradition,” in Robert M Gimello and Peter N Gregory, eds , Studzes
in Ch’an and Hua-yen, Studies in East Asian Buddhism, no 1 (Honolulu Uni-
versity of Hawan Press, 1983), 253-319, and “The Place of the Sudden Teach-
ing within the Hua-yen Tradition An Investigation of the Process of Doctrinal
Change,” Journal of the International Association of Buddhist Studies 6, no 1 (1983)
31-60

The translation of hai-in as “oceanic reflection” 1s that of Thomas Cleary,
see his Entry Into the Inconceivable An Introduction to Hua-yen Buddhism (Honolulu
University of Hawan Press, 1983) For a discussion of this term, see Kamata
Shigeo’s “Kaun zammai no sekai’” in his Chigoku bukkyd shisésh: kenkyu (Tokyo
Shunjasha, 1967), 403-425

4 Of course this metaphor could be interpreted otherwise In the T ien-t’a
tradition 1t is cited to “prove” that the teaching of the Hua-yen Saira 1s actually
inferior to that of the Lotus Sutra, precisely because it only illumined the highest
peaks—that s, was accessible only to the most advanced bodhrsattvas Its “spe-
cial” (peh) character thus indicated 1ts exclusivity The Lofus, on the other
hand, was truly universal, and hence superior, because 1t employed a panoply
of expedient devices geared to reach the varying spiritual capacities of all the
Buddha’s followers

5 I have aadapted the translation of Liu Ming-Wood, ‘“The Teaching of Fa-
tsang An Examination of Buddhist Metaphysics” (Ph D diss , University of
California, Los Angeles, 1979), 122-123

6 Sakamoto Yukio has pointed out that Ch’eng-kuan adopted the terminol-
ogy for the fourfold dharmadhitu theory from Hui-yuan (ca 673-743),
although Ch’eng-kuan’s explanation of its meaning differed from that of Hui-
yuan, see his “Hokkai engi no rekishi tek: keise1l,” in Miyamoto Shéson, ed ,
Bukkys no konpon shinr: (Tokyo Sanseids, 1957), 902-903

The term ““dharmadhitu” has a wide range of meanmngs throughout Bud-
dhist thought, a good survey of which can be found in Kang Nam Oh, “A
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Study of Chinese Hua-yen Buddhism with Special Reference t -
madhatu (fa-chiek) Doctrine” (Ph D diss , MCMIa).ster University, 19?7(;)}161 11-)-,%“5;r
Fa-tsang indicates some of the ways in which 1t could be interpreted m his dis
cussion at the beginning of his commentary on the “Entering the Dharmadhitu
Chapter” (Ju Sa-chieh pin, Gandavyiha) of the Hua-yen Sttra \n his T’an-hsuan chi
(T 35 440b11ff —cf T 44 63b18-21) He pomnts out that in the compound
‘“dharmadhatu’” (fa-cheh), “dharma™ (fz) can have three meanings (1) that
which upholds (¢4 ’2h), (2) that which serves as a norm (kuer-tse), and (3) mental
object (tuz-z) ‘“Dhatu” (chieh) likewise has three meanings (1) the cause (yn)
(upon which the noble path 1s realized), (2) the nature (hsing) (upon which all
dharmas are based), and (3) the differentiated (fen-ch’t) (since all conditionally
oniginated phenomena are distinct from one another) According to the first
and second senses of “dhatu’ (chieh), dharmadhatu refers to either the cause for
the realization of the noble path or the underlying nature of phenomenal reality
In either case, 1its meaning 1s closely related to that of “tathdgatagarbha,’ and,
indeed, 1in tathagatagarbha texts such as the Ratnagotravibhaga (Pao-hsing lun) the
two terms are used synonymously When dharmadhitu 1s thus interpreted in
line with tathagatagarbha theory, fa-chieh yuan-ch’t can be understood in terms of
nature origination (%sing-ch’:) In the third sense of “dhatu” (chieh), however,
Fa-tsang ponts out that “dharma” (fa) 1s equivalent to “dhatu® (chweh), dhar-
madhatu can thus also be understood to refer to differentiated phenomena 1
this case fa-chieh yuan-ch’: refers to the unobstructed interrelation of phenomena
(shih-sheh wu-az)—and 1t 1s m this sense, Liu Ming-Wood concludes, that Fa-
tsang uses the term 1n his 77eatise on the Fiwe Téachings (see “The Teaching of Fa-
tsang,”’ 391-396) T'sung-mz1, in his emphasis on nature origination, interprets
“dharmadhatu’ strictly in terms of the tathagatagarbha doctrine

