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t. 
Chapter One 

INTRODUCTION 


WITHIN Chinese Buddhism, Kuei-feng Tsung-mi (780-841) has been 
traditionally honored as the fifth "patriarch" in both the Hua-yen 
scholastic tradition and the Ho-tse line of Southern Ch'an. Hua-yen 
and Ch'an, the Buddhist traditions with which Tsung-mi was affili
ated, represent two of the major forms of Chinese Buddhism that 
took shape during the Sui (581-617) and Tang (618-907) dynasties. 
It was during this time that Chinese Buddhist thought reached its 
apogee and that the main modes of Chinese Buddhist practice devel
oped into some of their most characteristic forms. Together with 
Tien-t'ai and Pure Land, Hua-yen and Ch'an exemplify what Yuki 
Reimon has characterized as the "new Buddhism of the Sui and 
Tang."! Indeed, the Sui-Tang period marks an important shift in 
the history of Buddhism in China. For it was then that the fully ac
culturated forms of Chinese Buddhism assumed their mature state, 
one that was at once authentically Buddhist and uniquely Chinese. 

These Sui-Tang traditions represent a significant departure from 
the Buddhism of the preceding Six Dynasties period (222-589), and 
to appreciate what was "new" about them, and to understand Tsung
mi's role in forging that tradition, one must briefly take stock of what 
had come before. By the founding of the Sui dynasty at the end of 
the sixth century, Chinese Buddhism had already undergone several 
centuries of development and assimilation. Toward the end of the 
fourth century it had begun to become apparent to some of the more 
perspicacious among the clerical elite how earlier attempts to under
stand Buddhism through the lens of their indigenous traditions, par
ticularly arcane learning or so-called Neo-Taoism (milan-mUch), had 

J Yuki has developed his theory in a number of articles. The two most pertinent in 
the present context are his "ShoW bukkyo no shisoshi-teki mujun to kokka kenryoku 
to no kosaku" and "Chugoku bukkyo no keisei." The basic outline of Yuki's theory is 
well summarized in Stanley Weinstein's classic article, "Imperial Patronage in the For
mation of T'ang Buddhism." Robert M. Gimello has done a brillant job of drawing out 
the implications of Yuki's theory as it applies to the Hua-yen tradition in his "Chih-yen 
(602-668) and the Foundations of Hua-yen Buddhism." Gimello's work is without 
qualification the best study of Chinese Buddhism during the sixth and seventh centu
ries in any language, and the following discussion of early Hua-yen is much indebted 
to it. 
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only yielded a distorted perception of their religion. Chinese Bud
dhists of the fifth and sixth centuries accordingly laid aside their Lao
(zu and Chuang-tzu and looked instead to the western regions whence 
Buddhism had come. They immersed themselves in the learned trea
tises and scholastic compendia of the great Indian doctors of the 
church. Much of their effort was directed toward the study of the 
imposing Yogacara treatises with their intricate epistemological analy
ses of the mind. Although what medieval Chinese Buddhists made 
of these texts was often quite novel, the important point is that their 
efforts were directed toward mastering Buddhism on its own terms. 
In its attempt to be faithful to the received tradition, the Buddhism 
of this period is characterized by its encyclopedic concern with the 
detail and technical arcana of Buddhist learning. 

The new traditions that emerged during the Sui and Tang can be 
seen in part as a reaction against the mounting weight of Chinese 
Buddhist scholasticism. The sheer bulk and daunting complexity of 
the scholastic enterprise contributed to a sense of crisis among some 
of the learned Buddhists during the Sui and early Tang. The texts 
that they strove to comprehend were by no means univocaL Nor did 
they address what many felt to be the more urgent religious issues of 
the day. In times when the very existence of the religion was threat
ened, as many felt it had been by the Northern Chou persecution 
(574-577), Chinese Buddhists' anxiety was not assuaged by the dis
maying prospect of the bodhisattva career that the Indian treatises 
portrayed as requiring three incalculable eons. In an evil and corrupt 
age of the decline of the dharma (mo-fa), new practices and a new 
theology to justify them were called for. 

In an effort to make Buddhism speak to more immediate spiritual 
needs, the Sui-Tang innovators discarded foreign models of the 
path, rejecting the authority of the Indian scholastic tradition in favor 
of a return to those texts believed to contain the word of the Buddha, 
the siitras. In this move one can see a nascent sense of assurance be
ginning to assert itself. The prior centuries of scholastic appropria
tion had gradually earned C,hinese Buddhists a hard-won confidence 
in their own authority to interpret the tradition in accord with their 
own experience. This reorientation also opened up a new dimension 
of interpretive possibilities. Not only was much of the discourse 
found within the Indian scholastic tradition foreign to Chinese reli
gious concerns, but its method-which was concerned to provide de
finitive interpretations and rule out ambiguity-also did not always 
leave room to discover a meaning that was relevant to the religious 
needs of Chinese Buddhists of the sixth and seventh centuries. By 
contrast, the siitras, which more often resorted to parable and meta-
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phor than to argument and syllogism, offered a range of interpretive 
possibilities that could be made to speak more directly to Chinese ex
perience. Accordingly, the new traditions of Chinese Buddhism pre
ferred to designate themselves in terms of the scripture on which 
they based their authority rather than on a body of scholastic litera
ture, as was more typically the case with the exegetical traditions of 
the fifth and sixth centuries.2 This rejection of Indian authority can 
also be seen in their gradual construction of a Chinese patriarchate. 
The "patriarchs" were no longer hallowed Indian exegetes or foreign 
translators but the charismatic Chinese masters who were retrospec
tively judged as "founders" of the new traditions. 

Many of the features of the new Buddhism are represented by Tu
shun (557-640), the shadowy figure in whom the later Hua-yen tra
dition was to discover its first patriarch. He is now perhaps best 
known as the putative author of the Fa-chieh kuan-men (Discernments 
of the dharmadhatu).3 Yet, despite the enormous contribution that 
this text made to the subsequent development of Hua-yen thought, it 

2 Five of what are traditionally reckoned as the six exegetical traditions of the fifth 
and six centuries were based on Indian scholastic treatises. Only the so-called NirvaQa 
(Nieh-p'an) tradition was based on a scripture. The other five exegetical traditions are 
the Ti-Iun, based on Bodhiruci's translation of Vasubandhu's Daiabhumikabhii.!"ya (Shih
ti ching tun); the She-lun, based on Paramartha's translation of the Mahiiyllnasa1flgraha 
(Ta-sheng she tun); the San-lun, based on three treatises of Nagarjuna; the Abhidharma, 
based on the Sarvastivadin Abhidharma; and the Ch'eng-shih. based on a translation 
(Ch'eng-shih tun) of an otherwise unknown Indian Buddhist treatise, whose Sanskrit 
title may have been either Tattvasiddhi or Satyasiddhi. By contrast, Tien-t'ai. Hua-yen, 
and Pure Land all legitimate their teachings by appealing to a single scripture or scrip
tural corpus. Although the Ch'an claim to be based on extra-canonical authority ap
pears to be an exception, one should note that it, too. rejects the scholastic tradition 
and looks back to the authority of the Buddha. Its major difference from traditions 
like Tien-t'ai and H ua-yen is that, whereas they look back to the words of the Buddha, 
Ch'an claims special access to the Buddha's enlightenment. 

3 This text occurs in two slightly different versions in Ch'eng-kuan's and Tsung-mi's 
commentary, Hua-yen fa-chieh hsoon:rhing (no. 1883) and Chu hua-yen fa-chieh kuan-men 
(no. 1884). in T 45. It is available in several translations, the most recent of which is 
that of Thomas Cleary. who includes it along with Ch'eng-kuan's commentary in his 
Entry into the Inconceivable, pp. 69-124. The best translation, which is also thoroughly 
annotated, is that of Gimello, included as an appendix to his "Chih-yen." pp. 454-510. 
Tu-shun's authorship of this text has been milch controverted. For a good summary 
of the various arguments, and a strong argument in favor of Tu-shun's authorship, 
see Gimello, "Chih-yen," pp. 80-93. Kimura Kiyotaka has reopened the issue in his 
Slwki chilgoku k.egon shiso no k.enkyft, pp. 328-370. Despite the strong case Gimello makes 
for Tu-shun's authorship, I agree with Kimura that the evidence is ultimately inconclu
sive, and that we must suspend final judgment on the matter. Nevertheless, for sim
plicity's sake, in what follows I will talk as if Tu-shun were the author of the Fa-chieh 
kuan-men. while noting here for the record that the controversy has yet to be defini
tively settled. 
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was primarily as a charismatic miracle-working monk, and not as a 
scholar or philosophical innovator, that Tu-shun was remembered in 
the Tang. Tao-hsuan (596-667), for instance, places his biography in 
the section dealing with thaumaturges (kan-t'ung), and not that deal
ing with exegetes (i-chieh), in his Hsil kao-seng chuan (Continued biog
raphies of eminent monks).4 In contrast to the learned monks of the 
large metropolitan temples who devoted their energies to the scho
lastic exegesis of the Hua-yen (Avata1!Maka) Siltra, Tu-shun lived 
among the people in the countryside, where he gained a reputation 
as a monk skilled in exorcizing demons and curing the sick. His thau
maturgical feats, of course, were palpable proof of his meditative 
prowess. His religious practice presumably involved the recitation of 
the Hua-yen Siltra, as he urges this practice on one of his disciples.5 

Indeed, many of the figures associated with the early Hua-yen cult at 
the end of the sixth century were known for the extraordinary pow
ers they developed as a result of reciting the sutra.6 

The text that is associated with Tu-shun, the Fa-chieh kuan-men, 
contained in seminal form many of the ideas and themes that were 
developed within the subsequent Hua-yen tradition, and its style and 
content exhibit features typical of the new Buddhism. The work is 
divided into three main sections: the discernment of true emptiness 
(chen-k'ung kuan-fa) , the discernment of the mutual nonobstruction of 
principle and phenomena (Ii-shih wu-ai kuan), and the discernment of 
total pervasion and inclusion (chou-pien han-jung kuan).7 

The progression of Tu-shun's three discernments reflects typically 
Chinese reservations about the negative conative implications of the 
teaching of emptiness. But unlike the misguided attempts to under
stand emptiness in "Neo-Taoist" ontological terms characteristic of 
the foregoing centuries, Tu-shun demonstrates an accurate and au
thoritative comprehension of this cardinal Mahayana notion. Indeed, 
the first discernment represents a concise distillation of standard 
Madhyamaka understanding of the relationship of emptiness (k'ung; 
sunyatii) and form (se; rapa). However, whereas the first discernment 
demonstrates the true emptiness of reality, it does not yet reveal its 
marvelous actuality (miao-yu). This is only accomplished in the next 
two discernments, which introduce the terms principle (li)8 and phe

4 See T 50.653bI5-654aI3. 

5 See Hua-yen ching chuan-chi, T 51.166c 1O. 

6 See my "The Teaching of Men and Gods," pp. 278-296. See also Kamata Shigeo's 

Chilgoku kegon shisoshi no kenkyil, pp. 42-47 and 235-248, to which my study is indebted. 
7 My comments on this text are based on Gimello, "Chih-yen," chap. 1, a portion of 

which was published in Gimello, "Apopathic and Kataphatic Discourse in Mahayana." 
8 The meaning that Ii has for the Hua-yen tradition changes in the course of the 
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nomena (shih). These terms, which became defining features of the 
Hua-yen lexicon, are drawn from the Chinese philosophical tradition 
and, as they appear in the second discernment, represent a significant 
development in the appropriation of emptiness. The replacement of 
"emptiness" by "principle" signals an important step in the direction 
of evolving a more affirmative discourse-a theme that will recur as 
a major leit motif in the chapters to come. 

Tu-shun's replacement of "form" by "phenomenon" marks a com
parably important shift toward an affirmation of the phenomenal 
world.9 The second discernment elucidates various ways in which 
phenomena and principle interrelate. Because they instantiate prin
ciple, all phenomena are thereby validated. This positive valuation of 
the phenomenal world culminates in the third discernment, that of 
total pervasion and inclusion. With this final discernment principle 
itself is ultimately transcended, and one enters the world of total in
terpenetration for which the Hua-yen tradition is justly famous. Each 
and every phenomenon is not only seen to contain each and every 
other phenomenon, but all phenomena are also seen to contain the 
totality of the unobstructed interpenetration of all phenomena. It is 
this vision that the Hua-yen tradition avers as uniquely its own. The 
ten "gates" in terms of which Tu-shun elucidates this discernment 
were adapted by his disciple Chih-yen (602-668) as the ten profun
dities (shih-hsiian), which were taken by Fa-tsang (643-712) to repre
sent content of the Buddha's enlightenment. Ch'eng-kuan (738-839) 
later claimed the ten profundities exemplify the distinctively Hua
yen teaching of the unobstructed interpenetration of phenomena 
(shih-shih wu-ai), the rubric by which this vision is subsequently most 
commonly known. 

Such are some of the main ideas that assured the Fa-chieh kuan-men 
a central place in the Hua-yen tradition. The tradition prizes Tu
shun's text as a concise exposition of the essential purport of the Hua
yen Sutra, and here it is worth noting how dissimilar it is in style from 

Tang. In the Fa-chieh kuan-men it is the principle that all forms are empty. As Gimello 
explains: "The term Ii reveals the true modal status of the concept of emptiness or 
indeterminability more clearly than did the word sunyata and without its negative co
native impact" ("Apophatic and Kataphatic Discourse," p. 128). With Fa-tsang, how
ever, li becomes associated with the one mind of the Awakening ofFaith, an association 
that becomes even stronger with Ch'eng-kuan and Tsung-mi, in which case it is more 
appropriately translated as "absolute." 

9 Gimelio notes that "discourse in terms of emptiness and forms seems still to dis
solve the world ofcommon experience and derogate its variety" ("Apophatic and Kata
phatic Discourse," p. 123). In contrast to a more typically Indian term such as 
dharma (ja), shih refers to the world of phenomenal experience, not to it.~ subpersonal 
constituents (ibid., pp. 124-125). 
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more traditional commentaries. As Robert Gimello observes, it "con
tains little of what we would normally associate with Buddhist exeget
ics. There are no labored 'chapter and verse' explanations, no para
phrases of obscure pasages, no definitions of technical vocabulary."lo 
Rather, as Tsung-mi claims in his commentary, the text represents 
Tu-shun's distillation of the essential meaning of the Hua-yen Siitra 
within the light of his own meditative experience.u Indeed, the text 
presents the truths of the siitra from the standpoint of religious prac
tice: its insights are put forth not as speculative propositions to be 
weighed in the balance of reason but as meditative discernments 
(kuan) whose meaning can only be realized in practice. Tu-shun's 
bold hermeneutical approach, so different from scholastic exegesis, 
as well as his emphasis on the "practical" content of the discernments, 
are characteristic of the innovations of the new Buddhism of the Sui 
and Tang. 

The dharmadhatu ifa-chieh) that Tu-shun takes as the central focus 
of his discernment is a concept that plays an important role in the 
Hua-yen Sutra itself. The term, of course, has a long history in Bud
dhism; and its multiple connotations cannot adequately be conveyed 
by any single English translation.12 "Dhatu" has a range of meaning 
almost as broad as "dharma."13 Among other things, it can mean "el

10 Gimello, "Chih-yen," p. 125. 

11 T 45.684cl4-18; for a translation see Gimello, "Chih-yen," p. 127. 

12 A good survey of the wide range of meanings that "dharmadhatu" has throughout 


Buddhist thought can be found in Kang Nam Oh's dissertation, "A Study of Chinese 
Hua-yen Buddhism with Special Reference to the Dharmadhtitu (fa-chieh) Doctrine," pp. 
11-35; Oh summarizes the main points of his dissertation in his article "Dharmadhtitu: 

An Introduction to Hua-yen Buddhism." 
13 Fa-tsang indicates some of the ways in which dharmadhatu could be interpreted 

in his discussion at the beginning of his commentary on the "Ju fa-chieh p'in" (Enter
ing the Dharmadhatu chapter) of the Hua-yen Sutra in his T'an-hsilan chi (T 
35.440bllff.-cf. T 44.63bl8--21). He points out that in the compound "dharma
dhatu" Ila-chieh) , "dharma" (fa) can have three meanings: that which upholds (ch'ih) , that 
which serves as a norm (kuei-tse), and mental object (tui-I). "Dhatu" (chieh) likewise has 
three meanings: the cause (yin) (uppn which noble path is realized), the nature (hsing) 
(upon which all dharmas are based), and the differentiated (fen-ch'j) (since all condi
tionally originated phenomena are distinct from one another). According to the first 
and second senses of dhatu, "dharmadhatu" refers to either the cause for the realiza
tion of the noble path or the underlying nature of phenomenal reality. In either case, 
its meaning is closely related to the tath::!.gatagarbha, and, indeed, in tathagatagarbha 
texts such as the Ratnagotravibhtiga the two terms are used synonymously. In the third 
sense of dhatu, however, Fa-tsang points out that dharma is equivalent to dhatu; 
"dharmadhatu" can thus also be understood to refer to differentiated phenomena. It 
is in this last sense that Fa-tsang uses the term in his Treatise on the Five Teachings (Wu
chiao chang); see Liu Ming-Wood, "The Teaching of Fa-tsang," pp. 391-396. Tsung
mi, as will be seen, understands the dharmadhatu in terms of the tathagatagarbha. 
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ement," "cause," "essence," and "realm"; hence the compound "dhar
madhatu" can refer to the "dharma-element" that inheres in all be
ings as the "cause" of their enlightenment as well as the "essence of 
all dharmas" or the "realm of dharma" that is realized in enlighten
ment. "Dharmadhatu" is particularly associated with the last chapter 
of the Hua-yen Sutra, the ':Iu fa-chieh p'in" (Chapter on entering the 
dharmadhatu). This chapter, which originated as an independent 
scripture (the GarJ¢avyuha), was regarded by Chinese Buddhists as the 
culmination of the siitra, wherein the philosophical content elabo
rated in the preceding chapters was reenacted in an allegory of the 
Buddhist path. It describes the visits of a young pilgrim, Sudhana, to 
fifty-three "good friends" (kalyiirJamitra) in his quest for enlighten
ment. Sudhana's pilgrimage reaches its dramatic climax with his 
meeting of Maitreya, the future Buddha, who snaps his fingers, 
thereby opening the door to his marvelous tower. When Sudhana en
ters, he experiences the totality of the dharmadhatu, which contains 
all world systems, in a mind-boggling succession of increasingly fan
tastic visions of interpenetration. 14 

The Hua-yen Sutra that inspired Tu-shun's vision of interpenetra
tion is a prodigious work, being the longest of all Mahayana scrip
tures. It is actually a compendium of a number of texts, many of 
which originally circulated as siitras in their own right, that were 
combined sometime around or before the beginning of the fifth cen
tury when it was first brought to China from Khotan (408) and sub
sequently translated by Buddhabhadra (418-422).15 A more devel
oped version of the text was later translated by the Khotartese master 
Sik~ananda at the very end of the seventh century (695-699). It 
would be futile, and not particularly useful, to try to summarize the 
contents of the siitra here, for the Hua-yen tradition that took its 
name and spiritual warrant from this text was not primarily con
cerned with a careful exegesis of the original meaning of the scrip
ture. Rather, what it discovered in the text was the justification for a 
number of ideas and metaphors in terms of which it elaborated its 

14 This episode represents the conclusion of Sudhana's pilgrimage in Buddha
bhadra's translation of the text. Even though Sik~nanda's translation adds a second 
and final visit to MafijusrI, Sudhana's entrance into Maitreya's tower remains the dra
matic climax of his pilgrimage. For an English translation of the Sik~nanda version (T 
10.434c-437c), see Thomas Cleary, trans., The Flcwer Orna1ltfflt Scripture, 3; 365-374. 
For a summary of Sudhana's pilgrimage, see Jan Fontein, The Pilgrimage of Swlhana, 
pp. 5-14. For an interesting discussion of Maitreya's tower as the possible inspiration 
for BarabucJur. see Luis O. ('.omez, "Observations of the Role of the Gary!avyuha in the 
Design of BarabucJur." See also Gomez, "Selected Verses frolll the Gary!avyilha." 

15 A good summary of the research on the origins of this text can be found in Liu's 
"The Teaching of Fa-tsang," pp. 34-59. 
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own body of doctrine. Many of the key Hua-yen doctrines that were 
inspired by the scripture (such as nature origination, the conditioned 
origination of the dharmadhatu, the samadhi of oceanic reflection, 
or the six aspects of all dharmas) played only a peripheral role in or 
had a tenuous connection with the actual Hua-yen Sutra itself. The 
great commentaries written on the text by Fa-tsang and Ch'eng-kuan 
were not so much concerned with tendering a faithful and judicious 
interpretation of the words of the text as they were with using the 
text as a basis from which to advance a doctrinal agenda that was 
determined by the context of Sui-Tang Buddhism. 

The career of the second Hua-yen "patriarch," Chih-yen, illustrates 
other aspects of the new Buddhism. His biography, as recorded in 
Fa-tsang's Hua-yen ching chuan-chi (Record of the transmission of the 
Hua-yen Sutra), presents a dramatic account of his spiritual develop
ment.16 It informs us that Chih-yen was inducted into the sangha in 
his twelfth year by Tu-shun. Tu-shun apparently laid his hand on the 
boy's head and told his parents that he belonged to him. He accord
ingly took Chih-yen back with him to the Chih-hsiang temple on 
Mount Chung-nan, where he entrusted his education to one of his 
senior disciples. Chih-yen subsequently moved on to study under 
some of the leading scholars in the capital. His early curriculum con
sisted in a comprehensive study of almost all of the major currents of 
the scholastic thought that had evolved during the fifth and sixth cen
turiesP Chih-yen proved himself a deft student, quickly mastering 
the complexities of this abstruse fare. However, far from endowing 
him with self-confidence, his command of these teachings only awak
ened a profound sense of despair. Perplexed over their lack of una
nimity, Chih-yen then decided, in a gesture emblematic of the spirit 
of the new Buddhism, to reject the scholastic tradition and turn to 
the scriptures for the resolution of his doubts. Entrusting his fate to 
the "hand of faith," he selected the Hua-yen Sutra from the collection 
of scriptures and embarked on a thorough study of the text and its 
commentaries. Yet even this did not fully settle his mind. Then, ac
cording to Fa-tsang, a strange monk, who mysteriously vanished as 
soon as he had spoken, directed him to meditate for two months on 
the meaning of the six aspects (liu-hsiang) of all dharmas expounded 
in the chapter on the ten bodhisattva stages. In less than a month of 
strenuous meditation, Chih-yen attained a profound understanding 
and accordingly, at the age of twenty-six, wrote a five-fascicle com

16 See T 5 1. 163bl8-164bI3. For a translation see Gimello, "Chih-yen," pp. 59-60, 

148-153, and 343-345. 
17 Of the six exegetical traditions, Chih-yen's biography mentions all but the San

lun, which, significantly, represents the Chinese appropriation of Madhyamaka. 
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mentary on the satra known as the Sou-hsilan chi (Record inquiring 
into the profundities [of the Hua-yen SUlran. ls After any lingering 
uncertainty over the correctness of his interpretation was dispelled 
by a dream, he abandoned the life of the cloister to "wander in the 
hinterlands," in an apparent decision to follow in the footsteps of his 
original master, Tu-shun. 19 

The following three decades of Chih-yen's life are lost in obscurity, 
and he does not reemerge into public view until the end of his life. 
Some of the features of Chih-yen's early years can be noted here, 
however. His rejection of the scholastic tradition that had been a ma
jor component of his youthful training, his turning to the authority 
of the Buddha's word for the resolution of his doubts, and his reli
ance on his own meditational experience as the final basis for pene
trating the meaning of the satra are all characteristic of the spirit of 
the new Buddhism. The "six aspects," which formed the content of the 
meditation that led to his hermeneutical breakthrough, appear only 
incidently in the Hua-yen Siitra as part of an enumeration of the vir
tues of the novice bodhisattva and in no way constitute a discernible 
theme within the original text.20 Such a creative appropriation of 
scripture is another distinguishing feature of the new Buddhism. 

After leaving Chih-yen in 628, Fa-tsang's biography resumes in 
661, when Chih-yen was awarded an imperial appointment as a chief 
lecturer. Chih-yen's final years brought recognition and acclaim. It 
was also during the last decade of his life that he completed two of 
his major works, the Wu-shih yao wen-ta (Fifty essential questions and 
answers)21 and K'ung-mu chang (Hua-yen miscellany).22 As the content 
of these works suggests, the event that seems to have precipitated 
Chih-yen's active reinvolvement in the world of Buddhist scholarship 
was Hsiian-tsang's return to China in 645 with a new version of Yoga
cara teachings.23 Indeed, the doctrinal efforts of the last decade of 

18 T 35.13b-106b, the full title of which is Ta-fang-hUllng fo hua-yen ching sou-hsuan 
fen-ch'i t'ung-chih fang-huei (The Mahavaipulyabuddhii:l.lata1f!Saka-sutra, a categorization of 
doctrine for the inquiry into its mysteries and a broad avenue for the access of pene
trating insight into its meanings); for a synopsis, see Gimello, "Chih-yen," pp. 532-534. 

19 For an insightful discussion of Chih-yen's early career, see Gimello. "Chih-yen." 
pp.154-170. 

20 Ibid., pp. 166-168. 
21 T 45.519a-536b; for a synopsis, see GimeUo, "Chih-yen." pp. 536-537. 
22 T 45.536c-589b, the full title of which is HUll-yen ching-nei chang-men teng-/;'a h'ung

mu chang (Essays on sundry topics in the HUll-yen Smra); for a synopsis see Gimello, 
"Chih-yen," pp. 539--542. 

2~ For an authoritative summary of Hsiian-tsang's new version of Yogacara, see 
Weinstein, "Imperial Patronage," pp. 291-297. 

http:teachings.23
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Chih-yen's career can be best understood as directed toward uphold
ing the new Buddhism against the influence of Hsuan-tsang's views. 24 

Hsuan-tsang (596-664) was one of the most celebrated monks of 
the entire Tang period, and the story of his pilgrimage to the west
ern regions has been elaborated in over a thousand years of popular 
literature of all genres. After his return, Hsuan-tsang was enthusias
tically patronized by the emperor Tai-tsung, who helped him estab
lish a translation bureau that in the next two decades rendered a 
large body of texts into Chinese, many of which belonged to the 
Yogadira tradition of Indian Mahayana. Hsuan-tsang used these texts 
to introduce a new version of Yogacara that was in many ways at odds 
with what previously had become accepted as the established Yoga
cara tradition in China. The most flagrant point of controversy had 
to do wiL"'I the claim that there was a special class of beings who were 
irrevocably banned from the prospect of attaining enlightenment. 
This doctrine in particular struck at the heart of what had become a 
cardinal tenet of all the Chinese Buddhist traditions (namely, that all 
beings have the capacity to achieve Buddhahood), and it was largely 
on this score that Chih-yen and the subsequent Hua-yen tradition 
classified Hsuan-tsang's brand of Buddhism as only a quasi-Maha
yana teaching. 

Thus, even though Hsuan-tsang's teaching chronologically falls 
within the Tang period, its overall approach to Buddhism, especially 
its reliance on Indian sources of authority,25 is more characteristic of 
the exegetical traditions of the fifth and sixth centuries. Moreover, in 
doctrinal terms, Chinese Buddhists saw it as harking back to a more 
primitive understanding of Mahayana. Chih-yen's reaction to Hsuan
tsang's new teachings, which the Hua-yen tradition referred to as Fa
hsiang, underscores the importance of a doctrine that had become a 
central article of faith among all the traditions of the new Buddhism. 

This doctrine was the Buddha-nature or, as it is known in more 
technical nomenclature, the tathagatagarbha (ju-lai-tsang). Meaning 
both the "embryo" or "womb of the Tathagata," this doctrine re
ferred to the potentiality for Buddhahood that existed embryonically 

24 For a thorough discussion of this point, see Gimello, "Chih-yen," pp. 338-414. 
25 This is well illustrated by an episode Gimello notes in Hsuan-tsang's biography. 

Hsuan-tsang seems to have experienced a crisis not unlike Chih-yen's, but his response 
was completely different. Instead of turning to the scriptures for a resolution of the 
doubts brought about by his awareness of the conflicting interpretations of Buddhist 
doctrine found in the scholastic tradition, he left for India to find the definitive version 
of Yogacarabhiimi (see ibid., pp. 348--350). Indeed, their different responses can be 
taken as emblematic of the difference between the earlier exegetical Buddhism and 
the new Buddhism represented by Tu-shun and Chih-yen. 
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within all sentient beings as well as the pure principle of Buddhahood 
that appeared enwombed within defiled sentient existence. Even 
though this doctrine seems to have been of relatively minor impor
tance in Indian Buddhism, it assumed a significance in Chinese Bud
dhism that enabled it to stand on its own as a distinct tradition of 
Mahayana alongside of the two great Indian traditions of Madhya
maka and Yogacara. This doctrine resonated with some of the peren
nial preoccupations of indigenous Chinese thought, such as its at
tempt to define human nature, clarify the sources of ethical action, 
and uncover the underlying ontological matrix from which the phe
nomenal world evolves. Chinese Buddhists not only valued the tatha
gatagarbha doctrine for providing a basis for faith in the universal 
accessibility of enlightenment but also found within it a rationale for 
qualifying the radical apophasis of the Madhyamaka teaching of 
emptiness and thus developing a vision of Buddhism that affirmed 
life in this world. The Chinese appropriation of this doctrine was 
elaborated in a number of apocryphal texts, most notably the Awak
ening of Faith in Mahayana (Ta-sheng ch'i-hsin lun), a treatise that will 
figure heavily in the chapters to come. 

The tathagatagarbha doctrine was central to the earlier Chinese 
Yogacara tradition to which Chih-yen appealed in his refutation of 
Hsuan-tsang's new Yogacara teaching. In his Wu-shih yao wen-ta and 
K'ung-mu chang, Chih-yen drew from the doctrinal arsenal that had 
previously been developed within the Ti-Iun and She-Iun traditions 
and reformulated them so as to defend Tu-shun's new vision. The 
tathagatagarbha, especially as it was developed in the Awakening of 
Faith, was also important in Fa-tsang's systematization of Hua-yen. 
Fa-tsang studied under Chih-yen in the imperial capital of Ch'ang-an 
from 662 until 668. In 670, only two years after Chih-yen's death, Fa
tsang was installed as abbot of the Tai-yuan temple, which the future 
empress Wu dedicated to the memory of her deceased mother, thus 
beginning the imperial patronage that was to continue throughout 
the rest of his life.26 

Fa-tsang is usually credited with bringing Hua-yen thought to its 
final culmination, and the subsequent history of the tradition is often 
treated as a footnote to his grand achievement. The contributions of 
later Tang figures such as Ch'eng-kuan and Tsung-mi (not to men
tion the layman Li Tung-hsuan) thus frequently tend to be over
looked or minimalized. But such a picture of the tradition ignores the 
dynamic and many-faceted character of Hua-yen thought by slight

26 For a study of Fa-tsang's life, sec Yoshizu Yoshihide, "HOzli-den no kenkyii"; see 
also Liu, "The Teaching of Fa.tsang," pp. 2-18. 
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ing the importance of the changing historical context in which Hua
yen ideas evolved and changed throughout the course of the Tang 
dynasty. It also presupposes a standard of orthodoxy that is based on 
a static and one-dimensional understanding of the nature of a reli
gious tradition (tsung). Such an approach is wont to presume that be
cause the thought of a later figure like Tsung-mi deviates from the 
classical norm defined by Fa-tsang, it can be of only marginal impor
tance. Although the notion of a religious tradition (tsung) implies a 

~ 
shared sense of historical continuity, it does not thereby also imply 
that its concerns and goals are not subject to change. To gain a more 
rounded understanding of Hua-yen as a living historical tradition, 
one must set aside the value judgments implicit in such an ideological 
approach to Chinese Buddhism. 

A study of Tsung-mi's thought is thus valuable for clarifying the 
extent to which Hua-yen changed during the eighth and' early ninth 
centuries. By expanding our understanding of the diversity encom
passed within the tradition, it thereby also provides a corrective to the 
tendency to define the essence of a tradition such as Hua-yen in 
terms of a normative doctrine wholly detached from any historical 
context. Later chapters will take Fa-tsang's formulation of Hua-yen 
as a base from which to gauge the scope of such change by comparing 
his hierarchical classification of Buddhist teachings with that of 
Tsung-mi. Such a comparison shows that Tsung-mi's revalorization 
of H ua-yen thought extended to some of the most fundamental ori
entations of the tradition. Most notably, Tsung-mi deleted from his 
system of classification the very teaching that Fa-tsang had ranked 
highest-that is, the vision of the unobstructed interpenetration of 
phenomena that the earlier tradition had deemed to be the defining 
characteristic of Hua-yen thought. And it was precisely this vision 
that set Hua-yen apart from all other traditions of Buddhism and 
justified its claim to be the most profound teaching of the Buddha. 
Tsung-mi thereby displaced the Rua-yen Sutra, the scripture from 
which the tradition took its name, and ceded pride of place to the 
teaching exemplified by the Awakening ofFaith. 

The differences between Tsung-mi's and Fa-tsang's formulation of 
Hua-yen not only bring into focus the unique character of Tsung
mi's contribution, they also point to some of the larger forces to 
which the tradition had to adapt, the most important of which was 
the rise of Ch'an, the other major Chinese Buddhist tradition with 
which Tsung-mi was affiliated. Just as a study of Tsung-mi's writings 
yields a more balanced understanding of the Hua-yen tradition, it 
also helps to form a clearer picture of Ch'an during the late Tang. 
Tsung-mi wrote two major works on Ch'an that survive: the Preface 

--------.--.----......--~~- 
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to the Collected Writings on the Source of Ch'an (Ch'an-yiian chu-ch'uan-chi 
tu-hsu, referred to hereafter as Ch'an Preface)27 and the Chart of the 
Master-Disciple Succession of the Ch'an Gate that Transmits the Mind 
Ground in China (Chung-hua ch'uan-hsin-ti ch'an-men srnh-tzu ch'eng-hsi 
t'u, referred to hereafter as Ch'an Chart).28 These works are especially 
valuable because they offer a contemporary account of Ch'an during 
the late Tang and so provide a corrective to the traditional picture 
of Ch'an that only assumed its definitive form during the Sung (960
1279). Tsung-mi describes several traditions that, because they did 
not survive into the Sung, were not recorded in the standard Sung 
histories of the transmission of the lamp. Modern historians have 
thus been able to use Tsung-mi's writings along with the Tun-huang 
manuscripts to reconstruct the history of Tang-dynasty Ch'an. 

The traditional picture of Ch'an history is encapsulated in the 
well-known formula retrospectively attributed to Bodhidharma, the 
legendary figure believed to have brought Ch'an to China-namely, 
that Ch'an is "a special transmission independent of the doctrinal 
teachings (chiao-wai pieh-ch'uan) that does not rely on the written word 
(pu-li wen-tzu) but, by directly pointing to the human mind (chih-chih 
jen-hsin) , enables humans to see their nature and realize their Bud
dhahood (chien-hsing ch'englo)." These four phrases express the tra
dition's claim to represent "mind-to-mind transmission" (i-hsin

27 T 48, no. 2015..For a critically edited, annotated version of the text with Japanese 
translation, see Kamata Shigeo, trans., Zengen shosenshu tojo, which will be cited as "K" 
hereafter. Jeffrey Broughton has translated this text as pan of his 1975 Columbia U ni
versity Ph.D. dissertation, "Kuei-feng '!'sung-mi: The Convergence of Ch'an and the 
Teachings," which will be cited as "B" hereafter..For a discussion of the Tun-huang 
version of this text, see Tanaka Ryosho, "Tonkobon Zengen shosenshu tojo zankan ko" 
(the original version of which has been reprinted in his Tonko zenshii bunken no kenkyu). 

28 HTC 110,433c--438b. A critically edited, annotated version of the text with Japa
nese translation is also contained in Kamata's Zengen shosenshu tojo. Based on a compar
ison with the quotations from this text that appear in Chinul's Popchip py6rhaeng nok 
chliryo pyongip sagi (hereafter referred to as Ch6ryo), Ui Hakuju has pointed out that the 
HTC edition is missing some 288 characters; see Zenshiishi kenkyU, 3:477-510. Kamata 
has accordingly incorporated the missing section into his edition. The text seems to 
have originally borne the title of P'ei Hsiu shih-i wen, as a version with that title was 
recently discovered in Shinpukuji in Japan and has been published by Ishii Shiido in 
Zengaku kenkyu. The Shinpuku-ji text contains the missing section quoted by Chinul as 
well as three other short essays by Tsung-mi. These were all originally published to
gether as pan of a collection of essays Tsung-mi had written in response to questions 
from his lay and clerical followers that his disciples compiled shortly after his death 
under the title of Tao-su ch'ou-ta wen-chi. At SOme point the Ch'an Chart came to circu
late in a separate edition I.pieh-hsing; K. py6rhaeng) under the title of Fa-chi (K. PopchiP), 
and, as Jan Yiin-hua has argued persuasively in his "Fa-chi and Chinul's Understand
ing of Tsung-mi," it was that edition that formed the basis of Chinul's Piipchip pyiirhaeng 
nok chiJryo pyiingip sagi. 

http:Chart).28
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ch'uan-hsin) that links Chinese Ch'an masters through an unbroken 
patriarchal succession all the way back to the historical Buddha. The 
"mind" that is passed on is, of course, the Buddha's enlightened un
derstanding, and it is for that reason that the tradition does not need 
to base its authority on written texts, which, after all, are merely a 
reflection of the Buddha's experience. The ideas on which this theory 
are based can be traced back to the late seventh or early eighth cen
tury, but the theory itself did not assume final form as a set formula 
until the Sung.29 The Sung Ch'an historians looked back to the Tang 
period as a golden age and celebrated the sayings and doings of the 
great masters of the late eighth and ninth centuries as embodying its 
spirit. This picture also assumes that Ch'an had somehow fallen from 
its once pristine state when the exemplars of the late Tang lived and 


taught.