The ten profundities (shzh-hsuan) were first elaborated by Chih-yen 1n his
Ten Profound Gates of the Hua-yen [Sutra] (Hua-yen shih-hsuan men, see the transla-
tion by Cleary in Entry Into the Inconceivable, 126-146) These were adopted by
Fa-tsang in his T7eatise on the Fiwe Téachings without modification, other than 1n
their order (see 7" 45 505a12ff , Cook, ““Fa-tsang’s Treatise on the Five Doctrines,”
496ff ) Fa-tsang’s enumeration of the ten profundities 1n his 7 an-hAsuan chs,
however, replaces two of Chih-yen’s categories with two new ones (see 7T
35 123a28-b4) Significantly, one of those deleted by Fa-tsang 1n this version 1s
“creation through the transformation of the mmd alone’ Kamata has sug-
gested that this change marked a shift in Fa-tsang’s thought away from the
tathdgatagarbha doctrine of the Awakening of Faith toward a greater emphasis on
shih-shih wu-ar (see Chugoku kegon shisosh: no kenkyi [Tokyo Tokyo daigaku,
1965], 553)

8 Fa-tsang’s most detailed explanation of this metaphor can be found 1n his
Yu-hsin fa-chieh che (T 45 647al7ff), translated in Liu, “The Teaching of Fa-
tsang,’ 190

g See ““The Teaching of Fa-tsang,” especially the concluding chapter

10 Tsung-mi1 does quote from the Wang-chin huan-yuan kuan 1n his Hsing yuan
pin shu ch’ao (399¢c15-17) Although this work 1s often attributed to Fa-tsang
Kojma Taizan has argued convincingly against the hikelihood of Fa-tsang'’s
authorship See his “AMgpun gengen kan no senja o meguru shomondal.” Nanto
bukkys 49 (1982) 13-31

u  See Chu Hua-yen fa-chieh kuan-men, T 45 684b24—-c1, Yuan chueh ching ta-shu,
ZZ 1/14/2 106d3-6, and Ta-sheng ¢k ’i-hsin lun shu, 14v2-3

12 The phrase “t’ung [Mathews no 6641] we: i~chen fa-chieh,”” which Tsung-
m1 claims to be quoting from Ch’eng-kuan, does not occur in Ch’eng-kuan’s
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Hsing yuan p’in shu Ch’eng-kuan does, however, use the phrase “tsung
[Mathews no 6912] wer 1-chen wu-az fa-chieh” 1n the beginning of his commen-
tary on the “Entering the Dharmadhétu Chapter” 1n his commentary on the
Hua-yen Sitra (see T 35 908216)

13 The chapter of the Hua-yen Sitra from which thus passage 1s quoted seems
to have originally circulated as an independent scripture, the *7athagatatotpatt;-
sambhavanirdesa, which was translated into Chinese as the Ju-la: hsing-hsien ching
(7 no 291) by Dharmaraksa in the late third century Significantly 1n the
present context, 1t seems to have played a seminal role in the development of
the tathagatagarbha doctrine According to Takasak: Jikid3’s reconstruction of
the development of the tathagatagarbha doctrine, this passage served as the
model for a similar passage in the Zathagatagarbha-sitra ( Ju-lai-tsang ching) (see T
16 457b28-c10), the first scripture to expound the tathagatagarbha doctrine
explhiaitly (see A Study of the Ratnagotravibhaga, Serie Orientale Roma 33 | 1966], 35-
36) The importance of this passage from the Hua-yen Siutra for the tathagata-
garbha doctrine 1s further indicated by its quotation mm full i the Ratnago-
travibhaga (see T 31 827a29-cl, Takasaki, 189-192)

14 See Kamata, Chigoku kegon shisosht no kenkyu, 579-3580

15 See my essay “The Place of the Sudden Teaching” for a more detailed
discussion

10 See Oh, “A Study of Chmese Hua-yen Buddhism,” 199 The same opin-
10n 1s repeated in his “Dharmadhatu An Introduction to Hua-yen Buddhism,”
The Eastern Buddhist, n's 12, no 2(1979) 86

17 See Yoshizu Yoshihide, “Shimitsa no Dazjokishinronsha n tsuite,” Indogaku
bukkyagaku kenkya 30, no 2 (1982) 796-800 Tsung-mi’s commentary can be
found 1n case 31, vol 8, division 3, and part 2 of the Da: Nippon kote: darzokys

18 To borrow the concluding catena of James Joyce’s parody of the twelve-
linked chain of conditioned origination “In the ignorance that imples impres-
ston that kmits knowledge that finds the nameform that whets the wits that con-
vey contacts that sweeten sensation that drives desire that adheres to
attachment that dogs death that bitches birth that entails the ensuance of exis-
tentiahity” See Finnegans Wake (New York Viking Press, 1967), 18

19 See Z D Sung, The Text of the Y1 King, reprint ed (Taiper Ch’eng Wen
Publishing Co , 1971), 3

20 Ch’eng-kuan often claimed to borrow the words from the Chinese reli-
gious classics without thereby also adopting their meaning, see 7" 36 2b9, for
example

21 See my essay ‘“‘Sudden Enhightenment Followed by Gradual Cultivation
Tsung-mi’s Analysis of Mind,” in Peter N Gregory, ed , Sudden and Gradual
Approaches to Enlightenment in Chinese Thought, Studies 1n East Asian Buddhism,
no 5 (Honolulu University of Hawan Press, 1987), 290-298

22 “I'sung-mi1 and the Single Word ‘Awareness’ (Chih),” Philosophy East and
West 35, no 3 (1985) 249-269