Such a vision, of course, is a myth that tells us more about the ideals 

and self-conception of Ch'an in the Sung than it does about its actual 
history in the Tang, and modern scholars, utilizing the window on 
early Ch'an history opened up by the Tun-huang documents, have 
directed their efforts toward deconstructing it. Yet, despite the enor
mous amount of work and the high quality of critical scholarship that 
has gone into rewriting the early history of Ch'an, Griffith Foulk has 
shown that much of that scholarship is still framed by preconceptions 
implicit in Sung Ch'an historiography.30 As such it assumes a notion 
of "Ch'an" for which there is little evidence in the Tang sources; nor 
has it yet succeeded in freeing itself from value judgments based on 
Ch'an theology of a mind-to-mind transmission and mythical notions 
of a "pure" Ch'an from which the later tradition fell. 

It is in this context that Tsung-mi's Ch'an writings are particularly 
valuable. One could even argue that they yield a better picture of the 
Ch'an landscape in the Tang than does any other single source. Tun
huang "Ch'an histories" like the Ch'uan fa-pao chi (Annals of the 
transmission of the dharma-treasure),31 Leng-ch'ieh shih-tzu chi (Rec
ords of the masters and disciples of the Lanka[avatara]),32 and Li-tai 

29 These four phrases first appear as a set formula in the Tsu-t'ing shih-yiian compiled 
by Shan-ch'ing in 1108; see HTC 113.66cl0-13; see also Isshii Miura and Ruth Fuller 

Sasaki, Zen Dust, pp. 229--230. 
30 See his 1987 University of Michigan Ph.D. dissertation, "The 'Ch'an School' and 

Its Place in the Buddhist Monastic Tradition." 
31 T 85, no. 2838, compiled by Tu Fei sometime during the first decade of the eighth 

century. For a critically edited, annotated version of the text with a Japanese transla
tion, see Yanagida Seizan, Shoki no zenshi I. John McRae has translated this text in his 
The Northern School and the Formation ofEarly Ch'an Buddhism. pp. 255-269. 

32 T 85, no. 2837. written by Ching-chiieh between 713 and 716. For a critically ed
ited, annotated version of the text with a Japanese translation, see Yanagida, Shoki no 
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fa-pao chi (Records of the dharma-treasure down through the gener
ations)33 chronicle the teachings and dharma succession within a par
ticular tradition. Such works are blatantly partisan, their main goal 
being to legitimate a particular tradition of Ch'an and either directly 
or indirectly impugn the claims of their rivals. Tsung-mi's work is 
unique in that it attempts a synthetic overview of the various Ch'an 
traditions of his day. Although the framework within which Tsung
mi discusses these traditions reflects his own sectarian standpoint, it 
is nevertheless creditable in its overall picture of the rich diversity 
that characterized the Ch'an of the late Tang. His account indicates 
that there was no particular teaching or approach to meditation that 
all the competing Ch'an traditions had in common. Tsung-mi, in fact, 
takes pains to show how various traditions were based on different 
Buddhist teachings and how they accordingly drew different conclu
sions about the implications of those teachings for Buddhist practice. 
His writings demonstrate that "Ch'an" in the late Tang was still a 
relatively amorphous phenomenon. While the different traditions all 
shared a common claim of lineal connection with Bodhidharma, 
there was as yet no clear idea of a "Ch'an" school. Nor is there any 
evidence of a distinctively "Ch'an" institution. What seems to emerge 
as unique is a new rhetoric expressing a heightened sensitivity to the 
danger of dualistic formulations that was occasioned by Shen-hui's 
attack on the Northern tradition associated with Shen-hsiu and his 
followers.34 

With Shen-hsiu's (606?-706) grand welcome to the court at the be
ginning of the eighth century, Ch'an3!\ began to emerge from an iso
lated and self-contained phenomenon into a national movement. 
Shen-hsiu's East Mountain tradition was lavishly patronized by em
press Wu (r. 690-705), and his cohorts and disciples were honored 
by subsequent monarchs. Although Shen-hsiu's tradition continued 
to thrive throughout the eighth century,36 the particular form of 
Ch'an that is most important for understanding Tsung-mi's back
ground grew out of a rival movement begun by Ho-tse Shen-hui 
(684-758), the master from whom Tsung-mi claimed descent. In a 
series of public lectures beginning in 730, Shen-hui denounced the 

zenshi I. J. C. Cleary has translated this text in his Zen Dawn; see review by John McRae 
in The Eastern Buddhist. 

S3 T 51, no. 2075, compiled around 780. For a critically edited, annotated version of 
the text with a Japanese translation, see Yanagida Seizan, Shoki no unshi II. 

M See John McRae, "Shen-hui and the Teaching of Sudden Enlightenment in Early 
Ch'an Buddhism." 

35 Or, more accurately, what retrospectively came to be seen as Ch'an. 
!l6 The best account of this line of Ch'an can be found in McRae's The Northern School. 

http:followers.34
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tradition represented by Shen-hsiu's successors on two main counts. 
The first called into question the credentials of Shen-hsiu's lineage. 
Shen-hui charged that the fifth patriarch Hung-jen (601--674) had 
not transmitted the dharma to Shen-hsiu, as his followers claimed, 
but had secretly transmitted it to an obscure disciple named Hui
neng (638-713), who was therefore the sole legitimate sixth patriarch 
of Ch'an. As proof of the transmission, Shen-hui alleged that the fifth 
patriarch had given Hui-neng the robe that had been passed down 

from Bodhidharma. 
Shen-hui went on to claim that Shen-hsiu had not received the 

transmission from the fifth patriarch because his understanding of 
Ch'an was defective. Whereas Shen-hsiu taught a "gradualistic" ap
proach to meditation practice that was fundamentally dualistic, Hui
neng advocated the true "sudden" teaching of no-thought (wu-nien). 
Shen-hui's criticisms were later developed in the Platform Siltra, 
where the famous story over the exchange of verses between Shen
hsiu and H ui-neng became the accepted explanation for the split be
tween the Northern and Southern lines of Ch'an. Shen-hui's attack 
initiated a period of sectarian rivalry that characterizes much of the 
history of Ch'an in the eighth century. In addition to the Northern 
and Southern rift, the Ox-head (Niu-t'ou) tradition arose as an alter
native untainted by the invective associated with Northern and 
Southern controversy.37 

With the An Lu-shan rebellion in the middle of the eighth century, 
the Chinese political order became fragmented, patterns of patron
age changed, and Ch'an began to develop in a number of regional 
forms. Among these, the Szechwan traditions documented by Tsung
mi were particularly important, for it was out of that milieu that the 
style of Ch'an that was later to emerge as orthodox in the Sung de
veloped. Shen-hui's influence was particularly strong in Szechwan. 
His teaching of no-thought was a central element in the teachings of 
both Wu-hsiang (694-762) and Wu-chu (714-774), two of the major 
figures in this region, and his story of the transmission of the patri
archal robe was further daborated in the Li-tai fa-pao chi, where it was 
used to legitimate the claims of the Pao-t'ang tradition of Wu-chu. 

Tsung-mi was sharply critical of the Pao-t'ang tradition, and it is in 
light of his qualms about its radical extension of the meaning of non
dualism that his criticism of the Hung-chou tradition is best under
stood. The Hung-chou tradition derived from Ma-tsu Tao-i (709
788), who, like Tsung-mi, hailed from Szechwan. It boasted a succes
sion ofgreat teachers-such as Pai-chang, Huang-po, and Lin-chi-and 

3'7 See John McRae, "The Ox-head School of Chinese Ch'an Buddhism." 
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was the tradition from which four out of the five main lineages of 
Sung Ch'an claimed descent. The essential criticism that Tsung-mi 
leveled against the Hung-chou tradition was that its attitude that 
Ch'an practice consisted in "entrusting oneself to act freely according 
to the nature of one's feelings" had dangerous antinomian implica
tions. Tsung-mi's sensitivity to such ethical concerns gains impor
tance when seen in the context of his reaction to the Pao-t'ang tradi
tion, which had, according to his account, interpreted Shen-hui's 
teaching of "no-thought" to entail the rejection of all forms of tradi
tional Buddhist ethical practice and ritual observance. In exploring 
this theme in later chapters I shall argue that Tsung-mi saw a similar
ity in the ethical import of the Hung-chou line of Ch'an and the re
ligious paradigm associated with the Hua-yen Siltra, which helps ex
plain why he displaced that text in favor of the Awakening of Faith in 
his systematic evaluation of Buddhist teachings. 

Tsung-mi's response to the Ch'an movements of his day--espe
cially his critique of the Hung-chou tradition-thus provides the con
text for understanding his reformulation of Hua-yen theory. The 
various revisions that he made in Hua-yen thought can all be seen in 
terms of his attempt to provide an ontological basis and philosophical 
rationale for Ch'an practice. For this purpose the Awakening of Faith 
provided a more appropriate model than the Hua-yen Siltra. It at 
once offered an ontology that locates enlightenment within the orig
inal nature of man and at the same time furnished an explanation of 
how the process of delusion arises and perpetuates itself. As chapter 
7 will detail, Tsung-mi took this text to provide a "cosmogony" that 
he made serve as a "map" for Buddhist practice. 

Tsung-mi's adaptation of the cosmogony he derived from the 
Awakening ofFaith thus served to establish a clear linkage between the 
ontOlogical basis of reality and ethical behavior and thereby to check 
the antinomian dangers that he perceived in the Pao-t'ang and Hung
chou teachings. The ethical tenor of Tsung-mi's critique also points 
to the lasting influence of the Confucian moral vision that he had 
absorbed in his early studies before his Ch'an conversion at the age 
of twenty-four. Moreover, his attempt to articulate the ultimate 
ground for religious practice, and his related criticism of the more 
radical interpretations of Ch'an, foreshadow both the general con
cerns and specific moves seen in Chu Hsi's (1130-1200) Neo-Confu
cian criticism of Buddhism in the Sung. Indeed, the kind of theory 
articulated in Tsung-mi's interpretation of the Awakening ofFaith re
fined the set of issues in terms of which Neo-Confucian thinkers for
mulated their response to Buddhism. Not only does the specifically 
ethical thrust of Tsung-mi's critique of Hung-chou Ch'an parallel 
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Chu Hsi's subsequent critique of Buddhism, but the very form that 
Tsung-mi's defense takes anticipates in fascinating ways Chu Hsi's 
theory of human nature. The last chapter of this study will accord
ingly show how Chu Hsi's critique of the Buddhist understanding of 
human nature paralleled Tsung-mi's critique of the Hung-chou tra

dition. 
A study of Tsung-mi's thought is thus not only important for un

derstanding some of the major developments within the Chinese 
Buddhist world of the late Tang but also for bringing into focus 
some of the recurring themes in Chinese intellectual history that are 
important for understanding the complex process by which Bud
dhism accommodated itself to Chinese cultllral values at the same 
time that it thereby also transformed those values. An examination 
of the life and thought of Tsung-mi therefore offers a pivotal van
tage point for understanding how the Chinese adapted Buddhism to 
their own religious and philosophical concerns as well as clarifying 
the ways in which Buddhism expanded the realm of discourse in 
which those concerns were conceived. 

Tsung-mi's interests were not confined to Hua-yen and Ch'an. His 
scholarship was broad ranging, and he wrote commentaries to a va
riety of Buddhist texts. The ones for which he is best known deal with 
the Scripture of Perfect Enlightenment (Yuan-chueh ching). But he also 
wrote commentaries on an array of texts as diverse as the Diamond 
Sutra, the Nirvd1JiL Sutra, the Ch'eng wei-shih lun, the Yu-lan-p'en ching, 
and the Pien-tsung lun-a sample covering a spectrum of interests 
from the paradoxes of the Perfection of Wisdom, the universality of 
Buddha-nature within all beings, a technical exposition of the mean
ing of the Yogacara doctrine of representation-only, the story of 
Maudgalyayana's rescue of his mother from hell as an expression of 
Buddhist filiality enacted in the popular ghost festival, to Hsieh Ling
yun's famous early fifth-century defense of Tao-sheng's theory of 
sudden enlightenment:38 

38 Of these five last mentioned works, only Tsung-mi's commentary to the Yil-lan
p'en ching survives (T no. 1792). For a discussion of this text, see Stephen Teiser, The 
Ghost Festival in Medieval China. Tsung-mi mentions his commentaries to the Diamond 
Sutra and the Ch'eng wei-shih lun in his own autobiographical comments (see chapter 2). 
The other commentaries are listed in an appendix to the Tun-huang version of the 
Ch'an Preface; see Tanaka, "Tonkobon Zengen shosenshu tojo zankan ko." See appendix 

II for a discussion ofTsung-mi's oeuvre. 
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In addition to such predominantly doctrinal interests, Tsung-mi 
was also deeply concerned with Buddhist practice. He not only took 
pains to articulate the theoretical basis of Buddhist practice but also 
wrote extensively on its details as well. Most noteworthy in this regard 
is his massive eighteen-fascicle ritual manual, the Yilan-chueh ching 
tao-t'ang hsiu-cheng i, which drew extensively from Chih-i's (538-597) 
various ritual and meditation manuals in order to elaborate a com
plex program of ritual and meditation practice in terms of the Scrip
ture of Perfect Enlightenment.39 Tsung-mi also wrote a four-fascicle 
commentary on the Ssu-fen til, based on the Dharmagupta vinaya 
adapted by Tao-hsuan, and composed hymns to be used in Buddhist 
liturgy. 

While his commentaries and ritual manuals were aimed at a largely 
monastic audience, he also composed works with a broader appeal, 
including a number of essays written in response to queries posed by 
prominent literati of his day. The most famous of these was undoubt
edly his Inquiry into the Origin of Man (Yilan jen tun), with which later 
chapters will be much concerned. 

Such a diversity of interest drew fire from more sectarian quarters, 
and Tsung-mi was criticized for it by both contemporaries and later 
generations. On the question of whether Tsung-mi was rightly to be 
regarded as a Ch'an practitioner, vinaya specialist, or textual exegete, 
Tsan-ning (919-1001) commented: "Tsung-mi is a country fought 
over on all sides. Yet none has succeeded in laying claim to him."40 
He then quoted from Tsung-mi's epitaph, written by his lay disciple 
P'ei Hsiu (787?-860): 

Critics claim that the great master did not observe ch'an practice but lec
tured widely on [Buddhist] scriptures and treatises, traveled about to fa
mous cities and the great capitals, and took his task to be the promotion 
[of Buddhism]. Does this not show that he was a slave to his erudition? 

Is it not that he had not yet forgotten fame and profit? 

!9 HTC I28.36Ia-498c. In his Tendai shO shikim 1W kenkyu, Sekiguchi Shindai has 
shown that the discussions of meditation found in the first and last two fascicles of this 
text consist almost entirely of excerpts from Chih-i's Hsiao chih-kuan reassembled in a 
different order; see also Kamata Shigeo, ShUmitsu kyogaku no shisoshi-teki kenkyu, pp. 
499-608. The first two fascicles of the text draw on Chih-i's Fa-hua san-mei ch'an-i, as 
Ikeda Rosan has pointed out in his "Engakukyo di'ijo shushogi no reizanho." For a discus
sion of the influence of this text on Tsung-tse's twelfth-century manual of seated med
itation, see Carl Bielefeldt's "Ch'ang-lu Tsung-tse's Tso-ch'an i and the 'Secret' of Zen 
Meditation." 

40 SKSC 742b5-7. 

http:Enlightenment.39
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went on to rebut such criticism: P'ei Hsiu 

Alas! How could such critics understand the purpose of the great Way? 
Now, the one mind is that which encompasses the myriad dharmas. 
When separated, it becomes discipline (§ila) , concentration (samadhi), 
and wisdom (prajfla); when opened, it becomes the six perfections; and 
when divided, it becomes the myriad practices. The myriad practices 
never go against the one mind, and the one mind never opposes the 
myriad practices. Since ch'an [i.e.• dhyana] is but one of the six perfec

tions, how could it encompass all dharmas?41 

The impressive scope of Tsung-mi's sc~olarship stands in apparent 
contradiction to Ch'an's professed rejection of scriptual authority 
based on its claim to have privileged access to the Buddha's enlight
enment. Such a conceit not only played an important role in the pro
cess by which Ch'an legitimated itself as an authentic form of Bud
dhism but also expressed some of its most central religious values. Yet 
one must not be so naive as to take it at face value. Protestations to 
the contrary, Ch'an was based on the kinds of doctrinal innovations 
effected by the new Buddhists of the Sui and Tang,42 and a study of 
Tsung-mi's thought helps to clarify the doctrinal foundation on 
which Ch'an was predicated. When one lays aside the historiograph
ical presumptions of Sung Ch'an, the evidence suggests that scrip
tural study, repentance ritual, and seated meditation all formed an 
important part of "Ch'an" practice during Tang. While Tsung-mi 
may have been exceptional in the degree to which he was versed in 
them all, these interests were all integral aspects of "Ch'an" practice, 
which in the Tang cannot be dissociated from Chinese monastic 
practice as a whole. Although Ch'an rhetoric, seen in Shen-hui's su
bitist criticism of Shen-hsiu's dualistic approach to meditation, may 
have served to undercut ch'an (i.e., meditation) practice on a theoret
icallevel, there is little indication that it had much effect on a practi
cal level. The Pao-t'ang tradition's attempt to apply its implications 
literally seems to have been an exception, and even here there is good 
reason to suppose that Tsung-mi's portrayal of its radical character 
may have been overdrawn. 

41 P'ei Hsiu's epitaph can be found in Chin-shih ts'ui-pien 1l4.6b-7c and CTW 
743.12b-17b. Kamata has conveniently listed the variations in his reproduction of the 
CTW text in his ShUmitsu kyogaku no shisoshi-teki kenkyu, pp. 49-52. All references to P'ei 
Hsiu's epitaph will be cited from Kamata's Shilmitsu by page and line number. The 
present passage comes from p. 50.9-12. Cf. Jan Yun-hua, "Tsung-mi: His Analysis of 

Ch'an Buddhism," p. 25, and B 63. 
42 This is also a major theme in Robert Buswell's excellent new book, The Formation 

of Ch'an Ideology in China and Korea. 
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The issue of Tsung-mi's diverse interests also raises once again the 
question of sectarian affiliation. Even though he identified with Shen
hui's Ho-tse tradition and equated it with the highest teaching of 
Buddhism, he did not view himself as a specifically "Ch'an" or "Hua
yen" figure. Indeed, much of his work can only be understood as a 
reaction against the sectarian divisions that rent the Buddhist world 
of the eighth and early ninth centuries. One of the avowed aims of 
his Ch'an Preface, after all, was to articulate an all-encompassing intel
lectual framework in which such apparent differences could all be 
shown to be but different perspectives within a broader, unified vi
sion. Thus, as will be shown in chapter 9, Tsung-mi contended that 
the teachings passed down by the Ch'an patriarchs did not conflict 
with the doctrinal teachings preserved in the Buddhist canon, be
cause both derived from Sakyamuni Buddha. Tsung-mi was there
fore able to equate the principles espoused by the various Ch'an 
traditions with different doctrinal teachings, thereby allowing him to 
classify them in a hierarchical order just as the Buddhist teachings 
were classified. While such a method enabled him to justify the su
periority of his own tradition, it also created a framework in which all 
of the other traditions could be incorporated and thereby validated. 
Their error lay in the fact that they did not recognize their own par
tiality. Their truth was validated. however, once they were seen as 
integral parts of the larger whole to which they belonged. The logic 
by which such a synthetic approach worked was dialecticaL Each 
teaching overcame the particular shortcoming of the one that pre
ceded it, and the highest teaching was accorded that vaunted position 
precisely because it succeeded in sublating all of the other teachings 
within itself. 

Tsung-mi is also important for extending his synthetic reach to 
Confucianism and Taoism, as will be discussed in chapter 10. His 
thought thus represents a significant milestone in the development of 
the theory of the essential unity of the three traditions (of Buddhism, 
Confucianism, and Taoism), which was an important feature of Sung 
discourse before achieving its full development in the Ming (1368
1644).43 

The later Ch'an tradition regarded Tsung-mi with ambivalence. 
For one thing, the Ho-tse tradition with which he identified did not 
survive into the Sung. Since it was centered around the capital of 

19 The classical discussions of the "three religions" remain Tokiwa Daijo. Shina ni 
okeru bukkyo to jukyo dokyo; Kubota Ryoon. Shina ju dO butsu sank yo shiron; and Kubota, 
Shina ju dO Indsu kaskO-shi. For more recent summaries. see Miriam Levering, "Ch'an 
Enlightenment for Laymen," pp. 103-170, and Judith Berling, The Syncretic of 
Lin Chao-en, pp. 14-61. 

http:1644).43
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Ch'ang-an, it was particularly vulnerable to the depredations of the 
great persecution carried out by Wu-tsung shortly after Tsung-mi's 
death. Other traditions, such as the Hung-chou, which were located 
in areas in which the central government had little direct control, 
were more fortunate. Moreover, Tsung-mi's critique of the Hung
chou tradition, from which the dominant lineages of Sung Ch'an 
claimed descent, made his assessment of Ch'an awkward in the eyes 
of Sung Buddhists. Nevertheless, his texts continued to be studied 
and commented upon, and, as Foulk has argued, it was Tsung-mi's 
ecumenical vision of Ch'an as a m<\.ny-branched family tree that was 
taken over in the Sung lamp histories. 

The place where Tsung-mi's thought had the greatest long term 
I influence was Korea, where it became a cornerstone in Chinul's 

(1158-1210) systematic formulation of Son practice, as has been doc- , 
umented in Robert Buswell's authoritative study.44 Chinul's thought 
still continues to provide a major template for Korean Buddhist prac
tice today. The applicability of models of Ch'an/Son practice Chinul 
appropriated from Tsung-mi is a central focus of debate within the 
modern sangha and, as I was surprised to discover in a visit in 1988, 
can even be the topic of feature newspaper articles and television 

comment. 

44 See his The Korean Approach to Zen. 
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Chapter Two 

A BIOGRAPHY OF TSUNG-MI 


TSUNG-Ml'S life (780-841) falls between the An Lu-shan rebellion 
(755--763) and the Hui-ch'ang persecution of Buddhism (841-845). 
This was a period of momentous political, economic, social, and in
tellectual change. The fragmentation and centrifugal shift of power 
that occurred in the wake of the rebellion necessitated major read
justments in political and economic organization that altered the 
structure of Chinese society and called forth a profound response 
among the intelligentsia. 

Such changes also affected patterns of patronage. Although differ
ent Tang emperors continued to support Buddhism to varying de
grees, regional political and military magnates came to play an in
creasingly important role in the direction in which Buddhism evolved 
during the second part of the Tang. Kamata Shigeo has suggested 
that these figures were less likely to support the more "philosophical" 
type of Buddhism that had been patronized by the court before the 
rebellion than they were the more "practice-oriented" varieties of 
Ch'an that proliferated during the second half of the eighth and first 
half of the ninth centuries and hence were a major factor in the shift 
in Hua-yen thought that will be described in subsequent chapters. l 

Whatever the validity of Kamata's hypothesis, such figures, as the 
present chapter will show, were instrumental in shaping Szechwanese 
Buddhism during the late Tang. 

The first forty years of Tsung-mi's life coincided with the attempts 
of two powerful emperors to restore Tang power, although their 
struggle to bring recalcitrant provinces back within imperial control 
met with only limited success. Their efforts to reassert Tang author
ity led to their increasing reliance on institutions outside of the reg
ular bureaucracy, especially the eunuchs, who, at the height of 
Tsung-mi's career in the late 820s and early 830s, had come to dom
inate court politics. From the beginning of the ninth century, eu
nuchs had also extended their control over the supervision of the Bud
dhist church, and mounting anti-eunuch sentiment among the 
literati, who filled the important ranks within the regular bureau-

I See, for example, his "ChUte no bukkye no hendo to kokka kenryoku." He makes 
the same point in his Chilgoku kegoo shisoshi no kenkyv.. 
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cracy, consequently was often directed against the privileges of the 
church. Buddhism was criticized on other fronts as well, as given 
voice in Han Yii's (768-824) strident brand of Confucianism. These 
factors contributed to the massive persecution of the religion, whose 
beginnings began to gather momentum in the last year of Tsung-mi's 
life, carried out by Wu-tsung (r. 840--846). 

CLASSICAL BACKGROUND (780-804) 

Tsung-mi was born in 780 in Hsi-ch'ung County in Kuo-chou in what 
was then known as the province of Chien-nan East (corresponding,to 
the western part of present-day Nan-ch'ung County in central Sze
chwan) between the Fu and Chia-lingrivers some fifteen to twenty miles 
northwest of the prefectural capital (see fig. 2.1). His family, the Ho, 
evidently belonged to the local elite. Yet other than P'ei Hsiu's laconic 
remark, repeated in subsequent biographies, that he came from a 
powerful family (hao chia),2 little else is known about his social back
ground. Although P'ei Hsiu's choice of terms suggests that his family 
were not traditional members of the literati, they nevertheless had 
the means, and saw fit, to provide their son with a proper Confucian 
education. Such an education was necessary in order to succeed in 
the civil service examinations that were one of the main channels 
through which members of the provincial elite could enter into the 
national elite. Even though it would have been difficult for someone ::: 

C';f 

:: 
-5

of Tsung-mi's social background to succeed in the national examina
tions without substantial literati connections,3 such an education v 

Jjwould surely have opened the doors to a career in the provincial gov
.Sernment, which in Szechwan in the late eighth and early ninth cen
'" ~turies operated with a large degree of independence. The powerful V5 
:::regional commanders who controlled the area recruited their own 
"II

:c:staffs outside of the imperial bureaucracy. Although such an alter
U

native may have been less attractive than gaining a post in the na boO::: 
C';ftional government, it wa,s one to which a number of promising young 
f-.scholars in the post-An Lu-shan era were forced to turn-the most 
~ 

notable example being Han Yii. Alluding to Tsung-mi's youthful am j 
bition to enter public service, P'ei Hsiu's epitaph notes that he studied ..... 

C'l 

2 Kamata, ShUmitsu, p. 50,3. SKSC (74Ic23) and CTL (205cl2) add "prosperous" ~ 
6b(sheng), 

;.;:; 
the importance of candidates winning patronage of prominent literati to success in the 

examinations, For an account of Han Vii's difficulties with the examination system, see 

Charles Hartman's Han Yii and the T'ang Search for Unity, pp. 24-34. 


'See Arthur Waley, The Life and Times of Po Chil-i, pp. 18--19, for a description of 
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Confucian texts when young, "desiring to take part in the world in 
order to benefit living beings."4 

Besides these sparse facts, Tsung-mi's official biographies yield 
scant independent information on his early life. Where they do con
tain details that help to flesh out a picture of his development, they 
draw from his own autobiographical comments, which remain the 
most important source for his life up until the age of forty-three, 
when he completed his Commentary to the Scripture of Perfect Enlighten
ment. Tsung-mi summarizes his early years in his preface to that 
work: "When young, I concentrated on the announcements of Lu 
[i.e., Confucian studies]. At the age of capping [around twenty], I 
inquired into Indian tomes [i.e_, Buddhism]. In both cases I was sunk 
in traps and snares and only tasted chaff and dregs."5 

Tsung-mi's subcommentary fortunately unpacks the allusions in 
this highly compacted passage." There he notes that from the age of 
six to fifteen or sixteen he devoted himself to Confucian studies (ju
hsueh). For the next three years, from seventeen or eighteen to twenty 
or twenty-one, while wearing plain (mourning?) garments (su-fu) and 
living on his family's estate (chuang chu), he studied Buddhist scrip
tures and treatises. From twenty-two to twenty-four he once again 
concentrated his efforts on Confucian texts, studying at the I -hsueh 
yuan, a Confucian academy in Sui-chou.7 Tsung-mi's initial letter to 
Ch'eng-kuan, written in October 811, adds that during his three 
years of retirement he "gave up eating meat, examined [Buddhist] 
scriptures and treatises, became familiar with the virtues of medita
tion, and sought out the acquaintance of noted monks. Living on our 
estate, I frequently took part in dharma gatherings and, wearing 
plain garments, I gave myself over to discussing their meaning."s 

Jan Yun-hua has speculated that this time coincided with the tra
ditional three-year period of ritual mourning,9 in which case Tsung
mi would have lost his father when he was seventeen or eighteen. 
This supposition seems highly probable. The plain garments that 

• Kamata, Shilmitsu, p. 50.3-4; repeated in SKSC 741c24. 


5 TS 109cl2-13; LS 524b2{l-21. 

6 Tsung-mi traces his allusion to "traps and snares" from Wang Pi's commentary to 


the I ching to the following well-known passage from the Chwzng-tzu: "The fish trap 
exists because of the fish; once you've gotten the fish, you can forget the trap. The 
rabbit snare exists because of the rabbit; once you've gotten the rabbit, you can forget 
the snare. Words exist because of meaning; once you've gotten the meaning, you can 
forget the words" (75/26/48-49; Watson, trans., The Complete Works of Chwzng Tzu, p. 

302). 

7 TSC 222al-d8; LSC 105d8-106dl. 

8 T 39.576cl2-14. 

9 "Tsung-mi," p. 6. 
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Tsung-mi described himself as wearing can refer to the clothes worn 
during mourning; hence su-fu was an expression often used as an 
euphemism for being in mourning. 1O That Tsung-mi intended such 
an implication is further suggested by a statement in his introduction 
to his commentary to the Yu-lan-p'en ching: "I, Tsung-mi, must have 
committed a sin, as I lost my parents in my early age. Whenever J 
suffered from hard experience, I had eternal remorse for being un
able to recall my parents to life and to look after them."!! 

The plaint of grief sounded in this passage, and the timing of 
Tsung-mi's interest in Buddhism, suggests that the sorrow he suf
fered at the loss of his father provided a strong impetus for his inter
est in Buddhism. The passage from Tsung-mi's commentary to the 
Yu-lan-p'en ching is also noteworthy in other respects. Its deft use of 
classical allusions suggests the thoroughness and quality of his early 
Confucian education.!2 More important, its content reveals his pre
occupation with Confucian values. As the canonical basis for the fes
tival for feeding hungry ghosts celebrated on the fifteenth day of the 
seventh lunar month, the Yu-Ian-p'en ching provided a means by 
which Buddhist ritual practice could be fused with the expression of 
filial devotion to one's deceased parents and ancestors. Tsung-mi's 
commentary focuses on the centrality of filial piety, arguing that Bud
dhist practice of "leaving home"-often cited by Confucian critics as 
epitomizing Buddhist rejection of filial duty-represents an even 
higher level of filiality than the traditional expressions of filial devo

10 Morohashi Tetsltii, Daikanwa jiten, 8:912Id. Broughton interprets the passage in 
which this expression occurs to mean he "wore white garments [i.e., the apparel of a 
Buddhist layman]" (B 41). Had Tsung-mi intended this meaning he would have 
used the expression po-i instead of suju. Po Chu-i, for instance, refers to himself as a 
layman in white robes (chu-shih po-i) (Po-shih Ch'ang-ch'ing-chi l8.2a). The paradigmatic 
layman, Vimalaklrti, i.~ described as wearing white robes (po-i) ('1' 14.539aI9). See also 
Li-tai fa-pao chi, where Ch'en Ch'u-chang (called Vimalaklrti Ch'en) is described as the 
"white-robed layman" (po-i chu-shih) (T 51.186a21; Shoki ll, p. 168). 

II T 39.505a8-10, as translated by Jan, "Tsung-mi," p. 6. 
12 In his footnote to this passage, Jan shows how Tsung-mi's use of feng-shu (wind

tree) skillfully draws on a passage from the Han-shih wai-chwzn, whieh James R. High
tower renders as follows: "The tree would be still, but the wind would not stop, the son 
wishes to look after them, but his parents will not tarry" (p. 292). Yuan-chao, Tsung
mi's Sung-dynasty subcommentator, traces feng-shu back to the Tso-chuan (Yii-lan-p'en 
ching shu hsin-chi, HTC 35.10 Ie). The passage Jan translates as "whenever I suffered 
from hard experience" (mei lu hsiieh-shuang chih pei) literally means "whenever I expe
rienced the sorrow of treading on hoar-frost" and alludes to a passage in the chapter 
of the Li chi on the meaning of ancestral sacrifices. Explaining why the sacrifices are to 

be performed during the autumn and spring, the text says: "When he treads on the 
dew that has descended as hoar-frost he cannot help a feeling of sadness, which arises 
in his mind, and cannot be ascribed to the cold" Games Legge, trans., Li Chi: The Book 
of Rites, 2:210). 

http:mourning.1O
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tion. 13 The prominence of Confucian values throughout Tsung-mi's 
Buddhist writings is lasting testament to the influence that his early 

studies played in shaping his character. 
From the impressive array of classical allusions Tsung-mi employs 

throughout his oeuvre, as well as from what we know about the con
tent of the imperial examinations in the late Tang, it is not difficult 
to surmise the general content of his early education. At that time 
there were two major national examinations held annually: the ming
ching (understanding the classics) and chin-shih (advanced scholar).14 
The former tested the candidates' knowledge of the classics. Al
though it had the largest number of both candidates and graduates, 
its emphasis on rote knowledge made it the less prestigious of the 
two. The chin-shih examination, in addition to demanding familiarity 
with the classics, also tested the candidates' literary talent and ability 
to discuss policy issues.15 Although recruitment through the exami
nation system accounted for only a small portion of the civil servants 
within the Tang bureaucracy (estimates range from 6 to 16 per~ 
cent),16 the career prospects of those who succeeded were high, es
pecially for those earning the chin-shih degree. Success in the chin-shih 
examination opened up an elite stream within the bureaucracy, and 
chin-shih graduates tended to dominate the highest echelons of the 

government in the later Tang.
Whichever examination Tsung-mi had prepared for would have 

entailed a detailed familiarity with the classics. In his letter to Ch'eng
kuan, he mentions that his youthful curriculum included the classics 
of Poetry and History. Although he singles out these two works for 
mention, they are probably merely a locution for the classics in gen
eral. Tsung-mi was thoroughly acquainted with the other classics as 
well and quotes freely from the confucian Analects, the Classic of Filial 

the Book of Rites. the Classic of History. and the Classic of Change. 

"See Teiser's The Ghost Festival. For a discussion of the significance of filial piety in 
Tsung-mi's commentary, see Okabe Kazuo, "Shumitsu ni okeru koron no tenkai to 
sono hoho"; Michihata Ryoshu, Tiidai hukkyo-shi no henkyil, pp. 320-324; and Kenneth 

Ch'en, The Chinese Transformation of Buddhism, pp. 29-31. 
14 For a general account of the examination system during the Tang. see Robert des 

Retours, Le Traite des exameru. 
15 See Waley, Po Chu-i, pp. 20-23, for an interesting discussion of the content of the 

chin-shih examination that Po Chil.-i passed in 800. 
16 See John Chaffee, The Thorny Gates of Learning in Sung China, p. 15. which cites 

studies by Twitchett and Sun Kuo-tung, the former estimating that the exams ac
counted for approximately 15--16 percent of the bureaucracy in the ninth century 
while the latter gives an estimate of 6 percent (p. 214, n. 66). Richard Guisso says that 
the examinations provided for only about 10 percent of the bureaucracy (''The Reigns 

of Empress Wu, Chung-tsung and Jui-tsung," p. 329). 

A BIOGRAPHY OF TSUNG-Ml 

His writings also abound with allusions to the two great Taoist clas
sics, the Lao-tzu and Chuang-tzu. In addition to such standard works, 
he was conversant with various historical records, such as the Tso 
chuan, Han shu, Shih chi, and Chin shu, as well as a variety of lesser 
Confucian and Taoist writings. 

Both Tsung-mi's social background and his classical education 
were crucial factors in the connections he was to form later on in his 
life with a number of the most prominent literary and political fig
ures of his generation. Tsung-mi came from the provincial elite, 
which in the later Tang had begun to temper the dominant role that 
the great aristocratic clans had exercised over national politics in the 
early part of the dynasty. Such a change in the composition of the 
elite was, of course, a result of many factors. Although its role has 
often been exaggerated, the examination system clearly contributed 
to this process by providing a major channel by which access to the 
ruling class was expanded. The curriculum of study dictated by the 
examinations also did much to instill a sense of shared values among 
the educated elite. Many of the literati with whom Tsung-mi was as
sociated were degree-holders who belonged to this group. 

CH'AN TRAINING AND THE 

SCRIPTURE OF PERFECT ENLIGHTENMENT (804-810) 

Tsung-mi's autobiographical summary continues: "Fortunately, I was 
attracted to Fu-shang [i.e., Tao-yuan] as a needle [to a magnet] or a 
tiny particle [to amber]. In meditation (ch'an) I encountered the 
Southern tradition, and in doctrine (chiao) I met this text [i.e., the 
Scripture of Perfect Enlightenment]. At one word [from Tao-yuan] my 
mind-ground opened thoroughly, and with one scroll [of the Scripture 
of Perfect Enlightenment] its meaning was as clear and bright as the 
heavens."17 In his subcommentary, Tsung-mi reports that after hav
ing studied at the I-hsueh yuan for two years, he met the Ch'an priest 
Tao.yuan, who was returning to Sui-chou from the west. 18 This event 
was one of the major turning points in Tsung-mi's life. It occurred in 
804 when he was twenty-four, as is made clear by his earlier state
ment: "At twenty-two I once again resumed my earlier efforts, con
centrating on Confucian studies until the age of twenty-four, where
Upon I encountered propitious conditions and left the household."19 
This passage is important because it definitively establishes the date 
of Tsung-mi's conversion as having taken place in 804. Most bio-

I? TS 109al3-15; LS 524b21-23. 

18 TSC 222b12-14; LSC l06d5--7. 

19 LSC 106a3-4; cr. TSC 222b7-8. 
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graphical sources (both ancient and modern) follow the Sung kao-seng 
chuan,20 which gives the date as 807-an error most likely deriving 
from P'ei Hsiu's comment that "in the second year of the Yuan-ho 
period [i.e., 807] his mind was sealed [yin-hsin; i.e., his understanding 
was sanctioned] by the priest [Tao]-yuan."21 

Tsung-mi was immediately drawn to Tao-yuan as if by magnetic 
attraction, to borrow his simile, and the two men had a natural rap
port. "When I questioned him about the dharma, our minds 
meshed."22 Tsung-mi later told Ch'eng-kuan that after this meeting 
he realized that his worldly pursuits were no longer relevant. He 
thereupon decided to become Tao-yuan's disciple, taking the tonsure 
and donning Buddhist robes. 23 

Aside from Tsung-mi's testimony, nothing is known about the 
monk who so impressed him. Tsung-mi claims that Tao-yuan had in
herited the essential teaching (tsung-cht) transmitted by the sixth pa
triarch Hui-neng.24 According to Tsung-mi, Tao-yuan stood in the 
fourth generation of the Ho-tse line of Ch'an, which took its name 
from the temple in Lo-yang with which Shen-hui25 was closely asso
ciated. Shen-hui was, of course, the figure famous for championing 
the cause of the H ui-neng as the true sixth patriarch against w hat he 
denounced as the false claims of the disciples of Shen-hsiu that their 
master had inherited the mantle of the patriarchate. His criticism of 
Shen-hsiu and his disciples for teaching an inferior "gradual" ap
proach to enlightenment against the authentic "sudden" teaching up
held by Hui-neng resulted in the split between what came to be 
known as the Northern and Southern lines of Ch'an. Elsewhere 
Tsung-mi records the determination of an imperial commission in 

20741 e25. See also CTL 205cl3 and Fa-chi.eh tsung wu-tsu Weh-chi, HTC 134.277al4. 

21 Kamata, Shumitsu, p. 51.8. 
22 TSC 222d14; LSC )06d7. 
23 T 39.576cl7-18. 
21 TSC 222dI7-l8; LSC 106dll-12. 
25 The recent discovery of Shen-hui's epitaph has established his dates as 684--758. 

The discovery was first ann\::mnced by Wen Yu-ch'eng in his "Chi hfin ch'u-t'u-te Ho
tse ta-shih Shen-hui t'a-ming." Takeuchi Kodo has summarized Wen's article and in
cluded a transcription and Japanese translation of the epitaph in his "Shinshutsu no 
Kataku Jinne tomei ni tsuite." f'or a revised summary of Shen-hui's biography, see 
McRae, "Shen-hui and the Teaching of Sudden Enlightenment," pp. 232-237. See also 
Yanagida Seizan's "Jinne no sholo." The dates given in the epitaph, it should be noted, 
confirm the dates given by Tsung-mi in TSC 277b and LSC 131b-c. In fact, Tsung-' 
mi's account of Shen-hui indicates that he was familiar with the epitaph. Prior to the 
discovery of Shen-hui's epitaph, scholars had followed Hu Shih's judgment, based 
largely on the SKSC, that the dates 670-762 should be accepted; see Hu's biographical 
study, "Ho-tse ta-shih Shen-hui chuan," at the beginning of his Shen-hui ho-sho.ng i-chi, 
esp. pp. 5-12. This is not the only instance in which Hu's rejection of Tsung-mi's in
formation in favor of the SKSC has proven wrong. 
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796 that established Shen-hui as the rightful seventh patriarch of 
Ch'an and therefore the legitimate successor to Hui-neng.26 

In his Ch'an Chart, Tsung-mi gives the names of nineteen of Shen
hui's successors.27 He traces his own particular lineage of Southern 
Ch'an as running from Shen-hui to Chih-ju, Wei-chung (d. 821), and 
Tao-yuan (see below). He informs us that Chih-ju was surnamed 
Wang and was associated with the Fa-kuan ssu in Tzu-chou.28 His 
successor, Wei-chung, was surnamed Chang and was associated with 
the Sheng-shou ssu in Ch'eng-tu. Tsung-mi notes that Wei-chung was 
also known as I-chou Nan-yin; in other places he refers to him as 
Ching-nan Chang. Tsung-mi's own master, Tao-yuan, was surnamed 
Ch'eng and, when Tsung-mi met him, was associated with the Ta-yun 
ssu in Sui-chou. Tsung-mi adds that in 821 (i.e., after Wei-chung's 
death) Tao-yuan succeeded to the abbotship of Sheng-shou ssu in 
Ch'eng-tu.29 Wei-chung also had another successor, Shen-chao (776
838), with whom Tsung-mi had several encounters. In his Ch'an 
Chart, Tsung-mi also lists I-chou Ju-i and Chien-yuan Hsuan-ya as 
disciples of I-chou Nan-yin. 30 Tsung-mi thus portrayed himself as the 
rightful heir to the teaching of Shen-hui, the figure who he main
tained correctly transmitted the authentic Southern Ch'an of Hui
neng. 

There is much evidence that complicates the picture Tsung-mi 
gives of his lineage.S

! The problem centers around the identity of 
Wei-chung/Nan-yin and the fact that there are two different monks 
named Shen-hui. In addition to the famous Ho-tse Shen-hui, from 

26 TSC 277c2-3; LSC 131c8--9; Ch'an Chart, 434bll-14 (K 282). 
27 435a-b; K 290; see Vi Hakujii's discussion of Shen-hui's disciples in Zenshfuhi 


kenkyu, ) :238--255. Although I have not been able to trace the reference, Vi claims that 

Tsung-mi's LSC notes that Shen-hui had twenty-two successors (p. 238). 


2Slt is unclear who this person was. Vi has coJ:tiectured that Chih-ju may be Faju, 
whose biography can be found in SKSC 893c (see Zenshfuhi kenkyu, 1:23~240). 


29 LSC 13Icl5-d2. 

so 435a-b; K 292. 


31 Hu Shih has raised the most serious questions about Tsung-mi's lineage. In his 
"Pa P'ei Hsiu ti T'ang ku Kuei-feng ting-hui eh'an-shih ch'uan-fa-pei," Hu argued that 
Wei-chung did not belong to the Ho-tse lineage but was instead a successor of Ching
chung Shen-hui, a separate figure with no lineal relation to the more famous Ho-tse 
Shen-hui. Hu went on to contend that Tsung-mi deliberately manipulated the confu
sion over the two Shen-huis in order to align himself falsely with Ho-tse Shen-hui for 
his OWn advantage. Hu's conclusions have found wide acceptance among Japanese 
SCholars, most prominently including Yanagida Seizan. Based on the recent discovery 
of Shen-hui's epitaph and a consideration of a long scroll of Buddhist images from 
Nan-chao, Yanagida has recently reassessed his opinion in his "Jinne no shozD." This 
article has been an important catalyst in the development of the conclusions I present 
below. Although much of the material and many of the arguments I present in what 
follows are original, my thoughts on the matter would never have come together in 
the way that they did without the stimulus of Yan'agida's article. 

http:Ch'eng-tu.29
http:Tzu-chou.28
http:successors.27
http:Hui-neng.26
http:ho-sho.ng
http:Fa-chi.eh
http:Hui-neng.24
http:robes.23
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whom Tsung-mi claimed descent, there was also a Shen-hui (720
794) associated with the lineage of Szechwanese Ch'an affiliated with 
the Ching-chung ssu (temple of the pure assembly) in Ch'eng-tu. 
This Ching-chung tradition was not descended from the sixth patri
arch Hui-neng-who, by the end of the eighth century, had been es
tablished as the main channel through which Ch'an orthodoxy 
flowed-but rather traced itself back to the fifth patriarch Hung-jen 
(601-674) through his disciple Chih-shen (609-702).32 

The issue of the two Shen-huis is related to the identity of Wei
chung/Nan-yin, whom other sources indicate may not have been one 
person known by two different names but rather two wholly unre
lated figures. The Sung kao-seng chuan gives separate biographies for 
Wei-chung (705-782) and Nan-yin (d. 821).33 According to its ac
count, both men belonged to different generations, had different 
surnames, completed their training under different masters, and led 
entirely different kinds of lives. The Sung kao-seng chuan says that 
Wei-chung was surnamed Tung and died in 782 in his seventy
eighth year, and that Nan-yin was surnamed Chang and died in 821. 
Whereas Wei-chung studied with Ho-tse Shen-hui, Nan-yin studied 
with Ching-chung Shen-hui.34 Other than the fact that Wei-chung 
came from Ch'eng-tu. there is nothing in his biography to associate 

32 Often romanized as Chih-hsien. For his biography see LTFPC 184b-c (Shoki II, p. 

137) and SKSC 764a-b. Cf. Vi, Zenshiishi kenkyii, I: 148-149. 
33 See SKSC 763c8-20 and 772b2-12 for their respective biographies. The SKSC 

also contains the biography of another Wei-chung, active during the T'ien-pao period 
(742-756) and associated with the Fa-ting ssu in Ch'eng-tu; see 835cl6-836a20. There 
is nothing in the latter biography, however, indicating any connection with either 

Shen-hui. 
34 The situation is actually somewhat more complicated. As will be seen later, Nan

yin first briefly studied under Ho-tse Shen-hui, or one of his immediate disciples, be

fore going to Szechwan. 
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him with the Ching-chung ssu. The Sheng-shou ssu, with which Nan
yin was so closely affiliated, was not built until twenty-five years after 
Wei-chung's death. In contrast to the world of metropolitan Bud
dhism and political power in which Nan-yin moved, Wei-chung is 
portrayed as leading the eremitic life of a mountain ascetic wielding 
thaumaturgical powers.35 

It is clear that the figure Tsung-mi identifies as Wei-chung/Nan-yin 
corresponds to the Nan-yin of the Sheng-shou ssu in Ch'eng-tu in the 
Sung kao-seng chuan biography. This means that Tsung-mi's lineage 
was connected with the Ching-chung tradition of Szechwanese Ch'an. 
The connection of Nan-yin with the Ching-chung tradition is corrob
orated by other sources as well. The Pei-shan lu, for instance, names 
Nan-yin as a disciple of Ching-chung Shen-hui.36 Since the author of 
this text, Shen-ch'ing (d. during the Yiian-ho reign period, 806-820), 
identified himself as belonging to the Ching-chung tradition, his 
opinion on the matter bears a certain weight of authority. To under
stand the Ch'an milieu in which Tsung-mi trained, it is thus necessary 
to digress briefly and discuss the Ching-chung tradition.37 

The Ching-chung Tradition 

According to Tsung-mi's account, the Ching-chung line was founded 
by Chih-shen, who was a native of Tzu-chou. Tsung-mi tells us that, 
after completing his training with the fifth patriarch Hung-jen, Chih

55 According to its account, Wei-chung was surnamed T'ung and came from Ch'eng
tu. After first studying under the Ch'an master Tao-yuan of Ta-kuang shan, Wei
chung went to see Ho-tse Shen-hui, who cleared away his doubts. He then spent a 
period of time traveling to various sacred sites before settling down at Huang-lung 
(yellow dragon) mountain, where he built a grass hut and took up the eremitic life of 
a mountain ascetic. Although the location of this mountain is unclear, it is clear that it 
had no association with the Ching-chung ssu in Ch'eng-tu. The biography goes on to 
recount the miraculous effect of Wei-chung's numinous presence. It tells us that peo
ple living on the mountain had been plagued by the pestilent breath of a dragon. Soon 
after Wei-chung took up residence on the mountain, the people ceased suffering from 
the dragon's noxious miasmas. Then one day they heard the dragon's voice in the sky 
proclaiming that it had been liberated by the master dwelling on the mountain. There
after the people called the mountain "quelling dragon," claiming that Wei-chung had 
pacified the leader of the scaly brood (763c8-20). 

56 T 52.6IIb9-11. 
57 In addition to Yanagida'S ':Jinne no shozo," other useful studies of the Ching

chung tradition and Szechwanese Ch'an include Yanagida Seizan, Shoki zenshii shisho no 
Aenkya, pp. 33~349; Yanagida, "The Li-tai fa-pao chi and the Ch'an Doctrine of Sud
den Awakening," pp. 13-49; Jeffrey Broughton, "Early Ch'an Schools in Tibet," pp. 
1-68; and Jan Yun-hua, "Tung-hai ta-shih Wu-hsiang chuan yen-chiu," pp. 47-60. As 
an appendix to his article "Tsung-mi," Jan has translated the major portions of Tsung
mi's account of the three Szechwanese lines of Ch'an enumerated in TSC. 

http:tradition.37
http:Shen-hui.36
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shen returned to Szechwan, where he took up residence in the Te

ch'un ssu in Tzu-chou. His successor Ch'u-chi (669--736)38 had four 

disciples, one of whom was the Korean monk Wu-hsiang (K. Musang, 

694-762), often referred to as Priest Kim.59 Elsewhere Tsung-mi 

names I-chou Shih as the successor of Wu-hsiang,40 and from the 

Sung kao-seng chuan we know that I-chou Shih was none other than 

Ching-chung Shen-hui, who was surnamed Shih.41 


Although the sources are limited and fragmentary, a general pic
ture of the Ching-chung tradition can still be reconstructed. Located 
in the northwestern quarter of the provincial capital of Ch'eng-tu, the 
Ching-chung ssu seems to have played an important role in the Bud
dhist world of Szechwan during the second half of the eighth cen
tury. It was closely associated with the state and was officially licensed 
to grant ordination certificates. It was built sometime around the 
middle of the eighth century for Wu-hsiang, who had close ties with 
the regional political and military magnates of the time. 

Wu-hsiang, the main figure in this tradition, was a Korean prince, 
being the third son of the ruler of the kingdom of Silla.

42 
He arrived 

in Ch'ang-an in 728 and had an audience with the emperor Hsuan
tsung.43 He later traveled to Tzu-chou in Szechwan, where he studied 
with Ch'u-chi at the Te-ch'un SSU.44 After receiving Ch'u-chi's sanc

38 For his biography see LTFPC 184c; (Shokill, p. 140) and SKSC 836b. Philip Yam
polsky has pointed out the discrepancies in the date of death given for Ch'u-chi in 
different sources (The Platform Sutra oj the Sixth Patriarch. p. 43. n. 153). The Taish6 
version of LTFPC (based on the Pelliot manuscript) gives his date of death as 732 
whereas the Stein manuscript gives it as 736 (see T 51.184clO. n. 21). I have followed 
Yanagida. who follows the Stein version. His biography in the SKSC not only gives yet 
another date of death (734) but also claims that he died at a different age (in his eighty-

seventh year) (836b27-28). 
39 TSC 278bI5-18. Other biographical sources for Wu-hsiang are Pei-shan lu, T 

52.611b9--11; LTFPC 184cl7ff (Shoki 11, pp. 142-144); SKSC 732b10-733a6; and Li 
Shang-yin's T'ang Tz.u-chou Hui-i Ching-she Nan-ch'an-yilan ssu cheng-fang pei-ming. CTW 

780.la-3a. 
40 Ch'an Chart, 435d; K ~89. 
41 SKSC 764a24. Would it be trying to read toO much out of the sources to find 

significance in the fact that Tsung-mi refers to this monk as I-chou Shih rather than 
(Ching-chung) Shen-hui? Might not this indicate an attempt on Tsung-mi's part to 

conceal his connections with the Ching-chung tradition? Such a suspicion is largely 
allayed by the observation that there is nothing unusual in Tsung-mi's reference to this 
monk by his surname and place of origin. Other contemporary sources also refer to 

monks by their surname and place of origin. I-chou was the former name of the region 
that, in 758, became promoted to the superior prefecture of Ch'eng-tu. 

'2Pei-shan lu, T 52.611b9--10 and SKSC 832bll. 

43 SKSC 831bl3-14. 

.. LTFPC 184c22-24 and SKSC 832bl4-15. The LTFPC passage relates an incident 
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tion in 736,45 he withdrew into the mountains and for a period of 
time led an ascetic life devoted to meditation.46 He eventually came 
to Ch'eng-tu sometime around 740,47 where his reputation as a med
itation master attracted the attention of Chang-ch'iu Chien-ch'iung,48 
military governor of Chien-nan West from 739 to 746. Later he was 
welcomed by Hsuan-tsung to his court in exile during his residence 
in Ch'eng-tu (from the seventh month of 756 until the tenth month 
of 757) after the rebellious army of An Lu-shan had forced him to 
flee the capital. The Sung kao-seng chuan says that the Ching-chung 
ssu was built for him by the district magistrate Yang I, although it 
does not indicate when.49 All that one can say with any confidence is 

in which Wu-hsiang burned off one of his figures to gain the attention of Ch'u-chi. 
This incident is also alluded to in Li Shang-yin's inscription. 

45 The date depends on which version of Ch'u-chi's date of death one accepts; see 
note 38 above. According to the LTFPC this event took place during the fourth month, 
when Ch'u-chi passed on Bodhidharma's robe to Wu-hsiang as a token of the trans
mission. Ch'u-chi told Wu-hsiang that Empress Wu had given the patriarchal robe to 
Chih-shen, who had given it to Ch'u-chi, who in turn was now passing it on to Wu
hsiang (184c 1 0-13; Shoki II, p. 140). The story of how Empress Wu obtained the robe 
that had originally been passed on to Hui-neng is elaborated in detail in an earlier 
passage (see 184a6-bI7; Shoki JI, pp. 129--130). The SKSC also alludes to the story of 
Ch'u-chi's transmission of the robe to Wu-hsiang (832bl5-19). The story of the 
transmission of the patriarchal robe originated with Ho-tse Shen-hui, who claimed that 
the fifth patriarch passed it on to Hui-neng. The LTFPC goes on to claim that Wu
hsiang se<.Tetly transmitted the robe to Pao-t'ang Wu-chu. Yanagida sees the elabora
tion of this story in a Szechwanese Ch'al1 text as an indication of the widespread influ
ence of Shen-hui in Szechwan during the second part of the eighth century ("The Li
tai fa-pao chi and the Ch'an Doctrine of Sudden Awakening," p. 22). 

46 Whereas the LTFPC merely alludes to his meditative prowess, the SKSC places his 
biography in the section reserved for thaumaturges and relates a number of anecdotes 
testifying to the extraordinary effects of his meditative power, especially its effect on 
wild beasts. 

47 It is unclear whether the LTFPC's statement that "he dwelt in the Ching-chung 
ssu and instructed beings for over twenty years" (l85al-2; ShQki lJ, p. 142) means that 
he dwelt in Ching-chung ssu for over twenty years or whether the "for over twenty 
years" merely applies to his teaching activities and not his residence in the Ching
chung -"su. The statement does, in any case, suggest that he probably came to Ch'eng
tu sometime around 740 (if 762 can be accepted as the year of his death). 

48 SKSC 728b28-29. Wu-hsiang's connection with Chang-ch'iu Chien-ch'iung is also 
mentioned in the LTFPC (184c29-185a I; Shoki JI, p. 142) as well as the inscription by 
Li Shang-yin, which notes that none of his followers could equal Chang-ch'iu (see 
CTW 780,2a). Chang-ch'iu Chien-ch'iung's accomplishments in Szechwan are men
tioned in the chapter on Tibet in CTS 196.5234-5235 and HTS 216.6086. It was 
through Chang-ch'iu's patronage that Yang Kuo-chung was sent to the court, and 
~ang Kuo-chung's influence there helped to win Chang-ch'iu a position in the capital
In 746. See the following note. 

49 Given the patterns of political patronage, it is tempting to speculate that Yang I 
must have been related to Yang Kuo-chung, the figure who played such an important 

http:meditation.46
http:tsung.43
http:Silla.42
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that it must have been built sometime during the 740s or 750s. 
Other sources hint at Wu-hsiang's connection with Yen Li (743-809), 
a figure remembered in history as the subject of Yuan Chen's (779

5l 
831) investigation of corruption in Szechwan.
 

Ching-chung ssu's official favor was reflected in its status as a tem-


role in the events at court leading up to An Lu-shan's rebellion. The appointment of a 

relative to the position of magistrate of the district of Ch'eng-tu would have helped 

Yang Kuo-chung maintain a base of power in the provinces while he jockeyed for 

power with Li Lin-fu and An Lu-shan in the capital. Yang Kuo-chung's political career 

began with the backing of two of the most powerful figures in Szechwanese politics 

before the rebellion, Hsien-yii Chung-t'ung and Chang-ch'iu Chien-ch'iung. Yang 

Kuo-chung also had the good fortune to be a second cousin of Yang Kuei-fei. Shortly 

after Yang Kuei-fei became the emperor's favorite, Yang Kuo-chung was sent to the 

capital by Chang-ch'iu and Hsien-yii to secure their position. Yang Kuo-chung quickly 

succeeded in rivaling, and then superseding, Li Lin-fu in power and, from 752 until 

the end of Hsiian-tsung's reign, was the dominant figure at court. His official biogra

phy can be found in CTS 106.3241-3247 and HTS 206.5846-5852. For his involve

ment in the events leading up to the An Lu-shan rebellion, see Edwin Pulleyblank, The 
Background of the RebeUion of An Lu-shan, pp. 92-103, and Denis Twitchett, "Hsuan

tsung (reign 712-56)," pp. 428-430 and 447-453. 
In keeping with its portrayal of Wu-hsiang as a thaumaturge, the SKSC ascribes the 

construction of the Ching-chung ssu to wu-hsiang's wonder-working powers. It says 
that Yang I was suspicious of Wu-hsiang's powers and sent a group of over twenty men 
to arrest him. As the men approached wu-hsiang, they all began trembling with fear 
and fell into a swoon. Just then a great wind suddenly blew a hail of pebbles into the 
yamen office, rattling its blinds with great fury. Yang I prostrated himself in fear and 
dared not speak. Only after he repented did the wind stop. As a result of this episode, 
Yang I became a benefactor of Buddhism and had four temples constructed in Ch'eng

tu (832cl-6).
50 Just because the SKSC relates the episode that led to the construction of the 

Ching-chung ssu after mentioning wu-hsiang's second audience with Hsuan-tsung 
does not necessarily mean that the temple was built after Hsiian-tsung's retreat to 
Ch'eng-tu. If, in fact, Yang I were actually related to Yang Kuo-chung, this would 
make it more likely that the temple was built sometime after Yang Kuo-chung began 
to gain influence at the court (i.e., after 746) but before the An Lu-shan rebellion. It is 
unlikely, moreover, that Yang I would have dared treat Wu-hsiang in the manner de
scribed after wu-hsiang had been received by Hsiin-tsung. See the previous note. 

51 His official biography can be found in CTS 117.3407-3408 and HTS 144.4709. 
See also Charles A. Peter~en, "Corruption Unmasked: Yuan Chen's Investigations in 
Szechwan," which includes a translation of Yiian Chen's memorial (pp. 72-78). Yiian's 
memorial contributed to his banishment to a minor provincial post. For Po Chu-i's 
defense of his friend, see Eugene Feifel, Po Chil-i as a Cen.~or, pp. 156-163, and Waley, 

Po Chil-i, pp. 65, 70-72.
Ch'iian Te-yu's epitaph for Yen Li notes that for a time during his youth he trained 

as a novice (Sr'amaV ) under Wu-hsiang (CTW 497.17a). Sometime during the earlyera
760s Yen Li was recruited by a local official. He gradually worked his way up through 
the provincial government and military administration to become governor of Shan
nan West in 799. Yen's forces played a part in the successful suppression of the revolt 
by Liu P'i in 807, as a result of which he was appointed governor of Chien-nan East in 
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pIe licensed to confer ordination certificates, a matter the Tang gov
ernment endeavored to control strictly. Both Tsung-mi's account and 
that of the Li-tai fa-pao chi indicate that large public ordination cere
monies were a vital part of the temple'S life. According to Tsung-mi, 
its ordination ceremony conformed to the standard practice of the 
time. A public announcement calling the fourfold sangha together 
would be posted a month or two before the date set for the cere
mony.52 The Li-tai fa-pao chi states that these ceremonies were held 
annually over the twelfth and first months. 53 Tsung-mi, writing some
what later, indicates that such ceremonies were not always held every 
year but were sometimes held every other or every third year.54 

These ceremonies included monks, nuns, and laypeople who, accord
ing to the Li-tai fa-pao chi, numbered in the thousands. 55 

As a m<l:,jor temple under the leadership of a famous master and 
located in the most important city in the Szechwan basin, the Ching
chung ssu was able to attract multitudes of aspirants for its ordination 
ceremonies. The sheer number of participants alone meant that these 
ceremonies were necessarily protracted affairs. The Li-tai fa-pao chi 
notes that one such ceremony in 859 lasted for three days and 

M 

nights.56 Beyond the length of time needed to conduct the ceremony 
proper, the ordinands were required to participate in a period of rit
ual preparation lasting for approximately a month, and after the cer
emony they would be further required to remain in the monastery 
for another week or two devoted to seated meditation. Altogether 
these ceremonies must have engaged the full resources of the temple 
for a good two or three months, during which time it needed facilities 
to domicile and feed the ordinands. Overall the Ching-chung ssu 
must have been an imposing complex. 

Tsung-mi provides some further details about these ceremonies: 

Their ceremony (i-shih) for [dharma] transmlSSlOn (ch'uan-shou) is, in 
general, similar to the procedures ifang-pien) for receiving the futl pre
cepts (chu-tsu-chieh) currently followed at the official [ordination] plat
forms (kuan-t'an) in this country. That is to say, one or two months in 
advance, they first fix a time [for holding the ceremony] and send out a 
circular inviting monks, nuns, and laymen and laywomen to assemble, 

807. In that year the Pao-ying ssu was refurbished as the Sheng-shou ssu to mark the 
l'e8Ssertion of imperial authority in Szechwan. Is it possible that Yen Li may have had 
a hand in the installation of one of Wu-hsiang's successors as its abbot? 

!II TSC 27&5-7. 

5lI 185all; Shoki II, p. 143. 

M TSC 278cl2-13. 

55 185all-12; Shoki II, p. 143. 


185c2-6; Shaki II, p. 169. 

http:nights.56
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They establish a "Mahayana" (fang-teng)57 ritual site (tao-ch'ang). The 

worship and repentence services (Ii ch'an) go on for three or five seven

day periods, after which they give the dharma (shou-fa). This takes place 

entirely at night, in order to cut off contact with the outside [world] and 

avoid noise and confusion. The dharma having been given, (the ordi

nands] are ordered immediately to sit in meditation (tso-ch'an) and prac

57 Fang-teng (Skt. vaipulya), meaning "broad" or "extensive," is a term that appears in 
the title of many Mahayana sfltras and was frequently used by Chinese Buddhists to 
mean Mahayana. In the present contextfang-teng seems to mean that the Ching-chung 
ordination ceremonies were open to everyone, including laymen and laywomen. Fang
teng thus seems to be equivalent to the term fang-teng chich-fan as explained in the 
Buddhist encyclopedia, Ta-Sung seng-shih Weh, compiled by Tsan-ning (919-1002) at 
the end of the tenth century: "The reason it is called a fang-teng platform is probably 
because the platform procedures originally derive from the various vinayas, and the 
vinayas are Hinayana teachings. In the Hinayana teaching, it is necessary that every 
single thing be in accord with the rules. With even the slightest deviation, one is far off 
the mark. Thus, honorable [would-be] ordinands cannot receive the precepts, and 
those who do mount the [ordination] platform commit an offense. Thus we call it the 
teaching of 'restriction' (lu). If [on the other hand] it is the 'broadly inclusive' <Jang
teng) teaching of the Mahayana, then we do not seize on fundamental deficiencies or 
circumstantial dis('Tepancies, so everyone can receive the precepts. To receive them, 
one need only give rise to a great thought of enlightenment. Fang-teng means 'encom
pa~sing.' The Chih-huan lun says: 'Fang-leng, in other words, means extensive (huang) 
and equal !.p'ing).' " (T 54.250b29-c6; as translated by Griffith Foulk, personal com

munication.)
The Chih-huan lun referred to at the end of this passage is, of course, Chih-i's mon

umental Mo-ho chih-kuan, and the quotation (T 46. 13c2-3) comes from the section of 
that work discussing the fang-Ieng samadhi, which Chih-i classifies as a "partly walking 
and partly sitting" practice: see Neal Donner's "The Great Calming and Contemplation 
of Chih-i," pp. 250-257, for a translation of the entire section. See also Daniel Steven
son's "The tour Kinds of Samadhi in Early Tien-t'ai Buddhism," pp. 61-67, for a 
comprehensive discussion of this practice. This practice was based on the Fang-teng to
lo-ni ching (Vaipulya dhii.ra1Ji sutra) and constituted a complex set of procedures gov
erning the construction of an altar, making offerings, ritual purification, circumam
bulation, worship, repentance, recitation of dharar;ti, and seated meditation. According 
to Chih-i, the practice is to be carried out in a specially consecrated sanctuary, must be 
undertaken for at least one seven-day period, and can include as many as ten people. 
The procedures for the fang-leng repentance that Chih-i details in his Mo-ho chih-kuan 
and other works were certainly too restrictive to have been carried out by the large 
number of ordinands at the Ching-chung ssu. Nevertheless, they may still have pro
vided the basic model for the structure of the ritual repentance practiced under Wu
hsiang. A passage at the end of Chih-i's discussion of the fang-teng samadhi citing the 
Fang-teng to-lo-ni ching ties in well with Tsan-ning's explanation quoted above: "[If one] 
breaks [any of] the rules of conduct (chieh), from those for novices (framllttera) to those 
for great monks (bh~u), then [by this repentance] he cannot fail to be restored to life 
as a monk [in the assembly of monks]" (Donner, "The Great Calming and Contempla
tion," pp. 255-256). Many of those partaking in the ceremony would thus have already 
received the precepts, for whom the ceremony would thus function as a rite of re

newal. 
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tice mindfulness of breathing (hsi-nien).58 Everyone, even those who can
not remain for long-such as persons who have come from a great 
distance and those belonging to the classes of nuns and laity-must re
main for one or two seven-day periods of sitting meditation before dis
persing in accord with [their individual] circumstances. As in the case 
with the rules (fa) for mounting the platform (lin-t'an) [explained in] the 
vinaya tradition, it is necessary for those in the assembly [who are plan
ning to "mount the platform" for full ordination] to present their ordi
nation licenses (yu-chuang). The government office grants ordination cer
tificates (wen-tieh); this is called "establishing a connection" (k'ai-yitan).59 

The Li-tai fa-pao chi adds that at the end of the ordination cere
mony the master would ascend the high seat and expound the 
dharma. He would begin by leading the congregation in a form of 
the recitation of the Buddha's name (nien-fo) in which the sound of 
the Buddha's name seems to have been gradually stretched out with 
the breath. The final expiration of the breath with the stretching out 
of the sound of the Buddha's name was used as a way of exhausting 
thought.60 The master would then set forth his teaching, which, as 
both the Li-tai fa-pao chi and Tsung-mi indicate, was based on an ex
planation of Buddhist practice in terms of Ho-tse Shen-hui's teaching 
of no-thought (wu-nien). This teaching was encapsulated in three 
phrases-not remembering (wu-i), not thinking (wu-nien), and not 
forgetting (mo-wang)-which were correlated with the threefold dis
cipline of maintaining the precepts (sila), developing concentration 
(samadhi), and opening up wisdom (prajl1a).61 According to the Li-tai 
fa-pao chi, Wu-hsiang claimed that these three phrases were not the 
innovation of his immediate teachers but a comprehensive method of 
practice handed down from Bodhidharma. "Thoughts not arising is 
the gate of sila; thoughts not arising is the gate of samadhi; and 
thoughts not arising is the gate of prajiia. No-thought itself is the 
complete fulfillment of the sila, samadhi, and prajiia. All of the infi
nite Buddhas of the past, present, and future enter through this 

58 Although technically the term hsi-nien is a translation of anapana-smrli (mindful
ness of breathing), it could also be understood as a verb-object construction meaning 
"t~ put a stop to thought" (as Broughton and Jan interpret it). This later interpretation 
ga~s plausibility in light of the LTFPC's discussion of the type of nienjo practice Wu
hSlang taught, as discussed below. 

59 TSC 278c5-12. I would like to thank Griffith Foulk fe)r his translation of this pas
sage as well as the passage from the Ta-Sung seng-shih Weh quoted in note 57. Cf. the 
translations by Jan, "Tsung-mi," p. 43, and Broughton, "Early Ch'an," pp. 32-33. 

60 185aI2-13; Shoki II, p. 143. Cf. the translation by Broughton, "Early Ch'an," p.
37. See note 58. 


61 LTFPC 185al3-15; TSC 278c4. 


http:prajl1a).61
http:thought.60
http:k'ai-yitan).59
http:hsi-nien).58
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gate."62 Tsung-mi explains these three phrases as meaning not dwell
ing on the past, not thinking about the future, and "always conform
ing to this knowledge without confusion or mistake."611 Other pas
sages in the Li-tai fa-pao chi indicate that Wu-hsiang understood the 
practice of no-thought in terms of the Awakening of Faith: being with
out thought corresponds to the mind as suchness whereas having 

61 
thoughts corresponds to the mind subject to birth-and-death. 

Ching-chung Shen-hui followed Wu-hsiang as abbot of the Ching

chung ssu. The only source for Ching-chung Shen-hui's life is the 

Sung kao-seng chuan, which says that Shen-hui came to Szechwan in 

his thirtieth year (i.e., 749 or 750). It goes on to say that, since his 

aptitude was acute, he was suddenly awakened and received Wu

hsiang'S sanction, although it does not indicate when. It notes that his 

dharma age was thirty-six when he died, which means that he must 

have received full ordination around 759. It also says that from the 

time he first received the teaching of his master as a novice until he 

passed it on to future generations was twelve years, two months, and 

twenty-two days, suggesting that he first became a teacher in his own 

right sometime around 772, some ten years after the death of Wu

hsiang.65 
Like his master, Ching-chung Shen-hui had connections with the 

regional power-holders of his time. The most important of these was 
Wei Kao (d. 805), who wrote Shen-hui's epitaph (which unfortunately 
has not survived). Wei Kao dominated the politics of the region in 
and around Ch'eng-tu as military governor of Chien-nan West from 
785 to 805.66 The major accomplishment for which he is remembered 
was his pacification of the kingdom of Nan-chao (present Yunnan 
Province). Throughout the second half of the eighth century, Tang 
rule was continually challenged by both internal and external threats. 
The An Lu-shan rebellion had been brought to an end not so much 
by a vigorous reassertion of imperial authority as by a grudging ac
commodation to the very process of political fragmentation that had 
been its cause. Not only was Tang suzerainty repeatedly challenged 

62 185bll-14; ShokiIl, p. 144. 
63 TSC 278c2-3. 
64 185a24--26; Shoki 11, p. 143. 
65 SKSC 764a23--bI2. The LTFPC notes that when Tu Hung-chien first arrived in 

Ch'eng-tu in 766, Wu-hsiang had no clear successor (187c7-13; Shoki Il, p. 189; cf. 

Broughton, "Early Ch'an;' p. 26). 
661'or his official biography see CTS 140.3821-3826 and HTS 158.3933--3937. The 

SKSC's entry for the Indian monk Wu-ming. a strange figure whose sole purpose is to 
predict Wei Kao's ascendency in Szechwan, serves as pretext for introducing a biogra
phy of Wei Kao; see 830b 1 7--<.:-16. See also Charles Backus, The Nan-chao Kingdom and 

T'ang China's Southwestern Frontier, pp. 90-99. 
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internally by the northeastern provinces, but it was also continually 
threatened externally by Tibetan forces along the western frontier. 
The tension with Tibet was especially felt in Szechwan. By the middle 
of the eighth century the Nan-chao kingdom had become firmly al
lied with Tibet, and its troops often supported Tibetan forces in var
ious incursions into Tang territory. In 779, for example, a large-scale 
combined force from Tibet and Nan-chao attacked Szechwan. Even 
though the invasion was eventually repulsed by Chinese forces, it 
demonstrated the vulnerability of southwestern frontier to Tibetan 
incursion.67 

Through a skillful combination of military action and diplomatic 
maneuvering, Wei Kao succeeded in gradually wooing Nan-chao 
away from Tibet and allying it with the Tang. Wei Kao's efforts to 
bring Nan-chao into the Chinese political sphere also involved win
ning it over to Chinese ways, and Buddhism seems to have played an 
important part in this process. The kind of Buddhism that was intro
duced into Nan-chao under Wei Kao's influence was the Ching
chung tradition, as suggested by the long scroll of Buddhist images 
from Nan-chao.6R Among its host of scenes, it depicts the transmis
sion of Buddhism from Sakyamuni Buddha through a series of Chi
nese patriarchs to Nan-chao. What is especially interesting is that the 

60. 

transmission is depicted as passing from Hui-neng through Shen-hui 
to Chang Wei-chung (i.e., Nan-yin), the same line of succession 
Tsung-mi claims for himself, a point whose significance will soon be
come clear. 