23 See Yanagida Seizan, “The Li-ta: fa-pao chi and the Ch’an Doctrine of
Sudden Awakening,” trans Carl W Bielefeldt, in Lewis Lancaster and Whalen
Lai, eds , Early Ch’an 1n China and Tibet (Berkeley Berkeley Buddhist Studies
Seres, 1983), 13-49
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Glossary

Ch’an ji#

Ck’an-yuan chu-ch’uan-chs tu-hsu i85 B
£ E&FF

chen-ju fa-chieh B fnsk R

chen-t B

ch’eng-fa pen-chiao #& gk A& #¢

Ch’eng-kuan & 8

CKReng wer-shih lun R ME 35 34

chien-fen B 47

Chih-yen %F {#

Chin-kang san-mer ching & Bl = Bk #&<

chou-pien han-jung kuan & .5 4 % #

chu-ch: mo-chiao % 8 5k %4

chu-chi tun Z &g

Chu Hua-yen fa-chieh kuan-men 5t % g5 s
FBr

ch’uan-shih tui-pien ## & %1 3¢

chueh &

ch’ung-ch’ung wu-chin & & 4= 3

Chung-hua ch’uan-hsin-tv Ch’an-men shih-tzu
cheng-hs1 t’u o B {5 #b 78 P9 6 & &
2

fa-chueh £

Fa-chieh kuan-men 5z 5 #8F9

fa-chieh yuan-ch’s g F & &

fa-chih £ $h

Fa-tsang &£ &%

fang-pien 5 i

fen-ch’1 yu-shen 43 75 gy

Fo-hsing lun {88 ¥4 2&

hai-in san-me:1 ¥ &1 =Bk

hai-in ting #gF1 &

Ho-tse fif &

hsiang f§

hsiang-chi g B[l

hsiang-fen g 4

hsiang-ju #8 A

hsiang-tsung #H 5%

hsien-hsing chiao Fg M #4

hsin chen-ju ., [® fin

hsin chen-ju men .0, & 0 F9

hsin sheng-mueh .4 &

hsin sheng-mieh men .0 4 & P9

hsing %

hsing-ch’y 4 g

Hsing yuan p’in shu TR &%

Hsing yuan p’in shu ch’an ITEHMES

hua-i-tun 1L 8

Hua-yen #£ g3

Hua-yen ching EER

Hua-yen ching hsing yuan Dl shu 3 g &
TTEA R BE

Hua-yen ching hsing yuan p’in shu ch’ao
ERLTERGY

Hua-yen yu-hsin_fa-chieh ch ERELE
i

Huw-kuang # ¢

Hung-chou #t

1-chen fa-chieh — B&HER

1 fa-chieh hsin — R RO

1-hsin — .,

Jen Kuan {£1g

Ju-lai-tsang 113K %%

Ju-la-tsang yuan-ch’ 15 & 4% e

Kuei-feng Tsung-mm %= % 52 %

k’ung-tsung z3 5=

I BB

La-tar fa-pao che BE ¢k B 3

hi-shih jung-t'ung wu-a1 ¥ & §6 .5 4= &

Li-shih wu-a1 78 3 4= g5

Ma-tsu Tao-1 5 #H 5 —

mieh-shih % 3%

mung Bf

p’an-chiao i

Pao-t’ang {& &

P’er Hsiu 2E £k

pen-chueh A& 4

pen-yuan &

pieh-chiao 1-sheng B £ — 5%

pu-chueh X458

pu-plen A #g#

Shen-huw jifi &

shih &

shih-chueh f5 458

shih-hsuan + 2

shih-shih fa-men + { g9

shih-shih wu-a1 3 3 & &

su-t1 4 5%

sui-yuan g &

sul-yuan yung B #& H
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Ta-sheng ch’1-hsin lun K FEEEAS 3@

Ta-sheng ch’1-hsin lun shu K FE £E 15 SR BL

ta-sheng chung-chiao - e # %

ta-tsar chen-chieh X 8% B 5%

ta-tsa1 ch’ien-yuan X gk ¥ 7C

tan jen-hsin wei hsiu {HE . &1

Tao-yuan &

t1-hsiang #48

t1-hsing B&

tsung =

tsung-kai wan-yu ¥ ZZ B H

Tsung-m1 2%

tsung wei 1-chen wu-ai1 fa-chieh #rff —
B B o

Tu-shun # I

t’ung we1 1-chen fa-chieh #rf — B &£ R

tzu-hsing yung 5 4 F§
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wan-fa tzu-shih # &£ & 14

wan-wu tzu-shih & 4 & 15

wo-chih F #

Wu-chiao chang 7 &

Wu-chu % {f

wu-nien & 5,

yuan-ch’t #k €

yuan-chiao [g] #;

Yuan-chueh ching [B] & 1%

Yuan-chueh ching ta-shu [B] B &R X 5

Yuan-chueh ching ta-shu ch’ao [B) 5 1 4
)

Yuan-chueh ching lueh-shu (8] 58 1R 8% gt

Yuan-chueh ching lueh-shu ch’ao [B] 58 1R %

Bl
Yuan-jen lun [E A 3%