In addition to the use of Buddhism in his sinification of Nan-chao, 
Wei Kao also seems to have been a devout lay Buddhist. The Sung 
kao-seng chuan notes that he became particularly religious in his later 
years. "He always carried a rosary and recited the Buddha's name."69 
A curious testament to his piety has survived in an epitaph he wrote 
for a stOpa containing the relics of a parrot. Apparently a certain Mr. 

67 In addition to Backus's The Nan-chao Kingdom, for general background see Charles 
A. Peterson, "The Restoration Completed: Emperor Hsien-tsung and the Provinces," 
pp. 151-191; Peterson, "Court and Province in Mid- and Late rang," pp. 464--560; 
Michael T. Dalby, "Court Politics in Late Tang Times," pp. 561-681; Matsui Shuichi, 
"TOdai zenpanki no Shisen," pp. 1178-1214; and Edwin G. Pulleyblank, "The An Lu
shan Rebellion and the Origins of Chronic Militarism in Late rang China," pp. 32

68 See Yanagida, 'Jinne no shozo," pp. 238-240. This scroll, painted under the di
rection of Chang Sheng-wen for the ruler of Ta-li (i.e., Nan-chao) during the early 
1I 70s. belongs to the collection of the National Palace Museum in Taipei. See Helen 
Chapin and Alexander Soper, A Long Roll of Buddhist Images, and Li Lin-ts'an's mono
graph. Nan-chao Ta-li kuo hsin tz'u-liao ti tsung-ho yen-chiu. 

6983OcI2-13. 

http:Nan-chao.6R
http:incursion.67
http:hsiang.65
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P'ei had trained this remarkable bird to recite the Buddha's name, as 
a result of which it attained Buddhahood. After it died its body was 
cremated, and more than ten relics were found. Hearing of this, the 
monk Hui~kuan had the relics enshrined, and Wei Kao wrote his 

commemoration in 803.70 

Shortly after Wei Kao died in the summer of 805, one of his sub
ordinate generals, Liu P'i, seized control of the province and de~ 

manded confirmation from the court. Hesitant to provoke a confron

tation, the new emperor Hsien-tsung reluctantly agreed to appoint 

Liu P'i assistant governor. When Liu P'i then moved to annex Chien~ 

nan East, however, Hsien~tsung sent troops to Szechwan, and Liu's 


71 
insurrection was quickly suppressed by the fall of 806. In the fol
lowing year, to celebrate the restoration of imperial authority, the 
Pao-ying ssu in the southwestern quarter of Ch'eng~tu was renamed 
Sheng~shou ssu (temple for the longevity of the sage [emperor]), and 

Nan-yin was installed as abbot.
72 

Nan~yin was one of Ching~chung Shen-hui's main disciples. The 
sources are mute on Wei Kao's relationship with Nan-yin. Yet, given 
his relationship to Shen~hui, and the increasing fervor of his piety as 
he grew old, it is difficult to imagine Wei Kao not transferring to 
Nan-yin his devotion to Shen-hui (who died in 794, over a decade 
before Wei Kao's death). The Sung kao-seng chuan notes that Wei Kao 
put his faith in the Southern tradition of Ch'an and studied the teach
ing of mind with Ching-chung Shen-hui.73 The long scroll of Bud~ 
dhist images from Nan-chao also suggests Wei Kao's connection with 
Nan-yin (see fig. 2.2). This scroll is particularly interesting because 
Nan~yin is referred to as Chang Wei-chung and is depicted as the 
direct successor of Ho-tse Shen-hui, suggesting that Nan-yin himself 
adopted the name Wei-chung and protrayed himself as the successor 
of Ho-tse Shen-hui. In this regard, several otherwise unobtrusive de
tails in Nan-yin's Sung kao-seng chuan biography are especially note
worthy. It says that he first studied "the profound teaching of Ts'ao
ch'i (i.e., the sixth patriarch Hui-neng), but, since he did not fully 
understand it, he went to see Shen-hui of the Ching-chung SSU."74 A 
few lines later, the biography states that "he entered Shu (i.e., Sze~ 

70 See SKSC 83OcI3-14; the epitaph can be found in CTW 453.11b·13a. 
71 For Liu P'i's standard biography see CTS 140.3826-3828 and 158.3938-3939. For 

a brief discussion of his insurrection see Peterson, "The Restoration Completed," pp. 
157-160, and Dalby, "Court Politics in Late Tang Times," pp. 612-6 HI. 

72 The date is given in Tang hui yao 48.853. 

73 830cl4-15. 

74772b3-4. 
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chwan) from Chiang-ling."75 Chiang-ling is another name for Ching
chou, where Ho-tse Shen-hui died in 758. The Sung kao-seng chuan 
thus indicates that Nan-yin studied briefly with Ho-tse Shen-hui or 
one of his immediate disciples (perhaps Chih-ju, whom Tsung-mi 
places between Shen-hui and Nan-yin in the line of succession) before 
going to Szechwan. Nan-yin could therefore legitimately claim some 
lineal connection with Ho-tse Shen-hui. 

There is no indication that the practice or teaching of the Nan-yin 
tradition in any way significantly differed from that of Ching-chung. 
Even though Nan-yin's teaching seems to have been nothing more 
than an extension of Ching-chung Ch'an, in claiming a direct filiation 
with Ho-tse Shen-hui his tradition asserted its institutional indepen
dence. To distinguish this tradition from the Ching-chung, I propose 
that it be referred to as the Sheng-shou tradition (after the name of 
the temple in Ch'eng-tu where Nan-yin resided), while keeping in 
mind that, in terms of its teaching and practice, it should be seen as 
a subtradition of Ching-chung Ch'an. Its lineal filiation can be dia
grammed as follows on the next page. 

There were several factors that would have induced Nan-yin to 
stress his connection with Ho-tse Shen-hui. First of all, I have already 
noted the importance of Ho-tse Shen-hui's teaching of no-thought 
within the Ching-chung tradition. Second, an imperial commission in 
796 established Ho-tse Shen-hui as the seventh patriarch, thus reaf76 
firming that Ch'an orthodoxy flowed through Ho-tse Shen-hui. 
Third, Nan-yin's installation as abbot in the Sheng-shou ssu gave his 
tradition an institutional base separate from the Ching-chung ssu and 
would thus have provided a perfect opportunity for him to empha
size a different source for his tradition. The coincidence of both of 
his teachers having the same name made such a shift all the more 
easy. Lastly, Nan-yin's identification with Ho-tse Shen-hui bolstered 
his claims to orthodoxy over rival Szechwanese traditions, especially 
the Pao-Cang line based in Tzu-chou, which used Shen-hui's teaching 
of no-thought and its corollary subitist doctrine to deny the need for 
the kind of conventional Buddhist practices that were at the heart of 

Ching-chung religious life. 
Hu Shih's judgment that Tsung-mi capitalized on the confusion 

over the two Shen-huis to ally himself falsely with Ho-tse Shen-hui 
must therefore be substantially qualified on several counts. To begin 
with, Nan-yin could indeed claim some connection with Ho-tse Shen
hui. Furthermore, the identification of the Sheng-shou tradition with 
Ho-tse Shen-hui did not originate with Tsung-mi. As I have argued, 

75772b5. 

76 See note 26 above. 
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CHING-CHUNG SHENG-SHOU 


Hung-jen 

Chih-shen ~ I Hui-neng 

Ch'u-chi 

Wu-hsiang 
Ho-tse Shen-hui 

I 
Shen-hui 

I 

Nan-yin (Wei-chung) 

I 
Shen-chao Tao-yuan 

I 
Tsung-mi 

the long scroll of Buddhist images from Nan-chao, which was inde
pendent of any influence from Tsung-mi, suggests that it was Nan
yin himself who first made this connection. The connection of N an
yin with Ho-tse Shen-hui is also corroborated by Po Chu-i's biography 
of Nan-yin's disciple Shen-chao; Po writes that Shen-chao studied the 
teaching of the mind with Wei-chung (who he notes was also known 
as I-chou Nan-yin), who succeeded to the dharma of the sixth patri
arch.n These sources also suggest that it was Nan-yin who first iden
tified himself as Wei-chung. 

77 Po Chfi-i's epitaph for Shen-chao can be found in Po-shih Ch'ang-ch'ing chi 70.13b
15a and CTW 678.21b-22b. In his "Jinne no sholo," Yanagida suggests that Po Chii-i 
mUst have gotten this version of Shen-chao's lineage from Tsung-mi or vice versa (p. 
241). The most obvious explanation for the fact that the same version of the lineage 
appears in works by both Tsung-mi and Po Chii-i is not the supposition that one must 
have influenced the other but that this version of the lineage had already become in
dependently established before the third decade of the ninth century. Here one should 
note that Tsung-mi's LSC was written around 824, some three years before he proba
bly met Po for the first time. During his tenure as governor of Lo-yang, Po Chii-i was 
on clOse terms with Shen-chao, and it is much m.ore likely that he would have heard 
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The question of Nan-yin's filiation raises the complex issue of how 
the notion of lineage was understood in eighth- and ninth-century 
Ch'an, and here one should be extremely cautious not to read back 
into late Tang sources notions that were only clearly articulated and 
codified in the Sung. The Chinese term in question is tsung (lineage, 
tradition, essential teaching, source of inspiration). While tsung was a 
central term within Ch'an polemics of the eighth century, its meaning 
was often ambiguous. It could be and frequently was used to mean 
"lineage." But it could also mean the "essential teaching" in terms of 
which a specific tradition defined itself.78 Such use in the Platform 
Sutra, for example, is reflected in Yampolsky's translation of tsung as 
"cardinal principle:'79 The two meanings of tsung were not clearly 
demarcated and often overlapped in usage. Tsung-mi uses tsung in 
both senses in his Ch'an Preface.80 Sometimes it means simply lineage, 
but more often it is used in a broader sense related to its general 
meaning of essential teaching.1I1 

The particular tsung to which a teacher belonged was not merely a 
matter of lineal filiation but also had to do with the source of inspi
ration to which his tradition turned. It was the essential teaching em
phasized within a given tradition that defined it as a tsung as much 
as the lineal filiation of a succession of teachers. A tsung was, as it 
were, the "progenitive idea" around which a tradition crystallized. 
Even though the personal bond of the master-disciple relationship 
linked the tradition together, the character of that relationship was 
not fixed. If someone claimed that he carried on the tsung of a par
ticular teacher, he may have been inspired by him during a brief pe
riod of study in his youth, he may have received ordination from 
him, or he may have succeeded to the abbotship of his temple. 

In the late eighth and early ninth centuries, there were no fixed 

this version of Shen-chao's lineage from Shen-chao himself than from Tsung-mi. In 
its biography of Tsung-mi, the Chodang chip gives the same version of his lineage found 
in the LSC (i.e., Ho-tse Shen-hui, Tz'u-chou Ju, I-chou Wei-chung, Sui-chou Yuan), 
although it is probable that it is simply following Tsung-mi and cannot therefore be 

taken as an independent source of corroboration. 
78 For an insightful discu§sion of the meaning of Isung in the Tang see Foulk, "The 

'Ch'an School,' " part I. See also Yoshizu Yoshihide's discussion of the meaning of /sung 
in eighth-century Ch'an in his Kegonzen no shisoshi-teki kenkyil, chap. 3, and Stanley 
Weinstein'S article on Chinese Buddhist Schools in The Encyclopedia of Religion, 2:482

487. 
79 See The Platform Sutra of the Sixth Patriarch. 


S<) See discussion in B 96, n. I. 

81 In this second sense Tsung-mi lists three different types of Ch'an Lmng, which he 


correlates with three different types of Mahayana teaching (chiao). According to this 
latter usage, a single /sUng can include several unrelated lineages (L~ung in the first 
sense). The first of /sUng Tsung-mi's enumerates includes the Northern line of Ch'an 
as well as three unrelated Szechwanese lineages. See chapter 7. 
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ceremonies according to which a disciple's understanding was sanc
tioned by his master, thereby authorizing him to carryon his master's 
rradition.82 At that time the notion of the transmission and succession 
of the dharma was not clearly defined, and the attendant notion of 
lineage was fluid. What particular tsung a given teacher chose to 
identify with might be decided by a range of factors, including his 
relationship with his own teachers, the nature of his understanding, 
and his own teaching personality-all of which would be inextricably 
connected in his own experience. The issue of tsung was also influ
enced by the changing trends within the Chinese Buddhist world. 
That factors directly related to a teacher's own self-interest were of
ten involved in such matters does not mean that there was anything 
inherendy "dishonest" about it. It was simply a matter of putting 
one's best foot forward. Patronage, after all, was related to the influ
ence and prestige of one's tsung. Given Nan-yin's youthful contact 
with Ho-tse Shen-hui (or one of his immediate disciples), as well as 
the importance of Ho-tse Shen-hui's interpretation of Ch'an practice 
within the Ching-chung tradition, there was nothing disingenuous in 
making the best of his filiation with Ho-tse Shen-hui. Certainly he 
could look back to Ho-tse Shen-hui as the source of inspiration for 
his teaching. By the time Tsung-mi met Tao-yuan in Sui-chou in 804, 
the issue of the identity of his tradition had most likely already been 
settled. 

Let me conclude this discussion of the Ching-chung tradition by 
summarizing those characteristics that have most bearing on under
standing Tsung-mi as a Ch'an figure. 

First, both the Ching-chung tradition and its Sheng-shou subtra
dition were powerful institutions within the world of Szechwanese 
Buddhism during the second half of the eighth century and the be
ginning of the ninth. Wu-hsiang, Shen-hui, and Nan-yin were closely 
associated with the political and military power-holders of the time, 
and the Ching-chung ssu and Sheng-shou ssu were connected with 
the state. Tsung-mi's subsequent association with prominent literary 
and political figures in and around Ch'ang-an was fully consonant 
with the patterns of behavior set by his Szechwanese forebears. 

Second, there was nothing distinctively "Ch'an" about either the 
practice or institutional life of the Ching-chung ssu or the Sheng
s~ou ssu, and in this regard both temples seem to have been conven
Uo~al establishments. We have seen that the Ching-chung ssu's ordi
natIon ceremonies were conducted according to the vinaya, and its 

at The artificiality of the story of the transmission of the patriarchal robe begun by 
Shen-hui and repeated in the LTFPC and Platform Siltra underlines the fact that there 
Was no commonly accepted procedure for transmitt~ng the dharma. 
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preparatory ritual repentance followed standard Chinese Buddhist 
practice of the time. Wu-hsiang also taught a peculiar version of nien
fo. The basically conservative stance toward Buddhist practice within 
the Ching-chung tradition can be seen in its criticism of the Pao-t'ang 
line of Ch'an for applying the radical implications of Ho-tse Shen
hui's message literally. Shen-ch'ing, for instance, criticizes Pao-t'ang 
as heretica1.83 Even the Li-tai fa-pao chi, written to substantiate Pao
fang's claims to legitimacy, gives clear evidence that its iconoclastic 
interpretation of Shen-hui met stout opposition on the part of Wu
hsiang's followers.84 As I shall discuss in detail later, Tsung-mi was 
also sharply critical of the Pao-t'ang tradition. His general opposition 
to antinominian interpretations of Ch'an reflects the attitudes toward 
practice within the Ching-chung and Sheng-shou traditions. Despite 
his commitment to the sudden teaching of Ch'an, Tsung-mi affirmed 
the full range of conventional Buddhist practice. He himself com
posed an abridged guidebook on vinaya practice. He sponsored a Yu
lan-p'en ceremony, a popular Buddhist festival for feeding the hun
gry ghosts, and, as noted, wrote a commentary on the Yii-lan-p'en 
ching. Most noteworthy, he also wrote a massive commentary on ritual 
practice according to the Scripture of Peifect Enlightenment, a work that 
remains a veritable encyclopedia of Tang Buddhist ritual. 

Third, Shen-hui's teaching of no-thought exerted a powerful influ
ence on Szechwanese Ch'an, as seen in the fragments of Wu-hsiang's 
teaching preserved in the Li-tai fa-pao chi and as acknowledged by 
Nan-yin's affiliation with Ho-tse Shen-hui's lineage. Within both the 
Ching-chung and Sheng-shou traditions, Shen-hui's teaching of no
thought provided an interpretative context for conventional Bud
dhist practices. It is only here that we can discern anything distinc
tively "Ch'an" about them-but what is especially important to note 
is that their adoption of Shen-hui's message did not entail calling 
these practices into question (as it did, or at least was alleged to do, 
within Pao-t'ang Ch'an). Given the centrality of the Awakening of Faith 
in Tsung-mi's thought, this text seems to have provided a philosoph
ical framework for understanding Shen-hui's teaching within the 

Ching-chung tradition. 

Such was the context of Tsung-mi's Ch'an trammg. His autobio
graphical account goes on to describe his first enlightenment experi

83 Pei-shan lu. T 52.6I2cllff. 

M See 186c29-I87a12; Shoki II. p. 170; cf. Broughton. "Early Ch'an;' pp. 22-23. 
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ence. Shortly after having become a novice monk under Tao-yuan in 
Sui-chou, he participated in a maigre gathering (chai) at the home of 
a local official, Jen Kuan. There, when the siitra chanting was over, 
he came across a copy of the Scripture of Peifect Enlightenment for the 
first time. After only reading two or three pages, he had an awaken
ing, an experience whose intensity so overwhelmed him that he 
found himself spontaneously dancing for joy.85 Later, when he re
ported back to Tao-yuan, the latter is said to have remarked: "You 
will greatly propagate the perfect-sudden teaching. This scripture 
has been especially entrusted to you by all the Buddhas."8s 

This experience was the biographical model for Tsung-mi's under
standing of sudden enlightenment, as suggested by the fact that he 
entitles this section in his subcommentary "suddenly awakening to 
the principle of the teachings" (tun-wu chiao-li). In light of Tsung-mi's 
subsequent scholarly career, and especially his contention that the 
scriptures provided a necessary counterbalance to Ch'an experience, 
it is significant that his initial enlightenment did not occur while he 
was absorbed in meditation. Nor, as in the case of so many well
known Ch'an enlightenment stories, did it occur as a sudden burst of 
insight at the turning words or dramatic action of a master. Rather, 
it came about as a result of reading several lines of scripture. 

The text that precipitated this experience was to dominant Tsung
mi's life for the next two decades. During the next several years, 

•Tsung-mi launched into an intensive study of the Scripture of Peifect 
Enlightenment, searching out and pouring through the available com
mentaries. He mentions four, none of which has survived: those by 
Wei-ch'ueh fa-shih of Pao-kuo ssu (in one fascicle), Wu-shih ch'an
shih of Hsien-t'ien ssu (in two fascicles), Chien-chih fa-shih of Chien
fu ssu (in four fascicles), and Tao-ch'uan of Tsang-hai ssu (in three 
fascicles).87 

After receiving full ordination in 807 from the vinaya master 
Cheng,B8 Tsung-mi took leave of Tao-yuan and departed Sui-chou in 
808 to visit Tao-yuan's master, Wei-chung, who was then abbot of 
Sheng-shou ssu in Ch'eng-tu. Wei-chung was quick to recognize 
Tsung-mi's ability and is supposed to have praised him as "someone 
fit to transmit the teachings."89 He accordingly urged him to proceed 

80 TSC 223aI-3; LSC I06dI2-14. 

Il6 P'ei Hsiu's preface to LS. T 39.523c7; the CTL elaborates Tao-yuan's admonition 
by adding: "You must practice and never become stuck in a single comer" (205cl8). 

11'1 TSC 223a4-8; LSC 106dI6-107al. Kamata has listed all the fragments Tsung-mi 
quotes from Wei-ch'fieh's commentary; see his Shiimitsu, pp. IOB-IIO. 

Il6 SK.Sc 74lc26-27. 

89 Kamata, Shiimitsu, p. 50.5; cf. SKSC 741c27-28 and CTL 205cl9. 
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to the imperial capital to promote the teachings there. Before leaving 
Ch'eng-tu, Tsung-mi also met Wei-chung's disciple Shen-chao, who 
was later to gain renown in Lo-yang. Shen-chao also seems to have 
been duly impressed with the young monk, allegedly referring to him 

as a bodhisattva.90 

Scripture of Peifect Enlightenment 

Before considering the next phase of Tsung-mi's life, I shall pause 

briefly to discuss the scripture that played such a central role in his 

spiritual development and scholarly career. Indeed, it would be dif

ficult to overestimate the importance of this text for Tsung-mi. De

spite his appropriation into the fold of Hua-yen patriarchs, he saw it 

as superior to even the Roo-yen SiUra, claiming that its straightfor

wardness was better suited to the needs of the times than the gargan

tuan scale of the Roo-yen Sutra. 

If you want to propagate the truth, single out its quintessence, and thor
oughly penetrate the ultimate meaning, do not revere the Hoo-yen Sutra 
above all others. Ancient and modern worthies and masters of the tri
piraka in both the western regions and this land have all classified it as 
supreme, as fully related in [Ch'eng-kuan's] introduction to his commen
tary. Yet its principles become so confused within its voluminous size that 
beginners become distraught and have difficulty entering into it.... It 
is not as good as this scripture, whose single fascicle can be entered im

mediately.91 

In fact, as later chapters will discuss in detail, Tsung-mi went so far 
as to revise traditional Hua-yen classification categories in order to 
establish the supremacy of this text over the Roo-yen Sutra. 

Although it purports to have been translated into Chinese by Bud
dhatrata in 693, the Scripture of Peifect Enlightenment has been shown 
by modern scholarship to be an "apocryphal" text composed in China 
sometime around the end of the seventh or beginning of the eighth 
century. Its teaching was based on two other apocryphal works, the 
Surangama Sutra and Awakening of Faith.92 

The first catalogue to mention the Scripture of Peifect Enlightenment 

00 Kamata, Shitmitsu, p. 50.5; cr. SKSC 741c28-29 and CTL 205c20-21. 

91 TSC 226a10-14. 
92 Mochizuki Shinko, Bukkyo kyoten seiritsu shiron, pp. 509-519; Kamata, Shumitsu, pp. 

102-105; and Yanagida Seizan, Chilgoku senjuL~u kyoten, pp. 268-272. By "apocryphal" 
I mean a text that purports to be a translation but was originally composed in Chinese. 
For an authoritative discussion of this term in regard to Chinese Buddhism see Robert 

Buswell's introduction to his Chinese Buddhist Apocrypha. 
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is the K'ai-yiian shih-chiao lu, compiled in 730 by Chih-sheng. which 
lists Buddhatrata (Fo-t'o-to-Io; Chueh-chiu) as the translator. It says 
that Buddhatrata came from Kashmir (Chi-tsung) and claims that he 
translated the scripture at the Pai-ma ssu in Lo-yang. Chih-sheng 
notes that, even though the text "appeared recently," its year of trans
lation is not recorded. He goes on to raise the question of authenticity 

to conclude that the fact the date of translation is unknown does 
not necessarily mean that the text is apocryphaL93 Both the Rsu ku
chin i-ching t'u-chi (also compiled by Chih-sheng in 730)94 and Chen
yUan shih-chiao mu-lu (compiled by Yuan-chao c. 800)95 repeat the K'ai
yuan shih-chiao lu entry verbatim. Buddhatrata's brief biography in 
the Sung kao-seng chuan only slightly varies the wording of the K'ai
yUan shih-chiao lu account without adding any new information.96 The 
fact that Buddhatrata is not listed as the translator or author of any 
other text and that nothing is known of his life and activities in China 
are only the first of the many i~dications that the Scripture of Peifect 
Enlightenment was apocryphal. 

Tsung-mi's discussion of the translation of the Scripture of Peifect 
Enlightenment quotes the no longer extant commentary by Tao
ch'uan, which says that the translation was completed by the Kashmiri 
(Chieh-shih-mi-Io) tripi~aka master Buddhatrata at the Pai-ma ssu on 
the eighth day of the fourth month of 693. Tao-ch'uan ends by cryp
tically commenting that the details of Buddhatrata's life are recorded 
elsewhere.97 In his subcommentary, Tsung-mi introduces evidence 
that further complicates the picture. He mentions that among the 
miscellaneous scriptures in the library at Feng-te ssu on Mount 
Chung-nan he came across a copy of the Scripture of Peifect Enlight
enment that was so badly worm-eaten that only the last two or three 
pages were barely legible. The postface claimed that the translation 

95 T 55.565al-4. 
~ T 55.369a3-6. 
95 T 55.865aI0-15. 
96 See 717c6-14. 
9'1 TS 119d 13-120a4. Mochizuki notes that the Scripture ofPerfect Enlightenment is not 

listed in the Ta-chou k'an-ting chung-ching mu-Itt, compiled under imperial auspices only 
two years after Tao-ch'tian claims the Scripture of Perfect EnliglUenment was translated, 
and goes on to suggest that Tao-ch'tian made up this date to suit his own purposes 
(Butiyo ky3ten seiritsu shiron, p. 511). That the text was not known to Ming-ch'tian and 
~e other compilers of the Ta-chou k'an-ting chung-ching mu-Iu in 795 does not necessar
ily mean that it was not in existence at that time. However, the Ta-chou k'an-ting chung
~ng mu-lu, as perhaps the most comprehensive catalogue compiled to date, indiscrim
Inately mixed any and all listings of a text, from both extant and nonextant listings. If 
the Scripture ofPerfect Enlightenment were extant at the time of its compilation, it would 
be Surprising that it was overlooked by its assiduous cataloguers. 

http:elsewhere.97
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was completed on the fifteenth day of the seventh month of 647 at 
Pao-yun tao-ch'ang in Tan-chou (Ch'ang-sha, Hunan) and listed Lo
hou-t'an-chien as the translator. Noting that he has not been able to 
corroborate the information on this postface, Tsung-mi concludes 
that one still cannot rule out the possibility that the text's circulation 
may have first been restricted to the south and that its existence 
would thus not have been known to later cataloguers.

98 
Lo-hou-t'an

chien, whom the postface names as translator, is a mysterious figure 
who, as far as I have been able to determine, is not mentioned any
where else.99 Whatever the truth of the contents of this postface, 
Tsung-mi's story of the copy of the Scripture of Peifect Enlightenment 
that he discovered at the Feng-te ssu is important as another piece of 
evidence pointing to the apocryphal origin of the text. That there 
were widely discrepant versions of its date of translation, as well as 
the name of the translator, only raises further suspicions about the 

circumstances of its composition. 
Tsung-mi's subsequent discussion of the four commentators con

tains some clues as to the context in which the text circulated. Per
haps because Wei-ch'ueh was well known, Tsung-mi merely refers to 
him as the commentator to the Surangama Sutra,100 a fact of some 
significance given the connection between the Scripture of Perfect En
lightenment and the Surangama Sutra and the popularity of the Suran
gama Sutra in Ch'an circles at the end of the seventh and beginning 
of the eighth centuries. Although the Sung kao-seng chuan biography 
of Wei-ch'ueh says nothing directly about the Scripture of Peifect En
lightenment, it is still valuable for indicating that one of the principal 
figures with whom the text was first associated was in Lo-yang during 
the end of Empress Wu's reign and may have had some connection 101 
with Shen-hsiu, the famous leader of the Northern line of Ch'an. 

98 TSC 282bl3-18. 
99 His name is not listed in the indexes for the Taisho volumes containing biogra

phies and catalogues; nor can it be found in Makita's Kosoden index to the SKSC. 

\00 TSC 282c8-9.S 
101 It says nothing about the Scripture of Perfect Enlightenment but does mention his 

commentary to the Surangama SUlra. It recounts twO different versions of how he came 
into contact with the text, the second of which is particularly noteworthy because it 
claims that he first came across the Surangama Sutra at the Tu-men ssu in Ching-chou 
while Shen-hsiu was there (i.e., sometimes during the last quarter of the seventh cen
tury) (SKSC 738c4-5). The first version, which claims that he encountered the text at 
the home ofthe ex-chiefminister, Fang Jung, is important because it locates Wei-chih 
in Lo-yang at the end of Empress Wu's reign (705) (738b22-27). Shen-hsiu resided at 
the Tu-men ssu throughout the last quarter of the seventh century; see McRae, The 
Northern School, pp. 50-51. Fang Jung was appointed chief minister in the tenth month 
of 704 and held the post for three months; he was exiled in 705 with Empress Wu's 
fall from power and died shortly thereafter. Wei-chih's meeting with him must there-
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Aside from Wei-ch'ueh, the other three commentators are obscure 
figures about whom nothing is known other than the meager infor
mation Tsung-mi provides. Here it is significant that two of the other 
commentators also had Ch'an connections. Tsung-mi notes that Tao
shih "received the teaching of Ho-tse"102 and that Chien-chih was 
Tao-shih's disciple,lo3 Unfortunately, Tsung-mi says nothing about 
the fourth figure, Tao-ch'uan. 

Although the sources do not permit one to determine either where 
or when the text was first composed, what circumstantial evidence 
they do present suggests that the Scripture ofPeifect Enlightenment was 
current in Ch'an circles in or around Lo-yang during the reign of 
Empress Wu (690-705). This conclusion is strengthened by the fact 
that the first text to mention the Scripture of Peifect Enlightenment is 
the Ch'uan fa-pao chi, an early Ch'an record of the transmission of the 
dharma down through Shen-hsiu.104 

As Robert Buswell has shown in his study of the Vajrasamadhi Sutra, 
apocryphal texts played an important role in the process of sinifica
tion, by which Indian Buddhist concepts were adapted to Chinese 
cultural presuppositions. 

Apocryphal texts often satisfied East Asian religious presumptions and 
needs in ways that translated Indian scriptures, which targeted Indian 
or Central Asian audiences, simply could not. Like the indigenous 
learned schools of Buddhism [such as T'ien-t'ai and Hua-yen], indige
nous siitras also sought to fashion new, uniquely East Asian forms of 
Buddhism, without precise analogues within the Indian tradition. In 
such scriptures, motifs and concepts drawn from translated texts were 
combined with beliefs and practices deriving from the native culture. 
These components were then arranged in a familiar siitra narrative 
structure: the scripture is spoken by the Buddha at an Indian site, to an 
audience of Indians (or at least persons with pseudo-Indian names).W5 

Despite Ch'an's much-touted claim not to depend on words or letters, 
apocryphal texts such as the Surarigama Sutra, Vajrasamadhi Siltra, 
Scripture of Peifect Enlightenment, and Awakening of Faith lent legiti

fore have ta'Ken place in 705. See Richard Guisso, Wu Tse-t'ien and the Politics of Legiti
frIation in Tang China, p. 198. Fang Jung's official biography can be found in CTS III 
and HTS 139. 

102 T8C 282c9-11. 
IOsTSC 282cll-I2. 
104 See Yanagida, Shoki no zenshi I, p. 408; for a translation see McRae, The Northern 

School, p. 267. 

105 The Formation of Ch'an Ideology, p. 16. It is noteworthy that the Scripture of Perfect 
Enlightenment does not specify where it was preached. 
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58 
macy to the new Ch'an teachings that were taking form at the end of 
the seventh and beginning of the eighth centuries. 

Indeed, there is much in the Scripture of Perfect Enlightenment that 
relates to the theory and practice of Ch'an. Tsung-mi interpreted the 
main body of the text, what he referred to as the true teaching (cheng
tsung), as exemplifying the theory of sudden enlightenment followed 
by gradual cultivation (tun-wu chien-hsiu), which he advocated as the 
essence of Ho-tse Shen-hui's teaching. Whereas the first chapter set 
forth "sudden faith and understanding" (tun hsin chieh), the next ten 
chapters dealt with "gradual cultivation and realization" (chien hsiu 
cheng).106 Tsung-mi claimed that practice must be founded on faith 
in and understanding of the perfectly enlightened mind with which 
all beings are endowed-hence sudden enlightenment must precede 
gradual cultivation. The mind of perfect enlightenment is, of course, 
what in more technical terms is referred to as the tathagatagarbha, 
the Indian Buddhist doctrine that was central to the sinified forms of 
Buddhism that assumed their mature form in the Sui and Tang dy
nasties. This doctrine is at the very core of Tsung-mi's understanding 
of Buddhism and will be dealt with in detail in subsequent chapters. 
For now it should be noted that it is the Awakening of Faith's highly 
sinified appropriation of the tathagatagarbha doctrine that provides 
the context in which Tsung-mi interprets the Scripture of Perfect En
lightenment. That the central scripture for Tsung-mi was apocryphal, 
and that his interpretation of it was based on yet another apocryphal 
text, is a good index of how thoroughly sinified his understanding of 

Buddhism was. 

CH'ENG-KUAN AND HUA-YEN (810-816) 

Tsung-mi experienced the second major turning point in his life in 
810 at the age of thirty. He details his experience, and the events 
following it, in a letter written to Ch'eng-kuan on October 4, 811. In 
810, while staying at Hui-chueh monastery in Hsiang-yang (Hupei), 
Tsung-mi happened 10 meet the acarya Ling-feng, a disciple of the 
preeminent Hua-yen master Ch'eng-kuan (738-839). Ling-feng had 
been seriously ill for several months and was on the verge of death 
when Tsung-mi met him. Nevertheless, the two monks quickly 
formed an intimate bond, and Ling-feng gave Tsung-mi a copy of 
Ch'eng-kuan's commentary and subcommentary to the Hua-yen Satra. 
Unfortunately, Ling-feng died before Tsung-mi could finish discuss
ing this new teaching with him. Still, this brief but intense encounter 
had a profound effect on Tsung-mi, who was convinced that Ling

106 TS 127c18. 
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feng had been able to stave off his death solely so that they could 
meet, and he thus concluded that the way in which he came into con
tact with the Hua-yen teachings could only have been the result of 
the ripening of good karmic conditions sown in a previous life. 107 In
deed, much of the numinous quality that this experience had for 
Tsung-mi must have been related to his conviction that it was karmi
cally predestined, for it is the context in which an experience is inter
preted that imbues it with meaning. Tsung-mi thus gave his encoun
ter with these texts a significance that transcended his own personal 
history; his life was but a part of the historical unfolding of the eter
nal dharma. 

It was in such charged conditions that Tsung-mi began his study of 
Hua-yen thought in earnest. He compared the significance of his en
counter with Ch'eng-kuan's commentary and subcommentary to his 
earlier meeting of Tao-yuan, which he likewise regarded as karmi
cally fated. lOB In his initial letter to Ch'eng-kuan, he likened it to 
"coming across sweet dew when thirsty or finding a wish-fulfilling 
gem when impoverished." His "heart leapt with joy" and he "held 
[the books] up reverently in both hands and danced." He then se
questered himself in the monastery for a period of intense study and 
meditation, forgetting to eat and sleep while he read through the two 
works, "using the commentary to understand the sutra and the sub
commentary to understand the commentary."109 As a result of this 
effort his "remaining doubts were completely washed away."110 Draw
ing on a well-known Hua-yen image for enlightenment, he compared 
his experience to "the myriad reflections being brightly manifested 
when the great ocean has become tranquil."lll Displaying his mastery 
of the new Hua-yen idiom, Tsung-mi's letter continues in ornate 
prose to detail the new and deepened understanding that he had 
gained from his study of Ch'eng-kuan's commentary and subcom
mentary. Even factoring out the hyperbole incumbent in such epis
tolary style, the intensity of Tsung-mi's experience is still apparent. 
Once again, it is important to note the crucial role that the discovery 
of a text played in Tsung-mi's religious development. 

Tsung-mi's experience must have made a vivid impression on the 
other monks as well, for he was asked to lecture on the Hua-yen Satra 
before leaving Hui-chueh ssu. ll2 From subsequent events one can 

l07 T 39.577a7-1 I. 

108 TSC 225a. 

109 T 39.577a12-24. 

110 T 39.577a16. 

III T 39.577aI8. For the significance ofthis metaphor, see chapter 4. 

112 The only scripture Tsung-mi mentions in his letter to Ch'eng-kuan is the Hua-yen 
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only suppose that his lecture must have been stirring. Tsung-mi left 
Hsiang-yang in 811 for the eastern capital of Lo-yang, intending to 
stay there for a shott while to pay his respects at Shen-hui's stiipa 
before proceeding on to the imperial capital of Ch'ang-an to entreat 
Ch'eng-kuan to take him on as a disciple. With the summer retreat 
period drawing near, however, he decided to stay on at the Yung-mu 
ssu in Lo-yang. Later, in the fall, a group of followers from the Hui
chiieh ssu in Hsiang-yang sought him out and requested that he lec
ture on the Hua-yen Sutra once again, 113 saying that only then would 
they allow him to proceed on to Ch'ang-an. His lecture must have 
been inspiring, for he learned that before that very day (September 
28) was over a monk named Tai-kung, who had been a student of 
Ch'eng-kuan's, was so impressed by what he had heard that he cut 
off his arm to express his good fortune "at the inconceivable marvel
ousness" of the dharma he had just encountered.ll

4 
Although the 

contents of Tsung-mi's lecture are unknown, it seems reasonable to 
assume that it contained a dramatic recounting of the circumstances 
of his encounter with Ch'eng-kuan's commentary and subcommen
tary at Hui-chiieh ssu. Here one sees a side of Tsung-mi that one 
would not infer merely from an acquaintance with his scholastic writ
ings: his ability as a public speaker to rouse a powerful emotional 
reaction in his audience. His fervent belief that his own religious ex
perience was the consummation of past karma was most likely a 
strong ingredient in his effectiveness as a lecturer. Tales of the mar
velous workings of karma have always been a staple of popular Bud
dhism, and it is important to note that they were not neglected even 
in Tsung-mi's more philosophical writings. 

Tsung-mi went on to comment that the earnestness of the monk's 
resolve reflected the power of Ch'eng-kuan's teaching. He added that 
there was none who did not marvel at Tai-kung's composure and 
absence of anxiety in carrying out his extraordinary deed of self-am
putation. An official investigation into the affair awarded Tai-kung 
an imperial citation of merit. Since his wound did not heal, however, 
Tsung-mi was charged with responsibility for overseeing his return 
to health, thus further delaying his departure for Ch'ang-an. 

ll5 

Satra. When he thus says that he lectured on the sUtra, it can only refer to the Hua

yen.
1I5 Kamata is in error when he claims that Tsung-mi lectured on the Scripture of Per- . 

fect Enlightenment (p. 61), as is made clear by P'ei Hsiu's epitaph, Kamata, Shumit<u, p. 

50.7; see previous note. 
114 T 39.577b20-24. The model for Tai-kung's act may have been suggested by the 

famous story of the second Chinese Ch'an patriarch. Hui-k'o, who cut off his arm to 

demonstrate the seriousness of his resolve to Bodhidharma. 

115 T 39.577b24-c7. 
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On October 4, 811, Tsung-mi dispatched Hsiian-kuei and Chih
hui to Ch'ang-an. They bore his first letter to Ch'eng-kuan, begging 
the eminent Hua-yen master for instruction and relating the impact 
of Tsung-mi's dramatic encounter with his commentary and subcom
mentary to the Hua-yen Sutra and the ensuing sequence of events at 
the Yung-mu ssu in Lo-yang. In his reply of November 1, Ch'eng
kuan asks Tsung-mi to admonish Tai-kung so that others will not be 
led to follow his example. He points out that the meaning of canoni
cal passages extolling various types of bodily sacrifice is metaphorical: 
one should cut off one's deluded thoughts, not one's limbs. 116 In his 
second letter to Ch'eng-kuan, written on November 12, Tsung-mi re
ports that Tai-kung's arm had still not healed and that he was thus 
not free to leave. ll7 This distressing affair must have kept Tsung-mi 
tied up in Lo-yang for another few months, for he did not reach 
Ch'ang-an until 812. 

Tsung-mi studied closely with Ch'eng-kuan for the next two years 
(812-813), and he remarks that the two were "never apart day and 
night." Later, even though he dwelt at other temples in Ch'ang-an, 
he remained in close communication with Ch'eng-kuan and was al
ways free to consult him about any questions that he had. liB Ch'eng
kuan seems to have had a great respect for Tsung-mi. P'ei Hsiu re
cords that he is supposed to have said: "Aside from you who is able 
to wander with me in the lotus womb [world] of Vairocana?""9 P'ei 
Hsiu's epitaph for Ch'eng-kuan notes that of his thirty-eight disciples. 
Tsung-mi alone understood the deepest meaning of his teaching. 120 

Ch'eng-kuan was already seventy-four years old when Tsung-mi 
began his study under him.12l At that time he was one of the most 

116 T 39.577c10-24. 
117T 39.577c26-578a5. 
118TSC 224c8-IO; LSC I08bll-13. 

119 Kamata, Shumitsu, p. 50.6. The lotus womb world is the abode of Vairocana Bud
dha. Rebirth therein was the object of religious aspiration among devotees of the Hua
yen Siltra. Its description in the fifth chapter of Sik~ananda's translation of the Hua-yen 
Siltra (1' 10.39a-53c) so inspired the monk Nan-ts'ao that he formed a Hua-yen society 
dedicated to seeking rebirth in Vairocana's lotus womb realm (see Po-shih Ch'ang-ch'ing
chi 59.7a-8b). According to Fa-tsang's biography of Chih-yen, after the master had a 
premonition of his own death he gathered his disciples together and told them that, 
after he is reborn in a pure land, he vows to journey to the lotus womb world. He then 
bade them to resolve to join him there (see T 51.163c27-28; cf. Gimello, "Chih-yen," 
p. 344). See Kimura, Shoki chilgoku kegon, pp. 58-59, for an example from the early 
seventh century. Vairocana was the cosmic Buddha who preached the "eternal" version 
of the Hua-yen Siltra in the ocean of the lotus womb while in the samadhi of oceanic 
reHection (see Hua-yen chingchuan-chi, T 51.153al5-16). 

120 P. 158.8. All citations to P'ei Hsiu's epitaph will be to the page and line number 
of the text in Kamata Shigeo, Chugoku kegon shisiishi no kenkyu, pp. 157-158. 

121 The most comprehensive study of Ch'eng-kuan's life and thought is contained in 
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esteemed prelates in China. In 795 he had been invited to the court 
by Te-tsung on the occasion of the emperor's birthday, Because his 
lectures on the essentials of Buddhism "cleared" and "cooled" the 
emperor's mind, Te-tsung conferred on him the title of Ch'ing-liang 
fa-shih 122 and, in 796, awarded him the purple robe,I23 He collabo
rated with Prajfia on the new translation of the Ga1J4avyuha done un
der imperial auspices between 796 and 798 and lectured the emperor 
after its completion.124 As a result, he was honored as national 
teacher (kuo-shih) and grand recorder of the clergy (ta seng-lu) in 
799.125 In 796 he had responded to the questions of the imperial 
prince (who later became the emperor Shun-tsung) with a pithy piece 
explaining the essentials of the mind known as the Ta Shun-tsung hsin
yao fa-men. 126 In 810 the emperor Hsien-tsung appointed him con
troller of monks (seng_t'ung).127 Altogether Ch'eng-kuan served under 

seven emperors. 
He also had close connections with a number prominent scholar-

officials and military governors. His biography in the Sung kao-seng 

Kamata's Chugoku kegon. The main primary sources for Ch'eng-kuan's life are P'ei 
Hsiu's epitaph, Ch'ing-liang huo-shih miao-chileh fa-chi, in CTW 743.21a-b; Tsan-ning's 
SKSC 737a-{;; Chih-p'an's Fo-tsu fung-chi. T 49.293b-c; Tsung-chien's Shih-men cheng
fung, HTC 130.456a-c; Tsu-hsiu's Lung-hsing fa-chiao pien-nien fung-lun, HTC 
130.335d-336b; Yen-i's Kuang Ch'ing-liang chuan, T 51.1120a-b; and Hsu-fa's Fa-chieh 
tsung wu-tsu lUch-chi, HTC 134.275b-277a. For a discussion of the biographical sources. 

see Kamata. Chugoku kegon, pp. 151-156. 
122 Fo-tm t'ung-chi, T 49.380a6-8; the Hua-yen hsOOn-I'an hui-hsOOn chi, compiled by 

P'u-shui in the Yuan, records the words that Te-tsung is supposed to have spoken on 
the occasion (see HTC 12.4d3-4). "Ch'ing-liang" was also a name for Mount Wu-t'ai, 

where Ch'eng-kuan resided for some fifteen years. 
m Kamata. Ch1lgoku kegon, p. 158,3; there are discrepancies among the sources as to 

when Ch'eng-kuan received various imperial honors; 1 have followed Kamata's recon

struction; see Ch1lgohu kegon, pp. 222-227. 
124 See the postface to Praji'ia's translation, TaJang-kuang fo hua-yen ching, T 10.848c, 

The translation was begun on the fifth day of the sixth month of 796 and completed 
on the twenty-fourth day of the second month of 798. Although the Ga1J'!avyuha orig
inally circulated as an independent text. it was incorporated into the Hua-yen Siltra 
corpus. For an English translation from Sik~ananda's translation of the Hua-yen Sutra, 
see Thomas Cleary. The Rower Ornament Scripture. vol. 3. See also Fontein, The Pilgrim

age of Sudhana, and Gomez, "Selected Verses from the Ga1J'!avyilha." 
125 Kamata, Chugoku kegon, p. 158.3, and Fo-tsu li-tai t'ung-tsai. T 49 609c. Weinstein 

notes that the title of ta seng-lu "was probably more honorific than substantive" (Bud

dhismundertheT'ang.p.171,n.ll). 
126 See SKSC 737b28-29. This work is contained in CTL 459b22-{;22; the text is also 

included. with Tsung-mi's commentary, in HTC 103.303c-304a. 
\27 Kamata, Ch1lgoku kegon, p. 158.4; see also Fo-tsu tung-chi, T 49.831a5-8, and Ka

mata, Chilgoku kegon, pp. 223-225. According to Yamazaki Hiroshi's Shina chiisei bukk yo 
110 tenkai, pp. 631-632, this position was largely honorary and conferred little real 

power over the sangha. 
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chuan notes that he was particularly intimate with Ch'i Hang (730
804)128 and Wei Chii-mou (749-801),129 who respectively were a 
grand councilor and head of the Ministry of Justice under Te-tsung. 
It goes on to name ten other powerful figures with whom Ch'eng
kuan was associated. Of these, Wu Yuan-heng (758-815),130 Cheng 
Yen (752-829),131 Li Chi-fu (758-814),132 Ch'uan Te-yii (759-818),133 
and Li Feng-chi (758-835)134 all served as grand councilors under 
Hsien-tsung. Ch'ien Hui (755-829)135 held the post of secretariat 
drafter, and Kuei Teng (754-820)136 was vice-director of the Ministry 
of War. Wei Shou (d. 823)137 was military governor of Hsiang-yang, 
Meng Chien (d. 824)138 was surveillance commissioner in Yueh-chou, 
and Wei Tan (d.u.)l39 surveillance commissioner in Chiang-hsi. 
Ch'eng-kuan was also connected with Li Tzu-liang (733-795), mili
tary governor of Ho-tung, who invited him to lecture at the Ch'ung
fu ssu in 791. 140 P'ei Hsiu's epitaph adds that Ch'eng-kuan wrote 
works in response to queries by Cheng Yii-ch'ing (746-820),141 Wei 
Kao, Meng Chien, and Po Chu-i. 142 Ch'eng-kuan's prestige and con
nections with the court must have facilitated Tsung-mi's later recog
nition. 

Ch'eng-kuan's eminence was based on his extensive command of 
Buddhist learning, In addition to his undisputed authority in Hua
yen, his biography notes that he had also studied vinaya, Tien-t'ai, 
San-lun, and Ch'an.143 According to P'ei Hsiu's epitaph, Ch'eng-kuan 
"left the household" in 746 at the age of eight and was ordained as a 
novice two years later. 144 His early studies encompassed a broad spec

128 For his official biography see CTS 136.3756-3757 and HTS 128.4471-4472. 
129 For his official biography see CTS 135.3728-3729 and HTS 167.5109-5110. 
uo For his official biography see CTS 158.4159-4162 and HTS 152.4833-4835. 
151 For his official biography see CTS 159.4180-4181 and HTS 165.5074-5076. 
ISll For his official biography see CTS 148.3992-3997 and HTS 146.4735-4737. 
'" For his official biography see CTS 148.4001-4005 and HTS 165.5076-5080. 

• 	 1114 For his official biography see eTS 167.4365-4368 and HTS 174.5221-5223. 
1M For his official biography see CTS 168.4382-4386 and HTS 177.5271-5273. 
156 For his official biography see CTS 149.4019-4020 and HTS 164.5038-5039. 
157 For his official biography see CTS 162.4244-4245 and HTS 160.4976-4977. 
,"8 For his official biography see CTS 163.4257-4258 and HTS 160.4968-4969. 
159 For his officiai biography see HTS 197.5629-5630. 
140 SKSC 737bl3-14. For Li Tzu-liang's official biography see CTS 146.3957-3958 

and HTS 159.4950. 
1<1 For his official biography see CTS 158.4163-4167 and HTS 165.5059-5061. 
142 Kamata, ChUgoku kegon, p. 157.13-158.1. 
.., See SKSC 737a9-20. 
"4 The SKSC (737a5--6) and other sources claim that Ch'eng-kuan "left the house

hold" at the age of ten (i.e., in 748); see Kamata's discussion, Chugoku kegon, pp. 159
160. 

http:dhismundertheT'ang.p.171,n.ll
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trum of Buddhist scriptures and treatises, whose scope intimates the 
eclectic spirit seen in his mature writings. As part of his youthful cur
riculum, P'ei Hsiu singles out for special mention the Prajiiiipiiramitii, 
NirviituL, Vimalakirti, and Perfect Enlightenment siitras, the Awakening of 
Faith, Yogiiciirabhumi, and Ch'eng wei-shih lun, as well as Seng-chao's 
treatises, Tao-sheng's writings, Tu-shun's Fa-chieh kuan-men, Chih-i's 
Chih-koon, and Fa-tsang's (sic) Rui-yilan kuan.145 In 757 he received 
full ordination and became a disciple of Tan-i of the Nan-shan 
branch of the vinaya tradition.146 Chan-jan (711-782), the great re
viver of Tien-t'ai studies in the second half of the eighth century, was 
also a fellow student of Tan-i, and Ch'eng-kuan later studied under 
him between 775 and 776.147 

Ch'eng-kuan studied Ch'an sometime during his twenties and thir
ties (after 757 but before 775). Tsung-mi and P'ei Hsiu's epitaph both 
claim that he studied under the Ho-tse master Wu-ming (722-793).148 
The Sung kao-seng chuan makes broader claims for the extent of his 
Ch'an training, maintaining that Ch'eng-kuan studied under masters 
in three different traditions: he studied Ox-head Ch'an under Hui
chung (683-769) and Fa-ch'in (714-792), Ho-tse Ch'an under Wu
ming, and Northern Ch'an under Hui-yiin (d.u.).149 While these 
claims are open to serious question,150 there is no doubt that Ch'eng

145 Kamata, Chugoku kegon, p. 157.2-3. 
146 For a discussion of Ch'eng-kuan's vinaya studies see Kamata, Chugoku kegon, pp. 

170-172. 
147 For a discussion of the influence of T'ien-t'ai on Ch'eng-kuan see Kamata, Chil

goku kegon, part 2, chap. 4. 
148 Ch'an Chari 435a-b; K 290; and Kamata, Chflgoku kegon, p. 157.4. The claim is 

rel>eated in the CTL and Fa-chich tsung wu-tsu liieh-chi. 

737al8-20. 
150 Kamata has argued that the particular form of Ch'an that had the great

est impact on Ch'cng-kuan was that of the Ox-head tradition. He also points out that, 
aside from 'han-ning's assertion in the SKSC (compilcd a century and a half after 
Ch'eng-kuan's death), there is no documentary evidence that Ch'eng-kuan studied 
Northern Ch'an under Hui-yuan. Kamata nevertheless concludes that the possibility 
cannot bc ruled out, given the knowledge of Northern Ch'an teachings displayed in 
Ch'eng-kuan's writings (ChUgoku kegon, pp. 176-181). Elsewherc in the same work, Ka
mata disputes the generally accepted opinion that Ch'cng-kuan received sanction from 
Wu-ming in the Ho-tse line of Southern Ch'an, contending that Ch'eng-kuan exhibits 
a critical attitude toward both the Northern and Southern lines of Ch'an. Kamata con
tcnds, moreover, that the claim that Ch'eng-kuan received sanction from Wu-ming 
dcrives from Tsung-mi, who, in his desire to unify the teachings and practices of Hua
ycn and Ch'an, grafted Ch'eng-kuan onto his own Ho-tse lineage (see pp. 475-484). 

While Kamata's cautions are well taken, it scems to me that they are based on a 
mistaken assumption about the degree of ideological unity within traditions (see the 
discussion of tsung in the previous section). For Ch'eng-kuan to have "studied" under 
a given teacher at a particular point in his carcer does not mean that he necessarily 
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kuan was familiar with the different Ch'an teachings current in the 
latter part of the eighth century. Indeed, one of the significant points 
of difference that distinguishes his Hua-yen writings from those of 
Fa-tsang is his infusion of Ch'an ideas and perspectives. Ch'eng
kuan's work shows an interest in practice that is not seen in Fa-tsang's 
more strictly philosophical approach. 151 His familiarity with Ch'an 
must have been one of the factors that drew Tsung-mi to him. Yet 
there is an important difference between Ch'ang-kuan's and Tsung
mi's attitude toward Ch'an: whereas Ch'eng-kuan appropriated 
Ch'an from the perspective of Hua-yen, Tsung-mi appropriated 
Hua-yen from the perspective of Ch'an.152 Here it is important to 

note that Tsung-mi was thirty years old when he first encountered 
Ch'eng-kuan's writings; he had already reached a degree of intellec
tual maturity, having completed his Ch'an training under Tao-yuan 
and been sent off to the capital with his teacher's blessings to begin a 
career as a promising teacher. Despite the enormous impact that 
Ch'eng-kuan had on Tsung-mi, the significance that Tsung-mi found 
in Ch'eng-kuan's Hua-yen was determined by an agenda that had 
been set by his Ch'an training in Szechwan. Tsung-mi actually in
voked Ch'eng-kuan's authority to put forward his own original inter
pretations, which were often at odds with Ch'eng-kuan. 

All sources agree that Ch'eng-kuan studied Hua-yen under Fa
shen (718-778).153 Fa-shen was a disciple of Hui-yiian (ca. 673
743),154 the disciple of Fa-tsang whom Ch'eng-kuan was later to cas
tigate as a heretic. One of the charges Ch'eng-kuan brought against 
Hui-yiian was that he failed to remain faithful to Fa-tsang's vision 
because he was not versed in Ch'an.155 Fa-shen wrote a commentary 
to the Roo-yen Sutra and a subcommentary to Hui-yiian's K'an-ting 
chi, neither of which has survived. l56 

adopted that teacher's point of view. In other words, we cannot use ideological 
consistency as a criterion lor evaluating claims about whether someone "studied un
der" a particular teacher. Ch'eng-kuan's repudiation of Hui-yuan demonstratcs the 
fallacy of this assumption. So too does the case of Tsung-mi, who was grcatly influ
enced by Ch'eng-kuan and yet departed from his teachings on any number of signifi
cant points. 

151 This is a point emphasizcd by Kamata; see part 2, chap. 6 of his Chflgoku kcglm, 
in which he assesses the characteristics of Ch'eng-kuan's Hua-yen. 

152 Yoshizu, Kegonum. 
us See Kamala, ChUgoku kegon, pp. 181-187; his standard biography can be found 

in SKSC 736a20-bI3. 
154 For a reassessment of Hui-yuan's importance see part 1 of Sakamoto Yukio's Ke

gon kylJgaku no kenkyii. 
155 See chapter 3. 
156 He also wrote commentaries to the Vimalakfrti, Fan-wang ching, and Ni-chiai pen. 

See Kamata, Chilgoku kegon, pp. 184-185. 
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In 776 Ch'eng-kuan traveled to Mount Wu-t'ai, where he resided 

for the next fifteen years. 157 Believed to be the earthly abode of Man
jusri bodhisattva, the mountain had become a flourishing center of 
cultic activity by the middle of the eighth century.158 The Hua-yen 
tradition had a special association with Mount Wu-t'ai as a passage in 
the Hoo-yen Sutra was used to help authenticate Manjusrfs presence 
on the mountain. 159 Ch'eng-kuan spent part of his earlier years there 
studying non-Buddhist literature. His subsequent incorporation of 
Confucian and Taoist allusions (especially from the Lao-tzu, Chuang
tzu, and I ching) in his Buddhist writings gives his work an eclectic 
stamp not seen in Fa-tsang. But he was also different from Tsung
mi. Ch'eng-kuan claimed that he used "secular" references merely as 
expedients, "borrowing their words but not adopting their mean
ing."I60 He excoriated those who held the "three religions" (of Bud
dhism, Taoism, and Confucianism) were essentially the same. Tsung
mi, by contrast, was a staunch proponent of the essential harmony of 
the three religions. In comparison with Tsung-mi, Ch'eng-kuan's ad
aptation of Confucian and Taoist elements within his thought re
mained on a fairly superficial level. In this context, it is worth noting 
that Ch'eng-kuan had come to the Chinese classics only after he had 
gained a thorough grounding in Buddhist literature, whereas Tsung
mi had received a solid classical education before he began to study 

Buddhism. 
During 784-787 Ch'eng-kuan composed his commentary to the 

"new" eighty-fascicle translation of the Hua-yen Sutra that had been 
completed by Sik~ananda in 699. 161 He went on to compose his sub
commentary in the years immediately following. 162 These two works, 
which had such a momentous effect on Tsung-mi, represent a truly 
prodigious feat of scholarship.163 Ch'eng-kuan's commentary and 

157 See Raoul Birnbaum's article, "The Manifestations of a Monastery," p. 119, for 

Ch'eng-kuan's description of Mount Wu-t'ai. 
158 See Raoul Birnbaum, Studies on the Mysteries of MafijuJri, pp. 9--25. 
159 See the chapter on the dwelling places of the bodhisattvas (P'u-sa chu-ch'u p'in), 

T 9.589c-590b, especially 590a3-4, which says: "In the northeast there is bodhisattva 
dwelling place called Mount Ch'ing-liang" (another name for Mount Wu-t'ai). 

160 See T 36.2b9. Ch'eng-kuan's statement occurs after his citation and explanation 

of a series of allusions from the Lao-tzu. 
161 Talang-kuang fa hua-yen ching shu, T no. 1735, 35.503a-963a. 

162 Ta-fang-kuang fa hua-yen ching sui-shu yen-i ch'ao, T no. 1736. 36. 1 a-70 la. 

16' The Taisho text of Sik~ananda's translation alone comes to a total of 444 pages. 


Ch'eng-kuan's commentary, which does not include the original text, is 460 Taisho 
pages, and his suocommentary is 700 Taisho pages. Considering that Thomas Cleary'S 
three-volume English translation of the Sikl}ananda text comes to a total of 1,472 
pages, Ch'eng-kuan's commentary and subcommentary would add up to a total of 

about 3,850 pages in straight translation. 
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subcommentary displaced Fa-tsang's earlier commentary, the Tan
ksiian chi,l64 which, because it was based on the earlier sixty-fascicle 
translation of Buddhabhadra of 420, was seen as obsolete (the pre
sumption being that the shorter version of the sutra was incomplete). 
It also superseded the K'an-ting chi, an abbreviated commentary on 
Sik~ananda's new translation begun by Fa-tsang and taken over by 
Hui-yuan upon his death,t65 as well as Fa-shen's commentary. With 
his commentary and subcommentary, Ch'eng-kuan established him
self as the preeminent authority on Hua-yen. As noted, Ch'eng-kuan 
took part in the translation of the Ga1}¢avyuha done at the very end 
of the eighth century. This text was a somewhat expanded and in
dependent version of what had appeared as the concluding. section 
of the two earlier translations of the Hoo-yen SUtra. Ch'eng-kuan later 
wrote a commentary to this text (Hoo-yen ching ksing-yuan p'in shu). 166 

One of Ch'eng-kuan's chief contributions to Hua-yen lay in his 
theory of the fourfold dharmadhatu,167 which he elaborated in his 
commentary to Tu-shun's Fa-chieh koon-men (Discernments of the 
dharmadhatu)168 and Prajna's translation of the Ga1}¢avyuha. 169 

Ch'eng-kuan's theory adapts the polarity of Ii and shih to elaborate 
four different perspectives in terms of which the dharmadhatu can 
be understood. In the first (shih fa-chieh) , the dharmadhatu is viewed 
in terms of differentiated phenomena (shih), whereas in the second 
(li fa-chieh) , it is viewed in terms of the true nature (ksing) that is com

164 Hua-yen ching t'an-hsiian chi, T no. 1733, 35.107a-492b. 
165 HTC 5.12a; cf. Sakamoto, Kegon kyogaku, pp. 248-250. The full title of this work 

is Hsii hua-yen ching liieh-shu k'an-ting chi. It was begun by Fa-tsang as his synoptic com
mentary to Si~ananda's new translation of the Hua-yen Sutra. According to Hui-yiian's 
account of its composition, Fa-tsang wrote the commentary to the first through nine
teenth fascicles of the sutra (occupying the second through sixth fascicles of the pres
ent Hsii. tsang ching version of the K'an-ting chI). Then, perhaps sensing that his death 
was near, he turned to the "Shih-ting p'in," a chapter that did not occur in the earlier 
translation of the stitra, but only finished his commentary on the first nine concentra
tions (ling) (which can be found in the twelfth fascicle of the present text) before he 
died. Except for these sections, the remainder of the text, including the introduction, 
Was written by Hui-yOan. The fact that Fa-tsang entrusted the completion of this work 
to Hui-yiian indicates the esteem with which he regarded him. Unfortunately, the Hsii. 
I14ng ching text is incomplete. See Sakamoto, Kegon kyogaku, pp. 18-19. 

166 Contained in HTC 7.236a-386d. 
167 Sakamoto Yukio has pointed out that Ch'eng-kuan adopted the terminology for 

,?e fourfold dharmadhatu theory from Hui-yuan, although Ch'eng-kuan's explana
tion of its meaning differed from that of Hui-yiian; see his "Hokkai engi no rekishi 
teki keisei," pp. 902-903. 

168 Hua-yen fa-chieh hsiian-ching, T no. 1883, 45.672a-683a, which has been translated 
by Cleary in his Entry into the Inconceivable, pp. 71-124. 

1119 In particular see HTC 7.249cl0-250cl6. 
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mon to all dharmas,17o The two most important perspectives are the 
third and fourth dharmadhatu: what Ch'eng-kuan refers to as the 
unobstructed interpenetration of the absolute and phenomenal (li
shih wu-ai) and the unobstructed interpenetration of each and every 
phenomenon (shih-shih wu-ai). I shall later show how these two final 
perspectives represent different religious paradigms within the Hua
yen tradition, For now I shall merely note that, although Ch'eng
kuan upheld the supremacy of the perfect teaching of the Hua-yen 
SUtra as the paradigmatic expression of the unobstructed interpene
tration of phenomena (shih-shih wu-ai), his writings nevertheless em
phasize the importance of the unobstructed interpenetration of the 
absolute and phenomenal (Ii-shih wu-ai) as the foundation on which 
this vision is established. In this regard, his thought anticipates the 
shift in the valence of Hua-yen metaphysics that was only fully real
ized with Tsung-mi, who displaces the unobstructed interpenetration 
of phenomena in favor of the one true dharmadhatu on which 
phenomena are based. 

EARLY SCHOLARSHIP (816-828) 

In the first month of 816 Tsung-mi withdrew to Chih-chii ssu on 
Mount Chung-nan. Part of the Ch'in-ling range, which, running east
west, separated the Wei and Han river valleys, Mount Chung-nan 
was situated some fifty miles southwest of Ch'ang-an, and its "blue
shadowed" peaks could be plainly seen from the imperial capital on 
a clear day.17l By the ninth century Mount Chung-nan already had a 
rich history as a flourishing center of Buddhist activity. It was the 
center of the tradition of vinaya study begun by the great scholar 
Tao-hsiian (596-667) at the beginning of the Tang. Based on the 
Dharmagupta Vinaya, the Ssu-fen lil, this tradition took its name 
(Nan-tsung) from Mount Chung-nan, the seat of Tao-hsiian's activity. 
Tsung-mi later studied at the Feng-te ssu, the temple with which Tao
hsiian was primarily affiliated, where he compiled an abridged hand
book on the vinaya ..Mount Chung-nan also had a long association 
with the Hua-yen tradition. From at least the last quarter of the sixth 
century, when p'u-an (530-609)172 retired there to escape the ravages 

170 Here one might note the shift in the meaning of li: whereas for Tu-shun li had 
the primary meaning of the principle that all dharmas were empty, for Ch'eng-kuan it 
has a more ontological connotation of the underlying nature. 

)71 Edward Schafer, "The Last Years of Ch'ang-an," p. 141. 
172 See my "The Teaching of Men and Gods," pp. 284-288, for an account of this 

monk's activities on Mount Chung-nan. The Northern Chou persecution of Buddhism 
(574-577) seems to have been a major impetus in Mount Chung-nan's becoming a 
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of the Northern Chou persecution of Buddhism, Mount Chung-nan 
was one of the early cradles in which the Hua-yen cult developed. 
From the end of the Sui and into the early Tang, Hua-yen studies 
on Mount Chung-nan flourished at the Chih-hsiang ssu. Both Tu
shun and Chih-yen, the two figures later honored as the first and 
second patriarchs of the tradition, resided there, and the remains of 
many figures associated with the tradition were buried there. 173 
Mount Chung-nan was also the home of the TS'ao-t'ang ssu, the tem
ple with which Tsung-mi came to be most closely affiliated and the 
place where his memorial stele was later erected. This temple was 
situated near Kuei Peak (Kuei-feng), by whose name Tsung-mi came 
to be known. The Ts'ao-t'ang ssu had also enjoyed a prior association 
with the Hua-yen tradition, as it was there that Ch'eng-kuan had 
composed his commentary to the new translation of the Gar.t4havyuha. 

It was during his initial stay on Mount Chung-nan that Tsung-mi 
composed his first two works, Yuan-chileh ching k'o-wen and Yuan-chueh 
ching tsuan-yao, the former being an annotated outline of the Scripture 
of Perfect Enlightenment and the latter, a two-fascicle compilation of 
essential passages from its four commentaries by Wei-ch'iieh, Wu
shih, Chien-chih, and Tao-ch'iian. These two preliminary works were 
the beginning of the almost ten years of further research that would 
culminate in Tsung-mi's series of definitive commentaries and sub
commentaries composed between 823 and 824. While at Chih-chii 
ssu he vowed not to leave the mountain for three years in order to 
read through the canon, and for the next three and a half years he 
carried out his research at various temples on Mount Chung-nan (he 
names Yiin-chii ssu, TS'ao-t'ang ssu, and Feng-te SSU).174 

Tsung-mi returned to Ch'ang-an sometime in the latter part of 819 
and continued his research. While staying at the Hsing-fu ssu he took 
detailed notes on works by Asanga, Vasubandhu, and Seng-chao in 
order to interpret the Diamond Sutra. This work resulted in a com
mentary (shu) and subcommentary (ch'ao) to that scripture, both in 
one fascicle, which he probably completed toward the end of the 
year.175 From the winter of 819 to the spring of 820, while staying at 
the Hsing-fu ssu and Pao-shou ssu, he drew from the Ch'eng wei-shih 
lun and K'uei-chi's commentary to compose his own two-fascicle com
mentary to the thirty verses of Vasubandhu in order, he said, "to elu

major center of Buddhist activity. The HKSC, for example, records that Ching-ai, 
along with over thirty disciples, Red there to escape the persecution and built twenty
seven temples (T 50.626cl8--20). 

17! Gimello, "Chih-yen," p. 58, n. 3. 
17. TSC 223al4-17, 224bl4-18, 226b6-8; LSC 107a8--lO, 108a17-b3, 1 lOa 1-3. 

175 TSC 225cl6-18; LSC l09bI2-15. 
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cidate the fundamental meaning of representation-only and enable 
people easily to perceive its principle that all dharmas are one's own 

mind."176 
The opportunity to avail himself of the monastic libraries in the 

imperial capital apparently accomplished its purpose: after a year 
and a half of careful study, Tsung-mi finally felt confident enough to 
undertake the fulfillment of the vow he had made some years earlier 
to compose his own commentary to the Scripture of Perfect Enlighten
ment.177 Accordingly, he returned to Ts'ao-t'ang ssu on Mount 
Chung-nan in the first month of 821. He says nothing of his activities 
during this year other than "I cut off traces and got rid of involve
ments in order to nourish my spirit and polish my understanding."178 
Presumably he spent much of his time in meditation. In his Ch'an 
Preface, he cryptically remarks of this period of his life that he "left 
the multitudes behind and entered the mountains to develop my con
centration (ting; samadhi) and harmonize my wisdom (hui; 

prajfla)."179
Tsung-mi resumed his scholarly efforts in the following year. In 

the spring of 822 he made use of his previously composed K'o-wen 
and Tsuan-yao, together with the notes that he had compiled from his 
sedulous study of Buddhist texts over the past several years, to begin 
his commentary to the Scripture ofPerfect Enlightenment, a task that he

180finally finished at the end of the summer in 823. These years were 
productive, and Tsung-mi engaged in a number of other projects as 
well. While staying at the Feng-te ssu in 822, he completed the Roo
yen lun-kuan, a five-fascicle work that, as its name implies, tried to tie 
together the various threads running through the Roo-yen Sutra, 
something he hoped would serve as a ready handbook for lecturers. 
Tsung-mi feared that the vast scope of the Rua-yen Sutra made it dif
ficult for people of his time to grasp its essential meaning,181 one of 
the prime reasons he recommended the Scripture of Perfect Enlighten
ment as a more suitable texL I8l1 The same motivation to render com
plex material intelligible led Tsung-mi in the summer of 823, while 
also at the Feng-te ~su, to compile a three-fascicle selection of key 
passages from the vinaya texts and their commentaries to serve as a 

guide for practitioners.183 

17. TSC 225bl4--18; LSC 109cll-14. 

177 TSC 223a17-bl; LSC 107alO-12. 

I'. TSC 223bl-2; d. LSC 1-7aI2-13. 

179 399c12; K 30. 

180TSC 223b2-5; LSC 107al3-16. 

18l TSC 225dl-6; LSC 109bl5-c3. 

182 See TSC 226al-b4; LSC l09cl5-d18. 

l8' TSC 225d9-11; LSC 109c6-9. 
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Tsung-mi's autobiographical comments stop in 823, the year in 
which he completed his Commentary to the Scripture of Perfect Enlight
enment. Although he does not furnish the dates, it must not have been 
long afterward that he composed his subcommentary (ta-shu ch'ao), a 
work the Fa-chieh wu-tsu liteh-chi places in 823. It is most likely that he 
then went on to compose his abridged commentary (liteh-shu) and 
subcommentary (liteh-shu ch'ao) , after which he probably wrote his 
YUan-chUeh ching tao-t'ang hsiu-cheng i, works that can be assigned to 
823-824. 

Tsung-mi says that his completion of his Commentary to the Scripture 
of Perfect Enlightenment was the culmination of a wish he had formed 
some fifteen or more years earlier, sometime, that is, before he left 
Sui-chou. It is clear that he saw the various scriptures, treatises, and 
commentarial works that he had studied in the meantime as all being 
preparatory to this task. 1M Indeed, the breadth of erudition dis
played throughout his commentary bears witness to the thorough
ness with which he had carried out his research. Some of the more 
influential of these texts, which Tsung-mi singles out for mention, 
were the Awakening ofFaith, Ch'eng wei-shih lun, Ratnagotravibiiga (Pao
hsing lun), F o-hsing lun, Mulamadhyamaka-kiirikii (Chung-kuan lun), M aha
yiina-sa1pgraha (She ta-sheng [un), Ta-chih-tu [un, and Yogiiciirabhilmi
siistra (Yu-ch'ieh shih-ti lun).185 As this list suggests, the predominant 
doctrinal influence came from works of the Yogacara and tathagata
garbha variety, and, as will become clear in the course of this study, 
among these texts the one of paramount importance was undeniably 
the Awakening of Faith, the text that provided the structure in terms 
of which he interpreted the Scripure of Perfect Enlightenment and was 
the basis on which he developed his systematic exposition of Buddhist 
thought. It is also significant to note that nowhere in his autobio
graphical comments does Tsung-mi ever mention having read any
thing written by Fa-tsang, the figure customarily regarded as having 
systematized Hua-yen thought in its classical form. Indeed, the only 
work of Fa-tsang that Tsung-mi shows clear evidence of having read 
was his commentary to the Awakening of Faith, to which he composed 
his Own abridged commentary.186 Aside from the works of Ch'eng
kuan, which had such an impact on Tsung-mi, the only other Hua
yen work that he mentions having studied is the Fa-chieh kuan-men 
attributed to Tu-shun, a work he read in Sui-chou in what was dearly 
more of a Ch'an than a Hua-yen context. Tsung-mi later wrote his 
own commentary to this text. IS7 

1014 See TSC 226bl8-c1; LSC 1l0a13-14. 

18~ TSC 226b10-11; LSC IIOa5-6. 

186 Contained in Dai Nippon kOtei daizljkyo, case 31, vol. 8, division 5, part 2. 

181 Contained in T 45.683b-699c. 
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Tsung-mi remained on Mount Chung-nan until 828, when he was 

invited to court by an imperial edict. Wen-tsung (r. 827-840) had as
cended the throne in the beginning of the previous year and had 
already attracted a number ofluminaries to court. P'ei Hsiu's epitaph 
notes that Tsung-mi congratulated the emperor on his birthday. It 
goes on to say that, after questioning him on the essentials of the 
dharma, Wen-tsung bestowed the purple robe on him and granted 
him title of "Great Worthy" (ta-te; bhadanta).188 It is possible that 
Tsung-mi received these honors as a result of having participated in 
the debate among the three religions traditionally held on the emper
or's birthday. Since the time of Tai-tsung (r. 762-779), it was cus
tomary for the emperor to reward participants in the debates with 
the purple robe. la9 Po Chii-i, despite his strong Buddhist sympathies, 
had represented the Confucian side in the debate the previous 
year. 190 Since the emperor's birthday occurred in the tenth lunar 
month, Tsung-mi probably arrived in the capital sometime in late Oc
tober or early November 828. He remained in the capital for two 
years, after which he requested to return to the mountains. He thus 
would have returned to Mount Chung-nan in 829 or early 830 and 
remained there until 832 or 833. Elsewhere he notes that, aside from 
his two years in the capital, he stayed on Mount Chung-nan for a total 

91 
of ten years from the time he moved to Ts'ao-fang ssu in 82l.1 The 
year 833 finds him in Lo-yang. 

Tsung-mi's two years in the capital must have been enormously sig
nificant ones in terms of both his own sense of personal accomplish
ment and the course of his subsequent career. Coming shortly after 
he had finished his various commentaries on the Scripture of Perfect 
Enlightenment, the culmination of a religious vow and two decades of 
effort, it must have marked a time of personal completion. Tsung-mi 
was no longer a promising young Buddhist scholar working in isola
tion but a nationally honored master who could speak for Buddhism 
to the court and literati. The recognition he received at court, and 
the contacts that he made there, must have instilled a new confidence 
in him. They must also have altered his sense of mission, for the char
acter of his writings changes. From this time on, Tsung-mi turns 
from primarily exegetical works aimed at a learned Buddhist audi
ence to works of broader appeal; he moves beyond the confines of 

188 Kamata, ShumUsu, p. 51.8-9. 
189 See Weinstein, Buddhism under the Tang, p. 1l7; see p. 192, n. 21, for the signifi

cance of the purple robe. See also the entries on the birthday debates and purple robe 
in Ta-Sung seng-shih lileh, T 54.248a24-b17 and 248c3-249a29. 

.90 See Waley, Po Chil-i, pp. 169-171, for an account of the debate. 

191 Ch'an Preface, 399c12-13; K 30. 
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Buddhist scholastic concerns to address more encompassing intellec
tual issues of his day. It is after this point, for instance, that he wrote 
his two major works on Ch'an as well as his more popular essay, In
quiry into the Origin ofMan. 

LITERATI CONNECTIONS (828-835) 

A number of Tsung-mi's subsequent works were written in response 
to requests by various literati of the day. His presence in the court 
and the prestige his imperially bestowed honors brought afforded 
him the opportunity to meet a number of important scholar-officials 
serving in Ch'ang-an at that time. Indeed, many of the prominent 
figures with whom we know Tsung-mi was later associated were in 
the imperial capital during his stay there in 828--829. A brief look at 
who these figures were sheds light on the circles in which Tsung-mi 
operated in the years 828-835. 

By far the most important of these was P'ei Hsiu (787?-860).192 P'ei 
Hsiu hailed from an illustrious family of scholar-officials from Ho
nei. His father, P'ei Hsiao, had held a number of important posts. P'ei 
Hsiu and his two brothers received a solid classical education, and all 
three were successful in the imperial examinations. He came from a 
family of devout Buddhists, and his official biography recounts an 
anecdote to dramatize his life-long refusal to eat meat. P' ei passed the 
chin-shih exam in the Ch'ang-ch'ing era (821-824). From the begin
ning of the T'ai-ho era (827-836) he held a series of posts in Ch'ang
an within the Secretariat, advancing from investigating censor, to rec
tifier of omissions of the right (see below), to senior compiler of the 
Historiography Institute. His appointment as investigating censor 
would have corresponded with Tsung-mi's two years in the capital. 

P'ei Hsiu's relationship with Tsung-mi was intimate. He wrote pref
aces to a number of Tsung-mi's works, such as his Ch'an Preface, his 
commentary to the Fa-chieh kuan-men, his abridged commentary to 
the Scripture of Perfect Enlightenment, and the Tao-su ch'ou-ta wen-chi, a 
collection of short works, mostly written in response to questions sub
mitted by Tsung-mi's lay and clerical followers, compiled by Tsung
mi's disciples after his death. 193 P'ei Hsiu was probably responsible 

192 For his official biography see CTS 177.4592-4593 and HTS 182.5371-5372; see 
also Yamazaki Hiroshi, "Todai koki no koji Hai Kyu ni tsuite," pp. 1-16, and Henri 
Maspero, "Sur Quelques Textes Anciens de Chinois Parle," pp. 4-6. 

19. All four prefaces are contained in CTW 734, which lists the last as that to the 
I1UJuiry into the Origin of Man. As Jan Yiin-hua has recently shown, this last piece was 
?riginally written as the preface to the Tao-su ch'ou-ta wen-chi, which includes the Inquiry 
Into the Origin of Man, as well as the Ch'an Chart and Tsung-mi's responses to Hsiao 
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for the honorary titles that were posthumously bestowed upon 
Tsung~mi as part of the restoration of Buddhism during Hsiian~ 
tsung's reign (846--859). P'ei also wrote Tsung-mi's epitaph in 853. 
As he comments on his relationship to the master at the end of that 
piece: "We were brothers in the dharma and close friends in righ
teousness, I was indebted to him as my spiritual guide, and we were 
protectors of the teaching from within and without. I can therefore 

talk about him in detail in a way that others cannot."194 


It was at P'ei Hsiu's request that Tsung-mi wrote his Ch'an Chart, a 
work with which subsequent chapters will be much concerned. This 
work seeks to clarify the historical filiations and essential teachings of 
four of the major Ch'an traditions of the day. It thus contains de~ 
tailed critiques of the Northern line, the Ox-head line, and, within 
the Southern line, the Hung-chou and Ho-tse branches. Not only 
does the Ch'an Chart contain Tsung~mi's most sustained treatment of 
these four Ch'an traditions, it is also the only work in which he clearly 
differentiates between the Ho-tse and Hung-chou lines, and, as I 
shall argue, it is his effort to distinguish the teaching of his own Ho
tse lineage from that of the Hung-chou that holds the key to his 

thought.
Although this work has come to be known as Chung-kua ch'uan-hsin

ti ch'an-men shih-tzu ch'eng-hsi t'u (Chart of the master-disciple succes
sion of the Ch'an gate that has transmitted the mind-ground in 
China), it is known from an earlier version of the text discovered at 
Shinpuku-ji in Japan that its original title was P'ei Hsiu shih~i wen. 

195 

Jan Yiin-hua has accordingly suggested that the Chiu T'ang shu's ref
erence to P'ei Hsiu's post of rectifier of omissions (pu-ch'iieh) is a mis
take for reminder (shih-i).196 Given that the rank of investigating cen
sor (8a) was lower than that of rectifier of omissions (7b1) but higher 
than that of reminder (8b), it is more likely, in view of the succession 
in which P'ei's posts are listed, that it is the title of the P'ei Hsiu shih-i 
wen that is in error. 197 In any case, the two posts were almost identical 

Mien, Shih Shan-jan, and Wen Tsao. See Jan, "Fa-chi and Chinul's Understanding of 
Tsung-mi," pp. 162-163. Jan cites Ch'ing-yiian's preface to his commentary to Tsung
mi's Inquiry in/{) the Origin ofMan, which, after citing P'ei Hsiu's preface, comments that 
it has mistakenly been placed before the Inquiry but was originally written to the Fa-chi 

(i.e., Tao'Ju ch'ou-ta wen-chi). 
194 Kamata. Shilmilsu, p. 51.16-17. 
,95 See Ishii ShOdo. "Shinpuku-ji bunko shozo no Hai Kyil shili man no honkoku." 

This text was originally included in the Tao-su ch'ou-ta wen-chi. 
196 See his "Fa-chi and Chinul's Understanding of Tsung-mi," pp. 163-164. 
197 See Charles O. Hucker, A Dictionary of Official Titles in Imperial China, no. 795 (pp. 

145b-146a), no. 4777 (pp. 391~392b), and no. 5256 (p. 452b). 

A BIOGRAPHY OF TSUNG-Ml 

in function and could have easily been confused. lgS Given the stan
dard three-year tenure of office, P'ei Hsiu would have served as ei
ther rectifier of omissions or reminder from 830 to 833. This would 
date Tsung-mi's Ch'an Chart to the years he was at TS'ao-t'ang ssu 
after his return from the capital but before his visit to Lo-yang in 833. 

After Tsung~mi's death during the vehemently anti-Buddhist Hui
ch'ang era (841-846), P'ei Hsiu was transferred from the Secretariat 
in the capital to a series of provincial posts. It was during this time 
that he first met Huang-po Hsi-yiin (d. 850) in Hung-chou (in north 
central Kiangsi south of Lake P'o-yang) in 842. Six years later, while 
serving as prefect of Hsiian-chou 199 (in the southeastern corner of 
Anhwei), he again met with Huang-po. P'ei Hsiu took detailed notes 
on both occasions and eventually wrote them up in October 857.200 

Known as Huang-po-shan Tuan-chi ch'an-shih ch'ilan-hsin fa-yao and 
Huang-po Tuan-chi ch'an-shih Wan-ling lu, these two texts remain 
one of the most important sources for reconstructing the teachings 
of the type of Ch'an that Tsung-mi referred to as the Hung-chou 
line.201 Despite Tsung-mi's severe criticism of the radical character of 
this type of Ch'an, its bold and iconoclastic rhetoric emerged as the 
official Ch'an ideology during the Sung. 

Not long after the succession of Hsiian-tsung, P'ei Hsiu was re
called to Ch'ang-an, where he was appointed the vice-director of the 
Ministry of Revenue. P'ei distinguished himself in a series of increas

198 Both rectifier of omissions (pu-ch'ueh) and reminder (shih-i) were remonstrance 
officials (chien-kuan). Both ranks were staffed by twelve officials. with six (those desig
nated to the left) under the Chancellery (men-hsia sheng) and six (those designated to 
the right) under the Secretariat (chung-shu sheng). Both ranks were created in 685. The 
position of reminder was of slightly lower rank than that of rectifier of omissions: the 
former being a mandarian of the eighth degree, second class (8b), and the latter being 
a mandarian of the seventh degree, second class, upper grade (7bI). The duties of 
both positions were similar. According to Hucker's Dictionary of Official Titles, the re
minder was "responsible for catching and correcting errors of substance or style in 
state documents" (no. 5256, p. 425b), whereas the rectifier of omissions was "respon
sible for checking drafts of proclamations and other documents flowing from the 
throne so as to return for reconsideration any that they considered inappropriate in 
form or substance, or to propose corrections" (no. 4777, pp. 391b-392b). Po Chii-i 
held the position of reminder during 808-810. Feifel's Po Chil-i as a Censor is devoted 
to a detailed stud y of this phase of Po's career. 

199 According to an entry in Chih-p'an's Fo-tsu t'ung-chi, P'ei IIsiu held this post in 
848; see T 49.387alO. This entry relates P'ei Hsiu's successful petition to the emperor 
that government officials desist fmm using Buddhist and Taoist monasteries as guest 
houses. 

200 See P'ei Hsiu's preface, T 48.379c. 
• !!VI Both texts are contained in T no. 2012. For lriya Yoshitaka's critically edited ver

Sion, with an annotated translation into modern Japanese, see Zen no goroku, vol. 8. 
John Blofeld has translated both texts in his The Zen Teaching of Huang Po. 
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ingly important posts,202 serving as a grand councilor for five years 

under Hsiian-tsung. From 856 he held a number of critical appoint

ments within the provincial administration. Throughout Hsiian

tsung's reign, P'ei Hsiu played an active role in the revival of Bud

dhism after the disastrous persecutions carried out under Wu-tsung. 
Shortly after the ascension of I-tsung, P'ei was recalled to the capital, 
where he died in 860. 

In addition to his distinguished record of service, P'ei Hsiu found 
time to act the part of the devout Buddhist layman. In his later years 
he maintained a strict Buddhist diet, constantly exercised restraint, 
and practiced continence. He revered the Buddhist scriptures and 
delighted in singing hymns.203 The Pei-meng so-yen, a Sung-dynasty 
collection of anecdotes about literati in the T'ang and Five Dynasties 
period, says that he was in the habit of wearing a priest's robe made 
of silk, instead of the usual official dress, and would take his bowl 
begging to the houses of singers. The same source alleges that he 
made a vow to be reborn as a king in successive lives so as to protect 
the dharma.204 The Chiu Tang shu notes that he took advantage of 
the opportunity afforded by his provincial appointments to visit fa
mous monasteries and seek out learned monks and engage them in 
serious discussions of Buddhist teaching.205 Indeed, his various intro
ductions to Tsung-mi's works bear ample testimony to his sophisti
cated command of Buddhist doctrine. 

Aside from his close association with Tsung-mi, P'ei Hsiu also had 
links to a number of other eminent Buddhist figures.206 Several of 
these were nationally honored, learned monks, such as Ch'eng-kuan, 
Tuan-fu (770-836),207 and Chih-hsiian (809-881),208 all of whom he 
would have associated with in the capital. His tours of service in the 

202 During the early 850s. for example. as transport commissioner of salt and iron, 
he instituted a set of new procedures that overcame the severe breakdown in the trans
port of tax grain from the lower Yangtze region that had come about through wide
spread corruption and official negligence. Over a period of three years, P'ei Hsiu tri
pled the amount of tax grain reaching the storage granaries in the North. See Dalby, 

"Court Politics in Late Tang Times," p. 674. 

203 CTS 177 .4594. 

204 Pei-meng so-yen 6.45. 
205 CTS 177.4594. 
200 See Yamazaki. "Todai koki no koji Hai Kyu ni tsuite," pp. 7-13, for further dis

cussion of the various figures mentioned below. Yamazaki also discusses P'd Hsiu's 
connection with Shen-chih (819-886), a monk noted for his medical knowledge and 
healing powers (see SKSC 869cl5-870a3 for his standard biography). 

207 P'ei Hsiu wrote Tuan-fu's epitaph, which can be found in CTW 743; for his stan
dard biography, see SKSC 741a26-c21; see also Weinstein, Buddhism under the Tang, 

pp.99, 101. 
208 SKSC 743b5-744cl5; see also Weinstein, Buddhism under the Tang, pp. 140-141. 

A BIOGRAPHY OF TSUNG-MI 

provincial administration brought him into contact with various 
Ch'an teachers. In addition to Huang-po, P'ei also had connections 
with two other Hung-chou figures, Wei-shan Ling-yu (771-853),209 a 
disciple of Pai-chang Huai-hai (720-841), and Ch'u-nan (813-888),210 
a disciple of Huang-po. In his last years he came to know Yiian-shao 
(811-895),211 a Ch'an monk belonging to the same Ho-tse lineage as 
Tsung-mi. 

The most famous literary figure with whom Tsung-mi was associ
ated was undoubtedly the celebrated poet Po Chii-i (772-846), well 
known to Western readers through Arthur Waley's engaging biogra
phy.212 Tsung-mi probably came to know Po Chii-i between 828 and 
829, when both were in Ch'ang-an at the same time. Po's keen inter
est in Buddhism, his position at court, and Tsung-mi's evident honor 
all make it likely that the two would have met then. Po had come to 
the capital in 827 to become president of the palace library. In the 
following year he was appointed vice-minister of the Ministry of 
Justice, where he remained until 829. Worried over becoming impli
cated in the dangerous and unpredicable swirl of factional politics, 
Po used the excuse of ill health to gain release from his post and 
returned to Lo-yang in 829. Tsung-mi visited Po in Lo-yang in 833, 
where he was living in semiretirement away from the political imbro
glios of the capital, spending much of his time cultivating his relation
ship with various monks in the area. One of these was Shen-chao, 
with whom Po seems to have been on close terms. He composed at 
least two poems for him213 and wrote his epitaph in 839.214 Shen
chao, it will be recalled, was the disciple of Tao-yiian's teacher, Wei
chung, whom the youthful Tsung-mi had impressed before leaving 
Ch'eng-tu in 808. Shen-chao's connection to both men must have 
been one more factor bringing Tsung-mi and Po together. Tsung-mi 

-SKSC 777bl 7-c I I. 
210 SKSC 817c7-818a3. 

m SKSC 784b21-785a2. According to the lineal filiations listed in the beginning of 
fascicle 13 of the G fL (301c), Yiian-shao was a disciple of Chih-yiian, who in turn was 
a diSciple of Shen-chao. 

212 See Po Chu-i. Po's standard biography can be found in CTS 166.4340-4358 and 
HTS 119.4300-4305. The former has been translated by Eugene Feifel, "Biography 
of Po Chii-L" See also Feifel, Po Chil-i as a Censor, which covers Po's service in the court 
from 808 to 810. The role of Buddhism in Po's literary career is discussed by Ch'en in 
The Chinese Transformation of Buddhism, pp. 184-239; see also Hirano Kensho, "Haku 
Kyoi no bungaku to bukkyo"; Shinohara Hisao, "Todai zenshiso to Haku Kyoi"; Bur
ton Watson. "Buddhism in the Poetry of Po Chii-i"; and Hachiya Kunio, "Haku Kyoi 
no shi to bukkyo." 

210 Po-shih Ch'ang-ch'ing-chi 57.23a and 62.9b-l0a, the second of which is translated 
by Ch'en, The Chinese Transformation of Buddhism, p. 219. 

~14 Po-shih Ch'ang-ch'ing-chi 70.13b-14a and CTW 678. 
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participated in a gathering with Po Chu-i, Shen-chao, and two of 
Shen-chao's disciples in 833, and Po wrote a poem commemorating 

the occasion. 

A white haired old man, wearing purple robes, 

I do not mix with the world but consort with the Tao. 

Three times I have been assigned to Lo-yang on special duty as an official, 


Half of my friends are among the monks. 

One must eventually withdraw from this wealth-conscious world, 

Long have I yearned for my karmic friends of the incense. 

After the vegetarian feasts what can I offer you in return? 


215 
Only the springs, rocks, and the north wind in the western pavillion. 

Po also wrote a poem for Tsung-mi in 833 ("Tseng Ts'ao-t'ang 

Tsung-mi shang-jen"): 

The way of my master and the Buddha correspond perfectly: 

Successive thoughts being unconditioned, each thing is able fto reveal the 


dharma]. the canon] abroad;
The mouth treasury spreads the twelve divisions 

The mind tower lights thousands of lamps. 

Utterly abandoning the written word is not the middle way; 

Forever abiding in empty vacuity is [the practice of] the lesser vehicle. 

Rare indeed is one who understands the practice of the bodhisattva; 


216 
In the world he alone is to be esteemed as an eminent monk. 

Po Chii-i's poem, composed around the time Tsung-mi wrote his 
Ch'an Preface, echoes one of the central themes in that work: counter
ing Ch'an's iconoclastic repudiation of the written word (wen-lz1J 
Ch'an, of course, was famous for its claim to embody a special mind
to-mind transmission whose authority did not depend on the textual 
tradition. In his Ch'an Preface, Tsung-mi contends that, since both the 
scriptural corpus and the Ch'an tradition equally derive from the 
Buddha's enlightenment, each complements the other, and neither 
can be disregarded. Indeed, he argues that the canonical writings are 
necessary to validate Ch'an insight.217 Po Chii-i's reference to the 
"mouth treasury" alludes to the canonical tradition, which is custom
arily classified into twelve divisions. The "mind tower" refers to the 
Ch'an transmission, which is frequently compared to a lamp whose 
light is passed on from generation to generation. Their parallelism in 
the poem clearly indicates that Po, like Tsung-mi, regards both as 

215 Po-shih Ch'ang-ch'ing-chi 64.7b-8a, as translated by Ch'en, The Chinese Transfo1TTll1

tion of Buddhism, p. 219. See B 59 for another rendition. 
216 Po-shih Ch'ang-ch'ing-chi 64.7h. 
211 See chapter 7. 
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complementary aspects of a singular tradition. Po's choice of terms 
recalls Tsung-mi's statement in the Ch'an Preface that "the scriptures 
are the Buddha's words, and Ch'an is the Buddha's intent. The 
minds and mouths of the Buddhas certainly cannot contradict one 
another."218 Tsung-mi's emphasis on the indispensability of the ca
nonical teachings for Ch'an must have had great appeal to a poet 
such as Po. In an earlier poem Po had aired his anxiety that his at
tachment to literature was an impediment to his progress in Bud
dhism.219 Po's present poem concludes by suggesting that the reason 
Tsung-mi is one of the few to understand the practice of the bodhi
sattva is precisely that his middle way does not reject literature. 

Po's poem also suggests how Tsung-mi's Ch'an writings found a 
ready audience among the scholar-officials of his day, figures who 
would have appreciated his classical education and his defense of the 
written word. It is significant that the Ch'an Chart, the one work in 
which Tsung-mi delivers a sustained critique of Hung-chou Ch'an, 
was written at the request of P'ei Hsiu-a fact that suggests that his 
criticism of the radical currents within the Ch'an of his day was di
rected not so much toward his fellow Ch'an Buddhists as toward the 
literati audience he addressed in many of his post-828 works. 

It was most likely through his connection with Po Chu-i that 
Tsung-mi came to know another famous statesman and literatus of 
his day, Liu Yii-hsi (772-842).220 Liu had passed his chin-shih in 793. 
He became Po Chii-i's poetic confidant during Po's later years in Lo
yang, and many of the poems Po wrote in the last fourteen years of 
his life are addressed to him.221 Liu also had a close relationship with 
two of the other great literary figures of the time: Liu Tsung-yuan 
(773-819) and Han Yii. Liu Yu-hsi's career well illustrates the unpre
dictability of the shifting currents of factional politics in the early 
ninth century. While serving in the Censorate with Liu Tsung-yuan, 
he became associated with the reform faction centered around Wang 
Shu-wen (735-806) and Wang P'i (d.u.), which came to power during 
the brief reign of Shun-tsung {February 28-August 31, 805).222 In 

218 400b10-11; K 44; d. B II]. 
219 See his 817 po~m in Po-shih Ch'ang-ch'ing-chi 16.27b, translated by Ch'en, The Chi

nese Transformation of Buddhism, p. 202. 
22IJFor his standard biography see CTS 160.4210-4213 and HTS 168.5128--5132; 

for an autObiographical sketch see CTW 610. See also Wolfgang Kubin, "Liu yu-hsi." 
For a discussion of Liu's involvement with Buddhism, see Ch'en Tsu-Iung's "Liu Yu
hsi yu fo-chiao." 

'" Howard Levy, Translations from Po Chil-i's Collected Works, 4:xxxiv. Liu seems to 

have taken over the role of Po's great friend, Yuan Chen, who died in 831. 
222 See The Veritable Record of the Tang Emperor Shun-tsung, translated by Bernard 

Solomon. 
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light of Tsung-mi's subsequent implication in the Sweet Dew Incident 
of 835, it is worth noting that an important part of the Wangs' reform 
program was aimed at curtailing the inordinate power that the eu
nuchs had corne to wield over court politics. When Shun-tsung abdi
cated in favor of his son, who became the emperor Hsien-tsung, the 
faction immediately fell from power, and Liu Yii-hsi was banished to 
a minor provincial post. Although he was pardoned in 815, he did 
not regain a post in the imperial capital until 828, when he was ap
pointed director of the Bureau of Receptions, one of the four top
echelon units of the Ministry of Rites. He was banished shortly there
after, however, for the political criticism voiced in a poem describing 
his visit to a Taoist temple.223 In 831 he was appointed governor of 
Su-chou, and in 834 he was appointed governer of ju-chou, some 

fifty miles southeast of Lo-yang.
Liu Yii-hsi would have had occasion to meet Tsung-mi in 828, 

when both were in the capital at the same time, or later in 833, when 
Tsung-mi visited Lo-yang. Unfortunately, nothing is known of his re
lationship with Tsung-mi aside from what can be gleaned from the 
following poem that Liu wrote for him on the occasion of his return 
to Ts'ao-t'ang ssu, during which time Liu also paid a visit to Po Chii
i. The title ("Tseng Tsung-mi shang-jen kuei Chung-nan Ts'ao-t'ang 
ssu yin i Ho-nan yin Po shih-lang") refers to Po as vice-minister, gov
ernor of Ho-nan. Since Po Chii-i was governor of Ho-nan from the 
very end of 830 to the fourth month (April-May) of 833, Liu's poem 
dates Tsung-mi's return to Mount Chung-nan to the early part of 
833. The poem presents Liu traveling eastward along the Yangtze 
back to Su-chou while Tsung-mi journeys westward back to the lofty 

heights of his mountain retreat. 

The root of wisdom has been gained from practice in previous lives; 

Well-versed in ultimate truth, words are utterly transcended. 

From the time when the seventh patriarch transmitted the mind seal, 

The expedient teaching of the three vehicles has no longer been 


necessary. 

Eastward, I drift along the river searching for ancient traces; 

Westward, you return to purple tower peak escaping the worldly clamor. 

The munificent Governor Po of Ho-nan 
224 

Was fond of leafing through the true scriptures with yoU. 

223 Kubin notes that this poem, entitled "lior Presentation to Flower-Viewing Gentle
man," "describes the peach trees which were planted by a Taoist priest in the Hsuan
tu Temple after Uu's first banishment (805), which are now being enjoyed by those in 
power" (see his entry on Liu Yu-hsi in The Indiana Companian to Traditional Chinese 

Literature, p. 593a). 

2.' Liu Meng-te wen-chi 7.55a. 
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Tsung-mi was also acquainted with two other figures associated 
with Po Chii-i: Wen Tsao and Hsiao Mien. Wen Tsao (767-836) carne 
from an illustrious family with close ties to the imperial line.225 He 
was the fifth-generation descendant of Wen Ta-ya, the famous sev
enth-century minister who was closely associated with Li Shih-min 
during his rise to power and whose diary gives an eyewitness account 
of the early stages of the founding of the Tang.226 He was also re
lated to the imperial line by blood, being descended from a fifth-gen
eration female descendant of Li Shih-min. Both his grandfather and 
father had served as officials. Although he received a classical edu
cation as a youth, Wen Tsao spurned the examinations and, instead 
of seeking employment in the regular bureaucracy, served on the 
provincial staff of Chang Chien-feng (735-800) while the latter was 
prefect of Shou-chou in the 780s.227 He was later employed by Wu 
Ch'ung-yin, military governor of the Ho-yang army.228 Wen's dem
onstrated loyalty to the Tang cause against the centrifugal pull of the 
military governors won him the confidence of both Hsien-tsung and 
Wen-tsung. At the end of his life he was appointed minister in charge 
of the Ministry of Rites. 

Although Wen Tsao must have been one of Tsung-mi's lay disci
ples, nothing is known about their relationship other than the fact 
that Tsung-mi wrote an essay in response to a question that Wen 
Tsao had submitted to him. Given that the enlightened person is 
freed from karma, Wen inquired about what the numinous nature 
(ling-hsing) of such a person depends on after he dies. Tsung-mi's 
answer draws on the Awakening of Faith to explain how, even though 
all beings are intrinsically endowed with the enlightened nature of 
the Buddha, because they are not aware of it, they form attachments 
and transmigrate according to their karma. Yet their enlightened na
ture neither is born nor dies. Even after one suddenly realizes that 
his nature is the unborn dharmakaya, which does not depend on any
thing, he must still continue to practice in order to get rid of the ef
fects of his deluded attachments. Wen Tsao's question and Tsung
mi's response were included in the Tao-su ch'ou-ta wen-chi compiled by 
Tsung-mi's disciples after his death.229 

2'5 His official biography can be found in CTS 165.4314-4318 and HTS 91.3784

226 See Howard Wechsler, Mirror to the Son of Heaven, pp. 16-17, 1~20. 
227 For Chang Chien-feng's biography see CTS 140.3828--3832 and HTS 158.493~ 

4941. Chang had literary pretensions of his own and patronized a number ofleading 
literary figures, including Han Yii, Meng Chiao, Li Ao, and Li Ho. 

'28 Margaret Tudor South, Li Ho, p. 188. 
229 Their exchange can also be found at the end of Tsung-mi's biography in CTL 

307c2~308bI6; cf. rei llsiu shih-i wen, pp. 101-104. 
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Hsiao Mien (d. 837) was the most highly placed of all Tsung-mi's 
lay disciples.230 He came from a distinguished aristocratic family 
boasting descent from the Liang imperial line. Both his great grand
father, Hsiao Sung, and grandfather, Hsiao Hua, served as grand 
councilors and were honored with the title of Duke of Hsii. His fa
ther, Hsiao Heng, served in the Ministry of Personnel within the De
partment of State Affairs. Hsiao Mien passed his chin-shih in 791. His 
bureaucratic career began with two lower-level appointments within 
the Censorate in the beginning of the Yiian-ho period (806-821). In 
811 he was made a Han-lin scholar, in 812 he was promoted to vice
director of Bureau of Honors, and in 814 he was appointed director 
of the Bureau of Equipment, a top-echelon unit in the Ministry of 
War, and also collaborated in the drafting of policy proposals. His 
career subsequently suffered a temporary eclipse, but his influential 
connection with Huang-fu Po, who was appointed grand councilor in 
818, won him an appointment as vice-censor in chief in that year. 
Hsiao Mien's political fortunes continued to rise, and he received var
ious honors, including the title of Duke of Hsii. With the ascension 
of Mu-tsung in 820, he was made vice-director of the Secretariat; sev
eral months later he was appointed vice-director of the Chancellery. 
Both positions carried with them the status of grand councillor. 
Shortly thereafter Hsiao Mien thrice tried to resign in protest over 
the emperor's failure to respond to a case of blatant corruption. In
stead he was promoted to vice-director of the Department of State 
Affairs and, in the beginning of the following year (821), was ele
vated to the nobility. Hsiao continued to petition Mu-tsung to allow 
him to resign, but the emperor only had him assigned to other posts, 
finally appointing him junior guardian of the heir apparent in 822. 
He was subsequently made prefect of Tung-chou and in 826 was 
transferred to the branch office of the junior guardian in Lo-yang. 
With the ascension of Wen-tsung in 827, Hsiao Men was appointed 
junior preceptor of the heir apparent with the authority also to act as 
vice-minister of the Department of State Affairs. Wen-tsung gave in 
to his continued entreaties, letting Hsiao retire with the rank of vice
minister of the Department of State Affairs. 

Hsiao Mien submitted a request to Tsung-mi asking him to com
ment on a question about a statement by Ho-tse Shen-hui having to 
do with the functioning of the eye of wisdom. Hsiao Mien's query and 

231
Tsung-mi's comments were included in the Tao-su ch'ou-ta wen-chi.

230 His official biography can be found in CTS 172.4476-4479 and HTS 101.3957

3959. 
231 Their exchange is also appended to Tsung-mi's biography in CTL 307a22-b2; cf. 

rei Hsiu shih-; wen, pp. 98-99. 
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In addition to his connection with Wen Tsao and Hsiao Mien, 
Tsung-mi's biography in the Ching-te ch'uan-teng lu also mentions a 
certain Shih Shan-jen, about whom nothing is known. Tsung-mi's re
sponse to ten questions submitted by Shih Shan-jen is appended to 
his biography in that work;2s2 their interchange was also included in 
the Tao-su ch'ou-ta wen-chi as well as Tsung-mi's biography in the Cho
dang chip. The questions center around various problems related to 
cultivation, and Tsung-mi's responses repeat many ideas familiar in 
his other works. 

Many of the themes Tsung-mi broaches in his answers to Wen 
Tsao, Hsiao Mien, and Shih Shan-jen are given systematic expression 
in his Inquiry into the Origin ofMan. Although this work is undated, it 
must have been composed sometime between 828 and 835. That it 
was included in the Tao-su ch'ou-ta wen-chi suggests that it was written 
for a literati audience. Its elegant style and adroit use of classical al
lusions would not have been lost on figures like P'ei Hsiu, Po Chii-i, 
Wen Tsao, or Hsiao Mien. 

As has been frequently noted,233 the title of this work (Yuan jen lun) 
probably derives from an essay by Han Vii. Han Yii had earlier writ
ten a series of five essays whose titles all began with yuan ("inquiry 
into the origin of"); one of these was the Yuan jen; another was the 
YUan hsing, which discussed human nature.2S4 The topic of human 
nature was also the subject of Li Ao's famous Fu-hsing shu (Returning 
to one's true nature).235 The fact that Tsung-mi's essay took its title 
from Han Yii also suggests that it was written in part as a response to 
Han Vii's attacks on Buddhism. Han Vii's criticisms of Buddhism can 
be found in many places, but the best known are contained in his 
YUan tao,236 written around 805, and Memorial on the Buddha's Bone,237 

2.2 See 307b3-c29; cf. P'ei Hsiu shih-; wen, pp. 99-1Ol. 
23. See, for example, Kamata Shigeo's introduction to his translation of the Yiian jen 

IUn, Gennin-ron, p. 19, or Yanagida Seizan's comments in his study and translation of 
the Lin-chi lu, Rinzai-raku, p. 291. 

.34 Both works can be found in Han Ch'ang-li ch'iian-chi 11.5-7b and CTW 
55S.55S.l4a-15a and 17a-b. The Yilan hsing has been translated by Wing-tsit Chan in 
his A Source Book of Chinese Philosophy, pp. 451-453. The other three are Yiian kuei (. .. 
Ghosts), Yiian hui (... Slander), and Yiian Tao (... the Way). Yiian hui has been trans
lated by J. K. Rideout in Cyril Birch, ed., Anthology of Chinese Literature, pp. 255-257. 

235 For the definitive study and translation of this text see Timothy Barrett, "Bud
dhism, Taoism and Confucianism in the Thought of Li Ao." 

236 This work can be found in Han Ch'ang-li ch'ilan-chi 11.la-4b and CTW 55S.lOa
13b; it has been frequently translated; see Chan, A Source Book of Chinese Philosophy, pp. 
454-456. For a discussion of this work see Hartman, Han yu. pp. 145-162. 

231 This piece can be found in Han Ch'ang-li ch'iian-chi 39 and CTW 55S.6a-Sb. It 
too has been frequently translated; see that by James R. Hightower in Edwin O. Reis
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presented in 819. Even though Han Yii's strident brand of Confu# 
cianism was an anomaly within Tang intellectual life, there is evi# 
dence that his anti-Buddhist sentiments increasingly found favor at 
court in the late 820s and early 830s. In 830, for example, officials 
within the Ministry of Sacrifices presented a memorial criticizing the38 

church and calling for reimposition of strict government control.2 
In 833 the customary practice of inviting eminent Buddhists and 
Taoists to court for a banquet on the occasion of the emperor's birth

day was abolished.239 

As a response to renewed attacks against Buddhism, Tsung-mi's 
Inquiry into the Origin of Man can be seen as the product of a long 
history of Buddhist polemical literature extending back to the intro
duction of Buddhism in China. Yet, unlike earlier polemics, Tsung
mi's essay is no mere apology for the faith seeking to refute the tra
ditional array of Chinese objections to Buddhism. Rather, viewed 
from the perspective of the subsequent development of Neo-Confu
cianism in the Sung, Tsung-mi's essay gains importance because it 
goes beyond the polemical intent of earlier works and, in so doing, 
shifts the field of controversy to a new and more philosophical level 
of debate, putting Buddhism, for the first time, in the position of 
determining the intellectual context in terms of which Confucianism 

was called upon to respond. 
Tsung-mi's essay discusses, evaluates, and ranks five of the major 

forms of Buddhist teaching, as well as the teachings of Confucianism 
and Taoism, in terms of how they answer the question of the ultimate 
origin of man. Having progressively and systematically analyzed 
these teachings in order to arrive at the ultimate answer, Tsung-mi 
then reincorporates their various explanations into an overarching 
theory of how the human condition, characterized by suffering and 
delusion, comes into being. In so doing, Tsung-mi not only shows 
how Confucian and Taoist teachings are inferior to those of Bud
dhism but also locates Confucianism and Taoism within a Buddhist 
discourse. Tsung-mi's discussion of Buddhist teachings in the Inquiry 
was simple and straightforward and could be understood without a 
detailed knowledge of the intricacies of Buddhist doctrine. Indeed, it 
could be read as a primer of Buddhist thought written for nonspe
cialists. Furthermore, the style and content, as well as the overall 

chauer's Ennin's Travels in T'ang China, pp. 221-224. See also Homer H. Dubs, "Han 

Yii and the Buddha Relic." 
238 See Ch'ing shen-chin seng-ni tsou, in CTW 966; summary by Weinstein, Buddhism 

under the Tang, pp. 108-109. 
239 See Ta-Sung seng-shih lV.eh, T 54.248b, and Weinstein, Buddhism under the Tang, p. 

llO. 
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thrust, of the essay suggest that Tsung-mi intended it as a popular 
tract addressed to a broad intellectual audience. The vocabulary and 
allusions with which Tsung-mi defines the central focus of the essay 
in his preface, for example, would have struck a resonant chord with 
the scholar-officials of his day steeped in the Confucian and Taoist 
classics. 

THE SWEET DEW INCIDENT (835) 

While Tsung-mi's connection with various powerful literati was a pal
pable measure of his success, it also contributed to the political eclipse 
he suffered during the last years of his life. In 835, through his ac
quaintance with Li Hsiin (d. 835), Tsung-mi became implicated in an 
abortive attempt to oust the eunuchs from power known as the 
"Sweet Dew Incident" (kan-lu chih pien).240 

Li Hsiin came from a distinguished family. He was related to Li 
Feng-chi (758-835), chief minister and leader of the faction in power 
during Ching-tsung's brief but inept reign (824-827). After receiving 
his chin-shih in 823, Li Hsiin became an active member of Li Feng
chi's faction within the bureaucracy. When this faction fell from 
power with the ascension of Wen-tsung, Li Hsiin was banished to Hsi
ang-chou. The subsequent death of his mother brought him to Lo
yang, where in 833 he began to plot against the eunuchs. It is possible 
that it was at this time that Tsung-mi first met him.241 Li Hsiin's rep
utation as a classical scholar helped secure his appointment as a Han
lin academician in 834. This post gave him ready access to the em
peror, who encouraged his conspiracy against the eunuchs. In 835 
Wen-tsung had Li Hsiin promoted to vice-director of the Ministry of 
Rites and jointly manager of affairs with the Secretariat-Chancellery, 
which carried with it status as a grand councilor. 

The Sweet Dew Incident must be seen against the backdrop of the 
rise of eunuchs during the late Tang. The unprecedented heights 
that eunuch power reached in the 820s and 830s was part of the po

240 The incident is recounted in Li Hsiin's official biography in CTS 169.4395-4398 
and HTS 179.5309--5314. Tsung-mi's involvement in this incident is discussed in his 
SKSC biography, 742a22-b5, which is clearly modeled on the CTS account. The rele
Vant portion of Li Hsiin's CTS biography is translated by Broughton, B 61-62. For 
other accounts of the Sweet Dew Incident see Dalby, "Court Politics in Late Tang 
Times." pp. 654-659; Weinstein, Buddhism under the Tang, p. 113; and Waley, Po Chit-
i. pp. 187-188. 

241 As Waley has suggested in his Po Chit-i, p. 188. Waley points out that Po Chii-i 
was friends with Shu Yiian-yii, one of Li Hsiin's coconspirators in Lo-yang (pp. 180
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liticallegacy of the An Lu-shan rebellion.242 Eunuchs proved to be an 
effective tool in the hands of autocratic emperors set on regaining as 
much personal power as possible. Both Te-tsung (r. 779-805) and 
Hsien-tsung (r. 805-820) relied heavily on eunuchs as a direct arm of 
imperial authority in their efforts to reestablish the central power of 
the throne. Under both of these emperors, eunuchs came to play an 
increasingly important role as army supervisors (chien-chiln shih), in 
which capacity they exercised influence over political and military 
policy within the provinces and, even more important, were in a po

243sition to effect the appointment of new governors. From 783 on, 

eunuchs came to control the palace armies (shen-ts'e chiln), which gave 

them an independent base of power that was the foundation of the 

dominance they came to exert over the imperial government during 

the third and fourth decades of the ninth century. In the last decade 

of Te-tsung's reign, eunuchs not only assumed charge of the im perial 

treasury (nei-k'u) but also "assumed key positions within the palace 

handling the transmission of official documents."244 


Eunuch control of access to the emperor, the transmission of offi
cial documents, palace finances, and the palace armies became fur
ther institutionalized under the reign of Hsien-tsung. Nevertheless, 
under the autocratic leadership of Te-tsung and Hsien-tsung, the 
eunuchs' power was exercised as an instrument of the emperor's 
will-a situation that was no longer the case with subsequent rulers. 
With the death of Hsien-tsung, who may have been murdered by 
eunuchs,245 eunuchs came to extend their influence over the em
peror, as seen most clearly in their control over the process of impe
rial succession. The ascensions of Hsien-tsung (805), Mu-tsung (820), 
Ching-tsung (824), and Wen-tsung (827) were all determined by rival 
eunuch factions. Eunuchs, in fact, conspired to have Ching-tsung 

murdered. 
Perhaps the very circumstances of his ascension made Wen-tsung 

especially aware of the precariousness of his position. In any case, by 
830 Wen-tsung had become sufficiently frustrated over his inability 
to control some of the more powerful eunuchs that he began to con

242 See Peterson, "Court and Province in Mid- and Late T'ang," passim, and Dalby, 
"Court Politics in Late Tang Times," passim. For a discussion of eunuchs during the 
first part of the Tang, see J. K. Rideout's two-part article, "The Rise of the Eunuchs 

during the Tang Dynasty." 
243 See Peterson, "Court and Province in Mid- and Late Tang," pp. 512-513, 535, 

and Dalby, "Court Politics in Late Tang Times," p. 599. 
24. Dalby, "Court Politics in Late 'Pang Times," p. 600. 

245 See ibid., pp. 634-635, for a discussion of the inconclusive evidence concerning 
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spire to put an end to their dominance over the court. After the em
peror failed in his first attempt to strike at the eunuchs' power,246 he 
began to intrigue with Li Hsiin. The final plan devised by the con
spirators called for massacring the eunuchs in an ambush set for De
cember 15,835. Accordingly, at the dawn audience on the designated 
day the chamberlain reported that sweet dew had descended on a 
pomegranate tree in one of the palace courtyards during the night. 
The emperor sent the chief eunuchs to investigate this auspicious 
event. Unfortunately for the conspirators, a sudden gust of wind 
blew aside a flap in the tent where Li Hsiin's men lay in wait, and the 
clanking of their weapons alerted the eunuchs to the plot. Most of 
the eunuchs were able to escape unharmed back into the palace, 
where they held the emperor captive in the harem, preventing his 
contact with the other conspirators. The eunuchs called in the palace 
army, which quickly set about systematically slaughtering all those 
suspected of involvement in the affair. 

Li Hsiin managed to escape and fled to Mount Chung-nan, where 
he sought refuge with Tsung-mi, entreating him to shave his head 
and conceal him. Tsung-mi's followers intervened, however, and Li 
Hsiin was forced to flee Ts'ao-t'ang ssu. He was soon apprehended 
and executed. Because Tsung-mi had given Li temporary sanctuary, 
the powerful eunuch Ch'iu Shih-liang (781-843) had him arrested 
and tried for treason. Under interrogation Tsung-mi admitted that 
he was aware of the plot but went on to defend his actions by claiming 
that the teaching of the Buddha enjoined him to save all who suffer 
no matter what their circumstances. He added that he did not care 
for his own life and would die with a clean heart. Tsung-mi's courage 
in the face of almost-certain execution apparently so impressed the 
eunuch generals that he was pardoned.247 

Tsung-mi confessed that he had known Li for several years; yet 
nothing is known about the nature of their relationship. Given his 
literati connections, one can certainly suppose Tsung-mi to have been 
sympathetic to the conspirators' goals, although perhaps not with 
their violent means. Yet there were other aspects of Wen-tsung's and 
Li Hsiin's anti-eunuch agenda that Tsung-mi might not have ap
proved. These involved attempting to curtail the power and wealth 
of the Buddhist church. Since the supervision of the sangha had been 
placed under eunuch control by Hsien-tsung in 807, eunuchs had 

246 See ibid., p. 655. 
247 Tsung-mi's SKSC biography (742b3-4) quotes the dialogue recorded in Li Hsiin's 

eTS biography (169.4398), which is clearly the basis for its entire account of this epi
sode. The HTS (179.5313-5314) gives an abbreviated account of Tsung-mi's involve
ment. 
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been able to use this position as another vehicle for accumulating 
wealth and augmenting their influence. One way to undermine eu
nuch power was therefore to weaken the Buddhist church. Thus, in 
the fourth and seventh months of 835, Li Hsiin submitted proposals 
for purging the sangha, as a result of which Wen-tsung issued an 
edict announcing a large-scale purge of the church in language that 
recalled the chauvinistic critique sounded in Han Yii's famous anti
Buddhist memorial some sixteen years earlier.

248 

Li Hsiin's anti-Buddhist sentiment seems to have been more than 

a mere stratagem to subvert eunuch power. a consideration that 

should give one pause in assessing the degree of his intimacy with 

Tsung-mi. Still, the nature of Tsung-mi's personal relation to Li 

Hsiin is something about which one can only guess. Nevertheless. the 

fact that Tsung-mi was privy to the conspiracy indicates the extent to 

which he had the confidence of highly placed and powerful figures 


within bureaucracy. 
Tsung-mi's association with the great and powerful was the source 

of criticism. Tsan-ning notes that "there are some who censure 
Tsung-mi, saying that he should not have received nobles and offi
cials and paid frequent visits to the emperor." He goes on to defend 

Tsung-mi: 

The [care ofthe] dharma is entrusted to kings and ministers. If we made 
no connection with kings and ministers, how could the religion be made 
to prosper? Or are the Buddha's words about the influence of kings and 
ministers not true? The sentiment of men today is critical of anyone who 
is closely associated with kings and ministers. [This is because] they do 
not fully understand the purpose of those who are close to kings and 
ministers. If it were for profit and fame, then we should be grateful for 
their criticism. However, if the association is solely for the sake of the 
religion. how could that not be noble? Should one rather try to avoid 

219 
petty criticism? Those who denounce him are merely jealous. 

LATER YEARS AND DEATH (835-841) 

Tsung-mi passed the last years of his life under the shadow of dis
grace cast by his involvement in the Sweet Dew Incident. Nothing is 
known of his activity after 835. The failure of the coup seems to have 
broken the emperor's spirit. Wen-tsung became increasingly discon

2•• See Weinstein, Buddhism under the Tang. pp. 110-111. The edict can be found in 

CTW74. mi
249 SKSC 743a10-17 ; I have adapted portions of jan's translation, "Tsung- ," p. 

19. 
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solate and withdrawn in the remaining few years of his reign, and 
Ch'iu Shih-liang, the eunuch who had Tsung-mi arrested and 
brought to trial, emerged as the most powerful figure at court. De
spite his disenchantment with court politics, the emperor did, how
ever, take a number of restrictive actions against Buddhism. In 836, 
for instance, Wen-tsung repeated his earlier ban on monks traveling 
about to lecture on Buddhism.250 The atmosphere at court after the 
Sweet Dew Incident was not one in which Tsung-mi would have been 

ducted 

welcome. Tsung-mi suffered other disappointments as welL On April 
23, 839, Ch'eng-kuan died. Wen-tsung died at the beginning of the 
following year and was succeeded by the emperor Wu-tsung (r. 840
846), under whose brief rule one of the most severe persecutions of 
Buddhism in all of Chinese history was carried out. Wu-tsung quickly 
made his anti-Buddhist sentiments known by publicly affirming his 
favoritism of Taoism.251 

Although it is impossible to date with certainty, it seems likely that 
Tsung-mi wrote his commentary to the Yii-lan-p'en ching sometime 
between 835 and 840.252 As he notes in the beginning of his intro
duction to that work, after having both participated in various cele
brations of the yii-lan-p'en festival and lectured on the scripture for a 
number of years, he returned. to his native home, where he con

a yii-ian-p'en festival on the fifteenth day of the seventh 
month. Some of the senior laity and clergy thereupon requested that 
he write a commentary to the text, and, not daring to offend them, 
he agreed to comply.253 Tsung-mi's commentary was thus written in 
Szechwan254 after he had established his reputation as an authority 
on Buddhism. It is known that he spent the years 812-832 either in 
Ch'ang-an or Mount Chung-nan. He visited Lo-yang in 833, but Liu 
Yii-hsi's poem has him returning to Mount Chung-nan in the spring 
of that year. It is thus possible that he could have returned to Sze
chwan in 834. But it is far more probable that he returned to his 
native region after the Sweet Dew Incident, when he would have had 
good reason to want to leave the area in and around the capitaL 

Tsung-mi died in the meditation posture on February 1,841, at the 

25{) Fo-tsu t'ung-chi:T 49.385b; Weinstein. Buddhism uruier the Tang. p. 144. 

251 See Weinstein, Buddhism under the Tang, pp. 115-116. 

252 In his subcommentary to Tsung-mi's commentary, Yuan-chao claims that Tsung


mi returned to Szechwan sometime after he had returned to Mount Chung-nan after 
he had been summoned to court in 828 (HTC 35.102a-b). 

253 T 39.505aI3-16; see also jan's "A Study of Ta-ch'eng ch'an-men yao-lu," p. 543. 
254 Tsung-mi refers to himself in this work as a sramal)a of Ch'ung-kuo. which Yuan

chao points out is an ancient name for Kuo-chou (HTC 35.100c): see also jan, "A 
Study of Ta-ch'eng ch'an-men yao-lu," p. 543. 

j 
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Hsing-fu yiian in Ch'ang-an. His final injunction enjoined his follow
ers to expose his body to be eaten by birds and beasts, after which his 
bones were to be burned and their ashes scattered; they were not to 
be enshrined in a stt1pa. Nor were his disciples to disturb their med
itation by grieving over his passing. They could pay their respects by 
visiting his grave during the ch'ing-ming festival255 in the spring and 
holding lectures on Buddhism for a seven-day period, after which 
they were to disperse.256 

Seven days after his death his body was placed in a coffin. On Feb
ruary 17 his clerical and lay followers had his body removed to Kud
feng, where it was cremated on March 4. P'ei Hsiu reports that sev
eral dozen relics (she-Ii) were subsequently collected.257 

Sometime shortly after Tsung-mi's death, Chia Tao (779-843),258 a 
noted poet who had earlier been closely associated with Han Yii and 
Meng Chiao, visited Ts'ao-t'ang ssu and composed the following la
ment. 

Bird tracks among towering snow-dad peaks; 

With the master's passing away, who will body forth Ch'an? 

Dust on the table has gathered since he entered nirval)a; 

The color of the trees is different from the time when he was alive. 

The storied pagoda faces the wind blowing through the pines; 

Traces of his presence linger by the deserted spring. 

I sigh only for the tiger listening for the sutras, 

As time and again it comes by the side of the dilapidated hermitage.259 


In 853, twelve years after Tsung-mi's death, he received the post
humous title of Ting-hui Ch'an-shih, and a stOpa, on which was con
ferred the name "blue lotus," was erected to house his remains.260 

255 The ch'ing-ming festival was a time for visiting graves. 

256 Kamata, ShUmitsu, p. 51.11-13; cf. SKSC 742al9-22 and CTL 307al8-2 1. 

257 Kamata, Shiimitsu, p. 51.9-10. 

25. See C. Witzling's entry on Chia Tao in The Indiana Companion to Traditional Chinese 

Literature, pp. 257-259. Chia Tao's relationship with Han Yo and Meng Chiao is dis
cussed in Stephen Owen, The Poetry of Han Yii and Meng Chiao. 

259 Ch'ang-chiang chi 8.59-6Q. I would like to thank my colleague, Wai-yee Li, for her 
felicitous translation. 

260 Kamata, Shiimitsu, p. 5Ll3-14; cf. SKSC 742(;26--27 and CTL 307a21-22. 
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Chapter Three 

DOCTRINAL CLASSIFICATION 


DOCTRINAL classification (p'an-chiao) has often been said to be the hall
mark of Chinese Buddhism. Although this judgment is surely one
sided-ignoring as it does many rich areas of more "popular" devel
opments-it is certainly no exaggeration when applied to Chinese 
Buddhist scholastic writing. Doctrinal classification is one of the most 
striking features of Chinese Buddhist scholasticism, and it is impos
sible to understand how medieval Chinese Buddhist scholars thought 
without understanding p'an-chiao. Before going on to examine 
Tsung-mi's system of doctrinal classification, or that of the Hua-yen 
tradition with which he was associated, it is first necessary to place 
p'an-chiao within the overall context of the development of Bud
dhism by giving a broad overview of the hermeneutical problem to J 

which it can be seen as a response. I 

THE HERMENEUTICAL PROBLEM IN BUDDHISM 

Although p'an-chiao is a term that, strictly speaking, applies to Chi
nese Buddhism (or those traditions that derive from it), the herme
neutical problem to which it is a response can be traced back to the 
earliest stages of Buddhism's development as a religion. The Bud
dha's teaching career spanned half a century, during which he taught 
many thousands of people. Those whom he taught were men and 
women of all ages, both world renouncers and householders, coming 
from different regions and social classes, all of whom had their own 
particular point of view and concerns, as well as varying in their re
ceptivity to what the Buddha had to say. The Buddha taught all im
partially and, as a keenly perceptive teacher, is portrayed as having J 
an almost uncanny ability to gauge the capacity of his audience and 
address it in terms that it could most readily understand. One may 
also presume, against what the tradition might claim, that the Bud
dha's skill as a teacher matured with experience. 

What the Buddha said on one occasion might thus differ markedly 
from what he said on another. While such a situation was fraught 

1 This chapteT has adapted pOTtions of my aTticle, "Chinese Buddhist HeTmeneu
tics," which appeaTed in the Journal of the American Academy of Religion. 
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with potential for misunderstanding and conflicting interpretations, 
it is unlikely that such problems proved disruptive while the Buddha 
was alive, since he could always be called on for an explanation. After 
the Buddha's death, however, there was no one in a position to settle 
such disputes. In the Mahiiparinirvii1,Ul-s1ltra, which claims to narrate 
the Buddha's last days ~nd passing away, the Buddha explicitly de
clines to designate a successor, telling Ananda that the dharma 
should serve as the guide for his community of followers after his 
death.2 

But determining what the dharma was turned out to be not such a 
simple matter. Even in its most restricted sense of the teaching of the 
Buddha, there were. from the very outset. disagreements as to what 
the Buddha had said, not to mention what he might have meant 
when he said it. The first Buddhist council, which Buddhist histori
ography claims was held in Raja!n"ha during the rainy season in the 
year after the Buddha's death, was allegedly convened to establish 
what the Buddha had taught. The traditional account relates that 
Ananda, as the Buddha's lifelong attendant, was called on to repeat 
all of the discourses he had heard the Buddha deliver, while Upali 
recited the disciplinary code the Buddha had laid down. Despite the 
attempt of the assembly to codify the Buddha's teachings, there was 
at least one monk, PuraI)a, who refused to accept as authoritative the 
teachings established by the council, preferring, instead, to follow the 
dharma as he remembered it. The council, significantly, did not cen
sure PuraI)a, evidently not feeling itself invested with the authority to 
dispute what a fellow monk claimed to have heard from the Buddha.3 

This account probably says more about the needs and perceptions of 
the developing Buddhist community in the early centuries after the 
Buddha's death than it does about the actual "historical" events of the 
supposed "council" itself. Nevertheless, the fact that the case of 
PuraI)a was preserved in the collective memory of the early commu
nity reveals its own awareness of the lack of any centralized authority 
to speak ex cathedra for Buddhists as a whole. It also suggests that there 
were, from the very begim1ing, varying versions of what the Buddha 
had taught. While this situation contributed to the many schisms that 
have divided Buddhists throughout the course of the religion's long 

~ See Digha-nikaya 2.100, translated by T. W. Rhys Davids, Dialogues of the Buddha, 
2: 107-108; see also Chang a-han ching, T 1.15a-b. The version of the text in question 
is, of course, that of the so-called Hinayana; the Mahayana version will be referred to 
throughout as the "Nirua1Jfl Satra." 

3 The accounts of the First Council are substantially identical in the six surviving 
vinaya. For the Pali version see 1. B. Horner, trans., The Book of Discipline, 5:393ff. 
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history, it also allowed for a diversity of teachings that enabled Bud
dhism creatively to adapt to changing historical and cultural realities. 

Of course, Buddhists were not only confronted with the problem 
of determining what the Buddha had said on various occasions; they 
also had the far more difficult problem of interpreting what the Bud-) 
dha'had meant, a problem that became more serious and, at the same 
time, more intractable as Buddhism grew and developed, As the liv
ing memory of the Buddha faded, it is likely that the context of many 
of his sermons, which would have been self-evident to his immediate 
disciples, gradually was forgotten. Moreover, as Buddhism spread 
geographically, different communities formed, each marked by its 
own set of regional characteristics and preserving its own version of 
what the Buddha taught in its local dialect. Meanwhile, as the various 
communities of monks continued to expand in numbers, monastic 
life became institutionalized; problems unanticipated in the "origi
nal" teachings came to the fore and shaped the context in which the 
teachings were gradually codified into a canon. Since there was no 
authority outside of the teachings (dharma) and monastic regulations '.} 
(vinaya), schisms occurred, and different sects began to define them
selves in terms of different versions and interpretations of the Bud
dha's teachings. 


One of the earliest hermeneutical devices to which Buddhists re

sorted to explain apparently conflicting statements in the Buddha's 

teaching was to distinguish between those teachings whose meaning 

was explicitly stated (Skt. nitiirtha; Pali nuattha) and those whose 

meaning required interpretation (Skt. neyiirtha; Pali neyattha).4 This 

distinction, which may have been in use before the first open schism,5 

is stated explicitly in Anguttara-nikiiya 1.60: 


Monks, these two misrepresent the Tathagata. What two? 


He who proclaims as already explained [nitattha] a discourse which 


needs explanation [neyattha]; and he who proclaims as needing explana

tion a discourse already explained. These are the two.6 


• NitiJrtha consists of two elements: nita and artha (meaning). Nita is the past participle 
of ni, "to lead." The compound thus literally means "the meaning that has been led 
to." Neyiirtha also consists of two elements: neya and artha. Neya is the future passive 
participle of nf. The compound thus literally means "the meaning that is to be led to." 
See Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary, pp. 310b, 31Ib; 
and Sir Monier-Williams, A Sanskrit-English Dictionary, pp. 565a, 596b. The Pali terms 
can be analyzed in the same way; see T. W. Rhys Davids and William Stede, Pali-English 
Dictionary, pp. 3 lOb, 311 b. 

5 See A. K. Warder, Indian Buddhism, p. 151. 
6 F. L. Woodward, trans., The Book of Gradual Sayings, 1:54. 
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The scholastic tradition goes on to explain nitattha as designating 
.I those teachings whose meaning corresponds to their literal expres

sion and neyattha as designating those teachings whose meaning needs 
to be determined by further interpretation. 7 As here defined, a 
nitattha teaching is one whose meaning is explicitly stated, and a 
neyattha teaching is one that needs clarification in order to be prop
erly understood. 

To take the example that is used in the Pali commentary to the 
Anguttara passage just quoted, one of the Buddha's primary teachings 
consisted in his insight that there was no abiding substantial entity 
that could be grasped as the self (atman). Nevertheless, he at times 
spoke as if there were something that transmigrated from one life to 
another. Since the latter statement seemed to contradict his teaching 
of no-self (anatman), Buddhists were compelled to devise an expla
nation of how both statements could in some sense be true, if the 
Buddha's teachings were not to be dismissed as self-contradictory. 
Such a problem was easily resolved by introducing a distinction be
tween levels of teaching. The Buddha's teaching regarding the illu
sory character of the self could thus be taken at face value, and was 
accordingly to be deemed n'itattha. His teaching that beings transmi
grate, however, called for further explanation and was accordingly to 
be deemed neyattha. In other words, when the Buddha spoke of a 
"being" that transmigrated, he was merely speaking in accordance 
with linguistic convention; he did not mean to imply that there 
really was such a "being." His meaning, therefore, demanded further 
interpretation, because there are no beings in the ultimate sense 
(paramatthato).8 

The distinction between these two levels of teaching, as the scholas
tic commentary suggests, intimates a distinction that proved enor
mously important for the development of Mahayana Buddhism, that 
between two levels of truth, ultimate and conventional, paramartha
and sa1(tVrti-satya. This distinction, in turn, presupposes the doctrine 
of expedient means (upaya), which also assumed cardinal importance 
with the rise of Mahayana Buddhism. The Buddha, after all, taught 
thousands of people in a variety of different circumstances through
out the course of his long ministry, and his statements could only be 
properly understood by taking their context into consideration.9 

7 These definitions can be found in the Nettippakara1}a, as cited by Louis de La Vallee 
Poussin, L'Abhidharmakosa de Vasubandhu, tome 5, p. 247. 

8 See K. N. jayatilleke, Early Buddhist Theory of Knowledge, pp. 361-362. jayatilleke 
notes that the Pali commentary elsewhere connects nitattha and neyattha with paramattha 
(Skt. paramiirtha) and sammuti (Skt. sa,!,vrti) (p. 363). 

9 In all but name, the P;lli commentary on the Anguttara-nikiiya states the doctrine of 
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The hermeneutical problem of correctly interpreting what the 
Buddha said was further exacerbated by the fact that what was pre
served by Buddhists as his teachings was never a static corpus of 
scripture. The canon continually grew and changed as old texts were 
expanded and new ones added. As different sects arose and articu
lated their points of controversy, a whole new category of texts ap
peared-those of the Abhidharma, which sought to systematize the 
Buddha's teachings into a coherent body of doctrine. As the "higher" 
(abhi) dharma,1O Abhidharma can be seen as a thorough attempt to 
translate the conventional speech (vyavaMra-vacana) often used in the 
sutras into ultimate speech (paramtirtha-vacana), to devise an entirely 
impersonal language whereby it would be possible to account for ex
perience without recourse to the notion of self presupposed in con
ventional discourse. 11 

Sometime around the beginning of the common era, an altogether 
new Buddhist movement, calling itself the "Mahayana" or great ve
hicle, began to proclaim its own message in a variety of new scriptures 
claiming to have been preached by the Buddha. One of the primary 
hermeneutical strategies by which this nascent form of Buddhism as
serted its supremacy over the earlier organized forms of the religion, 
to which it gave the pejorative appellation "Hinayana" or "lesser ve
hicle," lay in its use of the doctrine of expedient means. On its most J 
basic level, this doctrine was simply the articulation of the insight that 

expedient means: "The exalted One preaches the conventional teaching to those who 
are capable of listening to this conventional teaching and penetrating the meaning, 
discarding ignorance and acquiring eminence. But to those who are capable of listen
ing to the absolute teaching and penetrating the truth, discarding ignorance and at
taining distinction, he preaches the absolute truth" (jayatilleke, Early Buddhist Theory of 
Knowledge, p. 364). 

10 Such, at least, is the traditional gloss cited in Abhidharma literature. There are 
also places in the Nikiiyas where the term is used in the locative to mean "pertaining to 
the dharma." See Leo Pruden's introduction to his translation of the AbhidharmakoSa
bhii.:fyam by Louis de La Vallee Poussin, I :xxx-xxxvi. 

11 See, for example, Nyanaponika Thera, Abhidhamma Studies, p. 5, or Nyanatiloka 
Mahathera, Guide Through the Abhidhamma-pitaka, pp. 2-3. In his "Mysticism in Its Con
texts," Robert Gimello has given a not altogether humorless example of what this kind 
of linguistic eriterprise would sound like: "The sort of experience which one might 
report in ordinary language by saying simply, 'I hear beautiful music: would in the 
language of abhidharmo. be described in something like the following manner: There 
arises in an aural perception (sa1fl:jiiii) an impulse of auditory consciousness (vijiiiina) 
which is produced in dependence upon contact (sparsa) between the auditory faculty 
(indriya) and certain palpable vibrations from a material (rilpa) instrument; this impulse 
of consciousness, in concert with certain morally conditioned mental predispositions 
(sarp.skiira), occasions a feeling or hedonic tone (vedana) of pleasure which in turn can 
produce attachment (upiidana)', and so on" (pp. 74-75). 
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the Buddha's teachings had to be understood in tenus of the context 
in which they were delivered. 

In the hands of those who proclaimed this new form of Buddhism, 
however, the doctrine of expedient means took on revolutionary sig
nificance. It combined within itself a double function. On the one 
hand, it was used to relegate the earlier teachings to an inferior status 
and thereby furthered the sectarian ends of Mahayana in establishing 
its superiority as the ultimate teaching of the Buddha. On the other 
hand, it also offered a means by which those earlier teachings could 
be subsumed within the more comprehensive framework of the 
greater vehicle. According to this doctrine, the Buddha, realizing that 
his disciples lacked the spiritual maturity to understand his ultimate 
message, provisionally taught them an expedient teaching as a "lesser 
vehicle" to prepare them for his ultimate revelation, propounded 
openly for the first time in the teaching of the great vehicle. In the 
earlier teachings, the Buddha had to compromise the truth in order 
to reach the relatively unsophisticated level of his followers. The 
teachings of the lesser vehicle were therefore nothing more than 
clever devices invented by the Buddha out of his compassionate con
cern to alleviate the suffering of beings of "lesser" capacity. 

Because such expedient teachings involved an accommodation with 
conventional understanding, they were not ultimately true. Never
theless, they played a necessary role in preparing the way for the 
Buddha's ultimate revelation and therefore could be seen as contrib
uting toward the final goal. The doctrine of expedient means thus 
not only reflects the fundamental ambivalence at the core of Maha
yana-its simultaneously sectarian and universalist ethos-but also 
reveals how those two seemingly opposite tendencies were insepara
bly related. 

For East Asian Buddhists, the most influential expression of this 
doctrine was undoubtedly made in the Lotus Sutra, a relatively early 
Indian Mahayana scriptureP The second or "Expedient Means" 
chapter of that text explains how, during the period immediately fol
lowing his enlightenment, the Buddha first despaired of ever com
municating the breadth and profundity of his insight. He realized 
that if he directly taught the ultimate truth that all beings were des
tined to achieve Buddhahood, beings would reject it in disbelief and 

12 The scripture was supposedly first translated into Chinese in 225. The oldest sur
viving translation is that of Dharmarak~a done in 290 (T no. 263). Kumarajiva's trans
lation, Miaoja lien-hua ching (T no. 262), has remained the standard version of the text 
in East Asia from the time it was completed in 406. For an English translation of this 
text see Leon Hurvitz, Scripture of the Lotus Blossom of the Fine Dharma. For a discussion 
of upaya in the Lotus see Michael Pye's Skilful Means. 
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thereby bring spiritual harm to themselves. He then recalled the ex
ample of the Buddhas of the past, who devised expedient teachings 
to guide beings on the path, and decided that he too should have 
recourse to expedients and teach the three vehicles. '3 

In addition to clarifying the rationale for using expedient means, 
this passage is also important for introducing the teaching of the 
three vehicles, a rubric that was to play an important role in Chinese 
Buddhist hermeneutical schemes. The relationship between the three 
vehicles and expedient means is further clarified in the famous par- , 
able of the burning house that occurs in the third chapter of the Lotus 
Sutra. 14 According to this parable, a wealthy head of a household one 
day discovers that the great old mansion in which his family lives is 
being consumed by a raging fire. Although he desperately tries to 
warn his children of their imminent danger, they heedlessly continue 
to play their childish games. He then devises a ruse to lure them out 
of the house. Knowing what each child likes best, he tells them that 
there are goat-drawn, deer-drawn, and bullock-drawn carts waiting 
for them outside. The children immediately drop what they are do
ing and rush out of the house. When they demand that he make good 
on his promise, he decides to give each of them a great white bullock
drawn cart, thinking, "My wealth being limitless, I may not give small, 
inferior carriages to my children. Now these little boys are all my 
sons. I love them without distinction. I have carriages such as these, 
made of the seven jewels, in incalculable numbers. I must give one to 
each with undiscriminating thought."'5 

The Buddha then explains that he, like the wealthy and wise head 
of the household in the parable, devises expedients to lead suffering 
beings from the burning house of the three worlds. He accordingly 
teaches three vehicles. The goat-, deer-, and bullock-drawn carts rep
resent the vehicles of the sravaka, pratyekabuddha, and bodhisattva. 
Just as the great man in the parable had ultimately given each of his 
children the best cart of all, so the Buddha, "being the father of all 
living beings," decides that he cannot reward his followers with infe
rior vehicles but must confer the one great Buddha vehicle equally 
on them all. '6 

According to Fujita Kotatsu, the notion of the three vehicles was 
current in the thought of the various pre-Mahayana schools-indeed, 
the basis for the idea can be traced back to passages in the early "Hlna-

I'T 9.9c13-I8; Hurvitz, Scripture, p. 43. 

14 12b13ff; Hurvitz, Scripture, p. 58ff. 

15 I2c18-23; Hurvitz, Scripture, p. 60. 

16 I3b4-d 7; Hurvitz, Scripture, pp. 62--64. 




101 DOCTRINAL CLASSIHCATION100 

yana" canonY As it was developed in the pre-Mahayana schools, it 
referred to three discrete spiritual paths leading to different goals. 
The first of these was the sravaka-vehicle. Translated as sheng-wen 
(voice-hearers) in Kumarajiva's Chinese, the term designates those 
disciples of the Buddha who "heard his voice" and, by following his 
instruction, were able to attain the release of arhatship. Even though 
the sravakas may have attained the same liberation as the Buddha, 
there was still a qualitative difference between them. The Buddha, 
after all, had attained his liberation alone, without a teacher, and had, 
moreover, opened up the way of deliverance to others to follow. Al
though the epithet of "arhat" (meaning "worthy of offerings") was 
originally applied equally to the Buddha and his disciples who had 
succeeded in obtaining release, it eventually came to stand for an at
tainment qualitatively inferior to the supreme perfect enlightenment 
attain~d exclusively by the Buddha. ls . 

The origin of the notion of pratyekabuddha is somewhat more 
problematical. It seems to have had a pre-Buddhist origin, originally 
referring to legendary non-Buddhist recluses who had gained liber
ation on their own. As it became assimilated within Buddhist doc
trine, it was reinterpreted in terms of the Buddha's own enlighten
ment. After his enlightenment, the Buddha is often portrayed as 
hesitating to preach. It is only after the intercession of the chief of 
the gods, who reminds the Buddha of his original vow to seek liber
ation for the benefit of all beings, that the Buddha is stirr~d by com
passion to teach. "Pratyekabuddha" thus came to be understood to 
refer to those beings who succeeded in achieving nirvaQa on their 
own, without recourse to the Buddha's instruction, but who, unlike 
the Buddha, did not remain in the world to preach the way to liber
ation. Their attainment was thus higher than that of the sravakas but 
still qualitatively inferior to that of the B uddha.19 

A further twist was added to the notion of pratyekabuddha as it 
was incorporated into Mahayana. The pratyeka in pratyekabuddha 
eventually became confused with the pratitya in pratityasamutpada (Ch. 
yuan-ch'i; "conditioned or~gination"), the central early Buddhist doc
trine that the cycle of rebirth is based on a catenation of conditions 

17 In what follows I have drawn heavily from Fujita Kotatsu's excellent article, "One 
Vehide or Three?" translated by LeQn Hurvitz, who has added much valuable supple
mentary material in his notes. The original article appeared in Ocho Enichi, ed., Hokke 
shi50. 

18 See .'ujita, "One Vehicle or Three?" pp. 95-98. 
19 See ibid., pp. 98-104. See also' Ria Kloppenborg, The Paccelw.buddha, and the re

view by J. W. de Jong reprinted in Gregory Schopen, ed., Buddhist Studies, pp. 223
225. 
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and that release can be attained by successively eliminating in reverse 
order the prior condition on which each condition depends. A tradi
tion accordingly grew up, reflected in its Chinese translation as yUan
chueh (condition-enlightened), that pratyekabuddhas were really 
those disciples of the Buddha who achieved release by discerning the 
truth of pratityasamutpada. Sravakas, then, were taken to be those dis
ciples who attained liberation by contemplating the four noble truths, 
the other central early Buddhist formulation of how salvation could 
be achieved. This interpretation of the two terms is found in the Lotus 
and generally followed by Chinese Buddhists. Both the path of the 
sravaka and pratyekabuddha constituted separate "vehicles" leading 
to liberation. But the liberation they achieved was arhatship, a spiri
tual state clearly inferior to the supreme perfect enlightenment of the 
Buddha. 

Against these two inferior vehicles, both of which together consti
tuted the lesser vehicle, the great vehicle was originally counterposed 
as a separate and superior spiritual path, the path of the bodhisattva 
who took supreme Buddhahood as his goaL The third vehicle in its 
pre-Mahayana usage referred to the Buddha-vehicle and served to 
accentuate the distance the early generations of disciples felt between 
themselves and the Buddha, as represented by the difference be
tween the supreme perfect enlightenment achieved solely by the 
Buddha and the arhatship achieved by his followers. As the three
vehicle scheme was adapted by Mahayana, the third Buddha vehicle 
came more commonly to be referred to as the bodhisattva vehicle, 
which made the goal of Buddhahood available to all those who truly 
aspired to it and not merely to the Buddha alone.20 

The third vehicle of the bodhisattva seems to have been originally 
put forward as a separate vehicle leading to a more exalted goal and 
can thus be taken to reflect the early Mahayana sectarian attempt to 
establish itself as a unique and "greater" vehicle in contrast to the 
lesser vehicle that had preceded it. The word "great" in the great 
vehicle connotes not only the relative sense of superior as contrasted 
with inferior but also the sense of more comprehensive. The great 
vehicle is the great vehicle precisely because it makes the highest goal 
universally available to alL It is therefore superior to the lesser vehi
cle, which can only ferry a limited number of beings to the other 
shore of liberation. 

In contrast to the understanding of the three vehicles as providing 
sepzrate paths leading to different religious goals, the Lotus Sutra ad

20 See .'ujita, "One Vehicle or Three?" p. 93. In the Hlnayana version of the three 
vehicles, there could only be one Buddha in any given world cycle. 
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vances its central teaching of the one vehicle. The Lotus proclaims the 
universal message that all beings are ultimately destined to attain su
preme Buddhahood. It was only because he was afraid that the ex
alted character of this goal would have daunted his followers that the 
Buddha expediently distinguished among the three vehicles. The Lo
tus declares that all Buddhas appear in the world for one great mat
ter, to make clear the inconceivable insight and vision of the Bud
dhas.2 ! All beings are destined for ultimate Buddhahood, even if they 
are unaware of it and follow a lesser vehicle, because such vehicles 
are nothing but expedients devised by the Buddha to lead them to 

the ultimate goal. Arhatship is merely a provisional and intermediary 
resting place that the Buddha co~ures up to bolster his followers' 
spirits on the long and treacherous trek to the jewelled treasure of 
Buddhahood.22 

The one vehicle, like the very notion of Mahayana itself, contained 
both a sectarian and a universalist claim. It was the one vehicle in the 
sense that it was the one and only vehicle that could convey beings to 
the final spiritual goal, something absolutely unique and separate 
from the expedient teaching of the three vehicles. At the same time, 
"one" also connoted its all-inclusive character, which enabled it to 
subsume the three vehicles within itself so that all teachings of the 
Buddha were understood to lead ultimately to full Buddhahood, the 
three vehicles being only expedient versions of the truth revealed 
completely in the one vehicle. The two seemingly opposed functions 
combined by the rubric of the one vehicle lie behind the distinction 
that was made by Chinese exegetes between the separate and com
mon teaching of the one vehicle. As will be seen in the following 
chapter, one of the major points of disagreement between Chih-yen 
and Fa-tsang had to do with their different understanding of the re
lationship between these two categories. 

The Lotus's account of the one vehicle and three vehicles gave rise 
to the question of the relationship between the great vehicle of the 
bodhisattva that is included in the three vehicles and the one great 
vehicle that the Buddha ultimately confers on all his followers once 
they have escaped from the burning house of the three worlds to the 
safety of the open ground outside. That is, is the great vehicle among 
the three vehiCles the same as the one vehicle or not? This question 
particularly vexed Chinese interpreters of the scripture. Since the Lo
tus itself does not furnish a clear-cut answer, two major interpretive 

2. 7a21-28; Hurvitz. Scripture. p. 30. 
22 See the parable of the conjured city in chapter 7, 25c26--26a24 (prose) and 26c29

27b8 (verse); Hurvitz, Scripture, pp. 148-149 and 153-155. 
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positions evolved: the so-called three-vehicle and four-vehicle inter
pretations. The former held that the two were really one and the 
same, and that the Lotus therefore only preached three vehicles. The 
latter, however, maintained that the one vehicle was a wholly separate 
and special vehicle different from the great vehicle preached as part 
of the three vehicles, and that the scripture accordingly taught that 
there were really four vehicles.23 The Hua-yen tradition, as will be 
seen, opted for the four-vehicle interpretation. 

The question was not only important for Chinese exegetes but also 
serves to focus a problematic central to understanding the discourse 
of Chinese Buddhist hermeneutics. That is, what is the relationship 
between expedient means and the goal toward which they lead? Are ,; 
expedients necessary, or should they be rejected as ultimately false 
once the true teaching has been revealed? Why, after all, would any
one choose to follow a lesser and expedient vehicle when one could 
use the great and ultimate one instead? If the one vehicle is indeed 
unique and distinct, then why cannot the three vehicles simply be re
jected altogether? What need is there for such expedient-that is, ul

timately false-vehicles now that the true vehicle has been made 

available to all? Does not the revelation of the one vehicle render the 

three vehicles obsolete? 


This question can be rephrased in terms of the relationship be
tween conventional (sarttvrti-) and ultimate truth (paramiirtha-satya) 
and related to the different treatment of sarttvrti in Indian Buddhism. 
As Nagao Gadjin has shown, the two main traditions of Indian Maha
yana each take a different stand on the issue.24 The Madhyamaka 
tradition (particularly the Prasangika tradition based on the interpre- ., 
tation of Candrakirti) emphasized the primary meaning of sarttvrti as 
concealing the truth, whereas the Yogacara tradition of Sthiramati (as 
well as the Svatantrika tradition within Madhyamaka) emphasized the 
primary meaning of sarttvrti as manifesting the truth. Thus for the 
Madhyamakas, sarttvrti was a negative concept associated with the 
realm of falsehood and delusion. For the Yogacarins, however, it was 
a positive concept associated with the realm of truth. 

The Madhyamaka position assumes that there is an absolute dis
junction between sarttvrti and paramiirtha, that one can ,only arrive at 
paramiirtha by transcending sarttvrti. The Yogacara position assumes " 
that there is a necessary continuum leading from sarttvrti to 
paramiirtha, that sarttvrti is the means by which paramartha is rendered 

23 See Fujita, "One Vehicle or Three?" pp. 109ff.; see also Sakamoto Yukio, "Cho
goku bukkyo to Hokke shiso no renkan," pp. 520-529. 

24 See "An Interpretation of the Term 'Sa,!,vrti' (Convention) in Buddhism." 
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accessible, that there is a necessary relationship between sarrtvrti and 
paramiirtha. These two interpretations had very different implications 
for the understanding of expedients. The first position implied that 
all expedients must ultimately be rejected in order to arrive at the 
truth, that all expedients are, from the point of view of paramiirtha, 
inextricably tainted with falsehood, and that to get from the realm of 
falsehood to that of truth involved a leap over the chasm between the 
two. The second position, by contrast, assigns a more positive role to 
expedients, which serve as the necessary bridge by which truth can 
be reached. 

Such an understanding of the two truths clarifies how the question 
of expedients was connected with the problematic of "sudden" (tun) 
and "gradual" (chien), one of the central polarities in Chinese p'an
chiao discourse. Although Chinese scholiasts cite the Lankiivatiira-sutra 
as the locus classicus of these terms,25 they do not seem to have been 
part of the Indian Buddhist hermeneutical vocabulary. As the terms 
were used by Chinese Buddhists, the sudden teaching rejected all ex
pedients to reveal ultimate truth directly, whereas the gradual teach
ing made use of expedients to arrive at ultimate truth by means of a 
graduated progress. The category of "sudden" became connected 
with the Rua-yen Sulra, from which the Hua-yen tradition took its 
name and on which it based its claim to represent the paramount 
teaching of the Buddha. The Lotus Sutra, with its panoply of expedi
ents, was therefore a gradual teaching-at least within the polemics 
of Hua-yen thinkers. The Hua-yen tradition could thus argue its su
periority over T'ien-t'ai, which looked to the Lotus for its scriptural 
authority, by claiming that it represented a direct and unmediated 
revelation of ultimate truth. T'ien-t'ai, on the other hand, could ar
gue that it was precisely the fact that the Roo-yen Sutra made no re
course to expedients that its message was lost on all but the most ad
vanced spiritual beings. The Lotus was truly superior because its 
arsenal of upaya made the Buddha's ultimate message accessible to 
all beings. 

THE CHINESE CONTEXT 

The doctrine of expedient means provided the main hermeneutical 
device by which Chinese Buddhists systematically ordered the Bud
dha's teachings in their classificatory schemes. It enabled them to ar

25 See, for example, Ch'eng-kuan's reference to the four different examples of sud
den and gradual in the Lmiklivatiira in his Yen-; ch'ao, T 36.164bll-<:2. The original 
passage can be found at T 16.485c-486aI8 (cf. T 16.525a20-b15 and T l6.596a23
b 14); for a translation, see D. T. Suzuki, The Lanklivattira Sfltra, pp. 49-50. 
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range the teachings in such a way that each teaching served as an 
expedient measure to overcome the particular shortcoming of the 
teaching that preceded it while, at the same time, pointing to the 
teaching that was to supersede it. In this fashion a hierarchical pro
gression of teachings could be constructed, starting with the most el
ementary and leading to the most profound. 

While the enterprise of doctrinal classification never had the im
portance in Indian Buddhism that it was to assume in China, the 
methodology used in Chinese p'an-chiao was, nevertheless, clearly 
anticipated in a few Indian Buddhist scriptures. One of the most im
portant examples was the Sarrtdhinirmocana-sutra's teaching of the 
three turnings of the dharma wheel. According to this early Yogacara 
text, the Buddha's teachings could be divided into three successive 
periods, the order of which represented an ever more profound rev
elation of the truth. The first of these was contained in the teaching 
of the lesser vehicle, which taught that there was no substantial self. 
Yet, because it failed to teach the emptiness of aU things (dharmas), 
it was not ultimate. It was therefore superseded by a second teaching, 
that contained in the Perfection of Wisdom scriptures, which taught 
the emptiness of all things. This teaching, however, was also not ulti
mate, and a third and final teaching, which elucidated (nirmocana) the 
hidden meaning (sarrtdhi) of the Perfection of Wisdom, accordingly 
had to be taught. This was, of course, the teaching of the Sarrtdhinir
mocana itself.26 

The Sarrtdhinirmocana applies the notion of expedient means within 
a chronological framework to account for the succession of teachings 
according to different stages in the Buddha's teaching career. An
other important Indian Buddhist example, which was to playa sig
nificant role in the doctrinal classification system used in the T'ien
t'ai tradition, was the parable of the five flavors found in the Nirvii'IJa i 
Sutra. This second example could also be interpreted in chronological 
terms, as it was under the later T'ien-t'ai rubric of the "five periods." 
It had a less restricted application, however, as it was originally used 
by Chih-i (538-597). It suggested that the dharma could be under
stood in terms of successive stages of refinement analogous to the 
stages by which ghee (liberation) is derived from milk. Just as milk 
derives from a cow, cream derives from milk, butter derives from 
cream, melted butter derives from butter, and ghee derives from 
melted butter, so "the twelve divisions of the canon derive from the 
Buddha, the siitras derive from the twelve divisions of the canon, the 

26 See T 16.697a23-b9; d. Etienne Lamotte, trans., Sarp.dhinirm()cana-siltra, pp. 206
207. 
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extended [vaipulya, i.e., Mahayana] sutras derive from the sutras, the 
Perfection of Wisdom derives from the extended sutras, and nirval).a, 
which is like ghee, derives from the Perfection ofWisdom."27 

Even though the examples from these two Indian Buddhist scrip
tures served as prototypes for Chinese Buddhist p'an-chiao schemes, 
doctrinal classification itself never played the crucial role in Indian 
Buddhism that it did in China. Although Indian Buddhism splin
tered into many sects, each sect was still part of an unbroken religious 
evolution. Nor were Indian Buddhists called on to justify their exis
tence as a social group whose presence threatened the values and so
ciopolitical structures of Indian society. Even though the different 
sects disputed with one another, they could all claim some form of 
linkage to the historical Buddha. And this consciousness of historical 
linkage made it unnecessary for them to account for the teachings of 
other sects in a systematic fashion. 

In China, however, the situation was entirely different. First of all, 
Buddhism was very much an alien tradition that violated some of the 
most cherished values of Chinese civilization. From the time that 
Buddhism first began to make its presence felt within Chinese society, 
it was subjected to an unrelenting stream of objections from its Con
fucian-minded critics. Many of the aspects of the new religion that 
the Chinese found most objectionable were more a reflection of the 
general Indian world view of which Buddhism was a part than par
ticular teachings and practices specific to Buddhism among the reli
gious traditions of India. Many of the most pressing issues with which 
Chinese Buddhist apologists had to deal thus never arose in the In
dian cultural context. 

Celibacy, for example, was already an established custom among 
Indian ascetics when the Buddha enjoined its practice on his monks 
and nuns. In China, however, not only did celibacy play no role in its 
indigenous religious practices, it also transgressed the familialism at 
the heart of Chinese cultural values. The continuation of the family 
line was a duty made sacred by the need to ensure the proper main
tenance of ancestor worship. 'The emphasis placed on producing 
progeny was duly stated by Mencius: "There are three things which 
are unfilial, and to have no posterity is the greatest of them."28 A cel
ibate son, renouncing his sacred duty for a life as a Buddhist monk, 
thus seemed to threaten the very cohesiveness of Chinese society. 

Celibacy became institutionalized in the cenobitic lifestyle followed 

27 T 12.690c28-691a6, adapting the translation of Neal Donner, "Sudden and Grad
ual Intimately Conjoined," p. 209. 

28 4A26; James Legge, The Chinl!se Classics, 3:313. 
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by Buddhist monks in India, where the monastic institution existed 
as an autonomous social body outside of secular authority. In China, 
however, the extraterritorial claims of the monastic institution not 
only infringed on the prerogatives of the state but also challenged the 
sacred character of the emperor in both his moral and sacerdotal ca
pacity, invested in him by heaven, of maintaining the proper har
mony between the sociopolitical realm and the way of heaven. The 
existence of a class of nonproductive monks, moreover, offended the 
Chinese work ethic. It was also decried on purely pragmatic grounds 
by generations of government officials who saw in it a loss of vital 
sources of tax revenue and manpower. In India, on the other hand, 
far from being seen as an economic drain on society, nonproductive 
religious seekers of all denominations were revered by pious laymen 
as an all-important means for gaining religious merit by providing a 
field in which they could sow the seeds of good karma and so improve 
their spiritual prospects in a life to come. 

Chinese critics were never at a loss for articulating other, and in 
their context equally persuasive, objections to Buddhism. Most of 
these, however, focused on the impact that Buddhism had as a cor
porate institution on Chinese society. Aside from the traditional array 
of social, political, economic, and moral objections leveled against 
Buddhism, the very values to which Buddhists often appealed in jus
tifying their existence as a distinct and privileged group within Chi
nese society went against the this-worldly orientation of Chinese civi
lization, in which there was little distinction between sacred and 
profane. In India, however, the renunciation of worldly life by reli
gious seekers intent on breaking the shackles of existence was ::.. hal
lowed, if socially ambivalent, ideaL Rather than viewing the religious 
life as a separate and higher norm, the Chinese have tended, instead, 
to invest the secular with religious meaning. 

While the objections that Chinese Buddhists had to address in jus
tifying their existence as a distinct group within Chinese society were 
not, strictly speaking, part of the hermeneutical problem of correctly 
interpreting the Buddha's teachings, they nevertheless formed the 
background against which Chinese Buddhists addressed the prob
lem. It was, after all, necessary for Buddhism to reach some form of 
accommodation with Chinese values and sociopolitical structures in 
order for it to take root and grow in Chinese cultural soil. Buddhism 
had to divest itself of its Indian trappings and become Chinese. Thus, 
whether or not they attempted to answer their Confucian-minded 
critics, Chinese Buddhists, by the very fact of being Chinese, ap- . 
proached Buddhism with a problem consciousness (inmost cases all 
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the more powerful because unconscious) very different from that of 
their Indian counterparts. 

In addition to the unique perspective from which Chinese Bud
dhists approached the task of interpreting the Buddha's teachings, 
the hermeneutical problem was for them a more urgent one than it 
was for their Indian brethren, for whom all the different manifesta
tions of Buddhism were an organic part of the evolving Indian cul
tural matrix out of which Buddhism originally developed. To Chi
nese Buddhists, however, not only did Buddhism itself demand 
justification, but the further problem of interpreting the confusing 
array of teachings they inherited as the sacred word of the Buddha 
also proved to be equally vexatious. Chinese Buddhists were, as their 
Indian counterparts were not, called on to make sense out of Bud
dhism as a totality. 

The problem was exacerbated by the fact that the Chinese never 
received Buddhism as a complete and coherently wrought system. 
Rather, the transmission of Buddhism to China took place over a pe
riod of centuries-centuries in which Indian Buddhism itself contin
ued to develop and change in profound ways. The process of trans
mission occurred in a fragmented and haphazard fashion. The order 
in which texts were translated into Chinese bore no relation to the 
chronology of their composition. Later texts were often made avail
able before the earlier texts on which they were based or to which 
they were a response. This situation meant that teachings were intro
duced divorced from both their historical and doctrinal context, thus 
making it even more difficult for the Chinese to arrive at an accurate 
understanding of them. Moreover, the Indian and Central Asian mis
sionaries, who served as the vital link in this process of transmission, 
hailed from different Buddhist traditions and were often at odds in 
their interpretation of the various teachings that the Chinese were 
groping to comprehend. 

A particularly apt case in point is the Chinese Buddhists' initial ef
forts to understand the concept of the alayavijilana ("store-conscious
ness"), a concept that figure~ heavily in Tsung-mi's thought. Discus
sion of the meaning of this term formed one of the principal issues 
of scholastic debate in learned Buddhist circles of the sixth century.29 
The alayavijilana is one of the cardinal doctrines of the Yogacara 
school of Buddhism, in which it is defined as containing the "seeds" 
of the mental and physical elements out of which the phenomenal 

29 For a more aetailed treatment of this complex issue, sec Stanley Weinstein, "The 
Concept of the Alaya-vijiiana in Pre-Tang Chinese Buddhism." pp. 33-50. and Gi
mello, "Chih-yen." pp. 277-337. 
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world evolves, functioning as the repository of all experience, and 
serving as the underlying continuum in sentient beings. 

While this complex doctrine presents difficulties even when sys
tematically formulated, the problem of reaching an accurate under
standing of it was compounded for Chinese Buddhists by the fact 
that there were no such systematic formulations available to them in 
the sixth century. The work that brought the concept to the attention 
of the learned Buddhists of that time was the Shih-ti ching [un, Bodhi
rud's translation of Vasubandhu's commentary to the DaSabhumika
sutra, a scripture that had already enjoyed widespread popularity 
among Chinese Buddhists in the preceding century. Although the 
DaSabhumika originated as an independent text, it was eventually in
corporated into the Hua-yen Sutra. The DaSabhumika itself elucidates 
the ten stages of the bodhisattva path. It bears no particular relation 
to Yogacara teachings and does not mention the alayavijilana. Nev
ertheless, Vasubandhu, as one of the chief systematizers of Yogacara 
thought, makes five passing references to this concept in his commen
tary on the siitra. His comments on the alayavijilana, however, pre
suppose a familiarity with the Yogacara works in which this doctrine 
is systematically explained. Without such a prior understanding, 
Vasubandhu's references seem to present two conflicting interpreta
tions of the alayavijilana. Whereas two of his references imply that 
the alayavijilana is the source of delusion,30 three imply that it is the 
source of enlightenment. 31 The fourth reference, in particular, asso
ciates the alayavijilana with suchness (chen-ju; tathatii, i.e., ultimate re
ality, the absolute).32 The question, then, as it was formulated by Chi
nese Buddhists in the sixth century, was this: Is the alayavijilana 
identical with suchness, in which case it must be intrinsically pure, or 
not, in which case it must be defiled? Since the DaSabhumika had al
ready gained notoriety among Chinese Buddhists for its assertion 
that the phenomenal world was created by the one mind,33 the ques
tion was rephrased as follows: Is the ultimate basis of the phenome
nal world, the realm of suffering and delusion, pure or defiled? 

The scholastic tradition that grew up around the study of this text 

30 See T 26.142b13 and I88bl5-17; cf. Gimello, "Chih-yen," pp. 287, 289. for trans
lations. 

31 See T 26.l70c2l-22, 172bl6-18, and 180al8-20; cr. Gimello. "Chih·yen." pp. 
288-289, for translations. 

32 This is the passage at 180al8-20. 
33 See, for instance, Kumarajiva's translation of the DaSabhumika. Shih-chu ching, T 

10.514c26. For a discussion of the original passage, its meaning in Vasubandhu's com. 
mentary, and its interpretation within the Hua·yen tradition, see Tamaki Koshiro, 
"Yuishin no tsuikyii." 
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was divided on precisely this issue. The "southern" branch of the Ti
lun tradition, represented by Hui-kuan (363-443), held that the phe
nomenal world was based on suchness (chen-ju), whereas the "north
ern" branch, represented by Tao-ch'ung, maintained that it was 
based on the alayavijfiana. While the debate waged between the two 
sides may strike one today as a highly recondite and even pedantic 
matter, the whole issue was germane to the process of accommodat
ing Buddhism with Chinese values, and its implications consequently 
had enormous significance for the development of the uniquely Chi
nese form of Buddhism that was to assume its mature form in the 
Sui-Tang period. For if Buddhism taught that the defiled phenom

j enal world were ultimately nothing but a manifestation of an intrin
sically pure ground, then it would be possible for Chinese Buddhists 
to fashion an ontology that would affirm the phenomenal world of 
human endeavor that had been the primary focus of the this-worldly 
and humanistic concerns of traditional Chinese thought. Such was 
the tack taken by Hua-yen. On the other hand, the Fa-hsiang tradi
tion of Yogacara, introduced to China by Hsuan-tsang, held that 
there was an unbridgeable gap between the defiled world of delusion 
and the pure mind of enlightenment. As will be seen more fully in 
later chapters, it was primarily around this issue that Hua-yen re
jected Fa-hsiang as representing only a quasi-Mahayana teaching. 

As this example demonstrates, the historical process by which Bud
dhism was transmitted to China generated its own set of problems 
that framed the context in which the Chinese had to operate in their 
attempt to gain an understanding of the tradition as a whole. Al
though this situation certainly made the task more difficult, it also 
opened up the field for speculation, in which Chinese Buddhists 
could exercise their own genius in defining their own unique form of 
Buddhism that was at once thoroughly Chinese and authentically 

Buddhist. 
Indeed, the history of Chinese Buddhism can be represented in 

terms of the development of the increasingly sophisticated herme
neutical frameworks that were devised to understand a religion that 
was in its origin as foreign concept.ually as it was distant geographi
cally. This hermeneutical process, by which Chinese Buddhists grad
ually came to assimilate Buddhism into their own cultural modalities, 
could also be characterized in terms of successive phases of "sinifica

tion." 
The first phase, covering the third and fourth centuries, is master

fully documented in Erik Zurcher's classic study, The Buddhist Con
quest of China. It represents the period in which Chinese Buddhists 
tried to understand their newly imported religion in terms of their 
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own cultural and intellectual frames of reference, especially so-called 

Neo-Taoism (hsiian-hsiieh). It is only at the end of the fourth century, 

with figures like Tao-an (312-385) and Hui-yuan (344-416), that 

Chinese Buddhists begin to become aware of the distorting lens 

through which they had come to understand their tradition. At the 

same time, it was only toward the end of the fourth century that 

enough texts had been translated for Chinese Buddhists to become 

aware of the diversity of teachings to which they were heir. 


The fifth century, with the arrival of Kumarajiva in Ch'ang-an in 
401, begins the second phase of the Chinese attempt to understand' 
Buddhism. Chinese Buddhists, aware of the limitations of earlier ef
forts to understand the tradition, turned to foreign authorities and 
sources in order to understand Buddhism on its own terms, shorn of 
the cultural filters that had characterized the previous period. This 
period, which extends on through most of the sixth century, is .( 
marked by an increasingly scholastic turn. It is the period of the ex
egetical "schools," which attempt to master the various scholastic 
traditions of Indian Buddhism. In addition to Kumarajiva's au
thoritative translations of a number of critically important Mahayana 
texts (especially those associated with the Perfection of Wisdom), this 
period witnessed the rendering into Chinese of a number of major 
Yogacara scriptures and treatises, which became the central focus of 
Chinese scholastic thought. The gradual assimilation of Yogacara 
thought over the sixth century laid the doctrinal ground on which 
was constructed the new Buddhism of the Sui and T'ang period, 
which of course represents the third phase in this threefold typology 
of the process of sinification. . 

It was during this second period that the Chinese first began to 
grapple with the hermeneutical problem of rendering intelligible the 
variegated expanse of Buddhist teachings, and accordingly it was 
during the early part of the fifth century that the first doctrinal clas
sification schemes were articulated. One of the earliest p'an-chiao sys
tems was devised by Hui-kuan, a figure associated with the exegetical 
tradition centering on the Nirvii1}a SiUra and best known for his op
position to Tao-sheng's theory of sudden enlightenment. 34 In his 
preface to the Nirvii1}a Sutra, Hui-kuan divided the Buddha's teach
ings into two general types: the sudden (tun) and gradual (chien). The 
sudden teaching corresponded to the Hua-yen Sutra, which fully re
vealed the truth and was taught for only the most advanced bodhi
sattvas. Hui-kuan then divided the gradual teachings into five peri
ods. The first period was one in which the three vehicles were taught 

.. His biography can be found in KSC, T 50.368b8-c1. 
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separately (san-sheng pieh-chiao): that is, the Buddha taught the four 
noble truths to sravakas, the twelvefold chain of conditioned origi
nation to pratyekabuddhas, and the six perfections to bodhisattvas. 
Because the cause of practice for the followers of each vehicle was 
not the same, the result that they attained was different.. The second 
period was characterized by the teaching that runs through the three 
vehicles (san-sheng t'ung-chiao) and corresponds to the Perfection of 
Wisdom. The third period, in which the Buddha denegrated the 
sravakas and praised the bodhisattvas (i-yang-chiao)-the teaching, 
that is, in which he made clear the inferiority of Hlnayana and pro
claimed the superiority ofMahayana-is represented by the ViSe~acintii
brahmaparifrrccha and Vimalakirti sl1tras. The fourth period corre
sponds to the universal teaching (t'ung-kuei-chiao) of the Lotus Sutra, 
according to which the three vehicles were all subsumed into the one 
vehicle. The fifth and final period corresponds to the Nirviir:w Sutra's 
teaching of the eternality of the Buddha (ch'ang-chu-chiao).35 

Hui-kuan's p'an-chiao is surprisingly sophisticated and anticipates 
the taxonomical differentiations in the ways of classifying the teach
ings only made explicit in the eighth-century formulation of the five 
periods and eight teachings of Chan-jan (711-782).36 As this later 
T'ien-t'ai scholar makes clear, Buddhist teachings could be classified 
according to three different rubrics: method of exposition, content, 

, 	 and chronology. These different classificatory rubrics were necessi
tated, at least in part, by some of the problems posed by the Hua-yen 
Sutra. This scripture was generally acknowledged as containing one 
of the most profound, if not the most profound, revelations of Maha
yana. At the same time, it was also generally regarded by Chinese 
Buddhists as being the first preaching of the Buddha. A simple 
chronological arrangement, such as the Sarp,dhinirmocana's three turn

~5 San-lun milan-i, T 45.5b4-14. See also Ocho Enichi, "The Beginnings of Tenet 
Classification in China," pp. 91-94 (originally published as "Kyoso hanjaku no genshi 

keitei" in Ocho, ChUgoku bukk.yv no kenkyu, vol. 2). 
36 Sekiguchi Shindai has demonstrated that Chih-i, the great systematizer of T'ien

Cai thought, never formulated the system of the five periods and eight teachings that, 
beginning with the authorship of the T'ien-t'ai ssu-chiao i (T no. 1931) by the Korean 
monk Chegwan in the tenth century, hai been attributed to him and has been gener
ally regarded as representing the essence of T'ien-fai doctrine. While it is true that the 
various elements that were later brought together to form the five periods and eight 
teachings scheme all appear separately in different contexts throughout Chih-i's writ
ings, they were never brought together systematically by Chih-i himself. This task was 
first accomplished by Chan-jan. A good summary of Sekiguchi's views can be found in 
his "Goji hakkyo kyohanron no kigen." An excellent restatement and assessment of 
Sekiguchi's arguments can be found in David Chappell's "Introduction to the T'ien-t'ai 
ssu-chiao-i," which appears in a somewhat abridged form as the introduction to T'wn

t'ai Buddhism. 
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ings of the dharma wheel, which assumed that the order in which the 
Buddha preached his different teachings represented a progression 
beginning with the most elementary and advancing to the most pro
found, therefore could not account for the Hoo-yen ,'liltraY A chro
nological arrangement of the teachings did not match their arrange
ment according to their content. Thus, whereas the Hua-yen Sutra 
would have to be placed first in a chronological arrangement, it could 
be ranked last-i.e., highest-in terms of an arrangement according 
to content. The sudden-gradual distinction circumvented this prob
lem by suggesting that the Hoo-yen Sutra differed from the other 
teachings of the Buddha not so much in terms of its ultimate content 
as in the way that content was revealed. The distinction between sud
den and gradual teachings thus had to do with their method of ex
position. The sudden teaching differed from the gradual in that it 
directly proclaimed the ultimate truth without recourse to expedi
ents. The truth that it revealed was the same as that to which the 
gradual teachings led by a graduated progress. Its content, therefore, 
did not differ from that of the highest of the gradual teachings. 

As far as the later development of the Hua-yen tradition is con
cerned, Hui-kuan's p'an-chiao is important for introducing "sudden" " 
and "gradual" as classificatory terms. It is also important for identi
fying the Hua-yen Sutra with the sudden teaching, an identification 
that was adopted in the subsequent classificatory schemes of Liu 
Ch'iu (438-495), Master I, Tsung-ai, Seng-jou, Hui-kuang (468-537), 
Paramartha (499-569), Chih-i, Hui-tan (Sui dynasty), and the Hua
yen "patriarch" Chih-yen.38 

Another early classification scheme important for the development 
of Hua-yen was that of Hui-kuang (468-537), a figure associated with " 
the southern branch of the Ti-Iun tradition.59 Fa-tsang's Hua-yen 
ching chuan chi attributes a four-fascicle commentary on the Hua-yen 
Sutra to Hui-kuang, claiming that "he established the three teachings 
of gradual, sudden, and perfect in order to classify the scriptures." 
Fa-tsang goes on to comment that "the taking of the Hua-yen [Sutra] 
as the perfect teaching began with him."40 Hui-kuang apparently 
identified the Hua-yen Sutra with the sudden teaching as well,41 as 

31 See, for instance. Wu-chiao chang. T 45.48Ial3-23 (Francis Cook, "Fa-tsang's 
Treatise on the Five Doctrines," pp. 170-171), where Fa-tsang rejects Hsuan-tsang's 
threefold classification based on the Sa1!ldhinirmocana on precisely these grounds. 

'" See Kimura, Shoki chugoku kegon, pp. 76-78. 

39 His biography can be found in HKSC, T 50.607bl8-608b29. 

4n T .')I. 159bl-3. 

41 In his Wu-chiao chang, Fa-tsang claims that Hui-kuang identified the Ibm-yen Satra 


with the perfect teaching (T 45.480b28). His Tan-milan chi gives virtually the same 

http:tradition.59
http:Chih-yen.38
http:711-782).36
http:ch'ang-chu-chiao).35
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later reflected in Chih-yen's classification of it as both a sudden and 
perfect teaching, a topic that will be considered in the next chapter. 

In the fifth and sixth centuries Chinese Buddhists like Hui-kuan 
and Hui-kuang employed p'an-chiao as a hermeneutical strategy to 
reconcile the discrepancies among the different teachings believed to 
have been taught by the Buddha. By resorting to the doctrine of ex
pedient means, they were able to create a hierarchical framework 
within which the entire range of Buddhist teachings could be system
atically organized into a coherent doctrinal whole. But p'an-chiao was 
not a neutral methodology. Nor did the rubric of expedient means 
offer any basis on which to decide the order in which the various 
teachings were to be classified. The order in which the teachings were 
ranked was a matter of interpretation that called for value judgments 
in regard to which scripture or scriptural corpus was to be taken as 
authoritative. Thus, in addition to providing a hermeneutical method 
by which the diverse teachings put forward in different scriptures 
could be harmonized, p'an-chiao also furnished the structure accord
ing to which the different traditions of Chinese Buddhism advanced 
their own sectarian claims for being recognized as the true, ultimate, 
or most relevant teaching of Buddhism. 

Because p'an-chiao was the primary means by which the different 
traditions of Chinese Buddhism legitimated their sectarian claims, its 
hierarchical arrangement reveals what each tradition valued as most 
essential to its own identity as a distinct tradition. A comparative anal
ysis of the changes within the classificatory schemes devised within a 
particular tradition can thus be used as a gauge to assess the process 
of doctrinal change within that tradition. The following chapters will 
therefore examine the changes within the classification schemes 
within the Hua-yen tradition as a means of evaluating shifts within 
Hua-yen doctrine. Such an approach will highlight most clearly the 
character and scope ofTsung-mi's revision of Hua-yen; it should also 
clarify what it was that Tsung-mi found of value in Hua-yen thought. 
To clarify Tsung-mi's place within the Hua-yen tradition, it is appro
priate to begin by focusing on those categories that are associated 
with the Hua-yen Siltm. 

account of Hui-kuang's p'an-chiao, except that it concludes: "he took this [Hua-yen] 
scripture to be included within the perfect and sudden [teachings]" ('1' 35.1 I la7). I'or 
a full discussion of Hui-kuang's p'an-chiao and the various problems associated with it, 
see Sakamoto, Kegon kyogaku, pp. 197-205. 

Chapter Four 

DOCTRINAL CLASSIFICATION IN THE 


HUA-YEN TRADITION 


DOCTRINAL classification provided a broad and flexible methodology 
for dealing with a wide range of interrelated issues and was used by 
Chinese Buddhists to serve a number of different purposes. The her
meneutical and sectarian functions of p'an-chiao have frequently 
been noted in discussions of Chinese Buddhism, but there is also a 
third function of p'an-chiao that is often overlooked-what one 
might call its soteriological function. It is only by taking this soterio
logical aspect into account that one can understand the distinctive 
character of Tsung-mi's p'an-chiao. As will be seen in later chapters, 
Tsung-mi's systematic classification of Buddhist doctrine is itself a 
theory of the Buddhist path (marga). 

Chinese Buddhists thus used p'an-chiao for what could be charac
terized as hermeneutical, sectarian, and soteriological purposes. That 
is, it organized into a coherent and internally consistent doctrinal 
framework the diverse corpus of sacred scriptures to which Chinese 
Buddhists were heir; it legitimated the claims of different Chinese 
Buddhist traditions to represent the supreme, orthodox, or most rel
evant teaching of the Buddha; and it provided a map of the Buddhist 
path. These three major functions of p'an-chiao overlap and, in prac
tice, are often hard to distinguish from one another. Because the 
framework in which the Buddhist teachings were organized was hi
erarchical-and because it was possible, given the diversity of Bud
dhist teachings, to justify a number of different classificatory 
schemes-any given p'an-chiao arrangement involved critical value 
judgments as to what constituted the most authoritative teaching. 
Such judgments, of course, provided the basis on which different 
traditions of Chinese Buddhism put forward their own sectarian 
claims. The arrangement of Buddhist teachings as a graded progress 
moving from the most elementary to the most profound, moreover, 
mirrored the deepening stages of understanding through which the 
Buddhist adept moved in his advancement along the path. 

Although these three functions of p'an-chiao are thus interrelated 
and, to varying degrees, present in different classification schemes, it 
is still useful to distinguish among them. For the different aspects of 
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Buddhist thought that predominate at different points in the devel
opment of Tang Buddhism are reflected in the different functions 
of p'an-chiao that are emphasized, These different functions of p'an

" chiao thus provide a convenient rubric for characterizing the shifting 
emphases in Hua-yen thought over the course of the Tang dynasty. 

For instance, Chih-yen, whom the Hua-yen tradition was to honor 
as its second patriarch, used a variety of p'an-chiao schemes in differ
ent contexts to organize into an intelligible framework the complex 
legacy of Buddhist thought of his day. While it would certainly be 
wrong to imply that Chih-yen was not concerned with soteriology, his 
primary interest in p'an-chiao was hermeneutical: to provide a ratio
nal structure in which Buddhism could be understood. In the case of 
Chih-yen's disciple Fa-tsang, however, other elements come to the 

~ 	 fore. In his selective adaptation of only one of the various rubrics 
used by his teacher, Fa-tsang gave exclusive prominence to the Hua
yen Sutra, thereby providing a firmer basis for establishing the sectar
ian claim of the Hua-yen tradition to represent the supreme teaching 
of the Buddha. For Tsung-mi, however, such hermeneutical and sec
tarian concerns take second and third place to a greater emphasis on 
soteriology. In Tsung-mi's p'an-chiao, the logic by which teachings 
are arranged directly reflects the levels of understanding through 
which a Buddhist practitioner progresses toward Buddhahood. 

The different functions that are emphasized in the classification 
schemes of these Hua-yen masters reflect the changing historical, so
cial, political, and intellectual realities of Tang Buddhism. Chih-yen, 
writing at the beginning of the Tang, was concerned to rephrase the 
complex heritage of Six Dynasties scholastic thought in terms of the 

,I 	 new religious agenda set by Tu-shun. Fa-tsang's emphasis on the 
uniqueness of the Hua-yen Sutra as the separate teaching of the one 
vehicle underlined the superiority of his "school" of interpretation 
and may well have been influenced by imperial patronage, as Stanley 
Weinstein has argued. l Tsung-mi's explicitly soteriological concerns 
reflect the importance of the emergence of Ch'an in the eighth cen
tury and the formative influence ~hat it had on his thought.1! 

See his "Imperial Patronage." 
2 T'ien-Cai shows a similar pattern of development. The relationship between Tu

shun and Chih-yen parallels that between Hui-ssu (515-577) and Chih-i (538-597), 
just as the shift in emphasis from Chih-yen to Fa-tsang parallels that from Chih-i to 
Chan-jan (711-782). Both Chih-yen and Chih-i drew from the doctrinal repertoire of 
the learned Buddhism of the fifth and sixth centuries to shape to the new Bud
dhism of Tu-shun and Hui-ssu. Moreover, J<'a-tsang and Chan-jan both articulated clas
sification schemes that emphasized the unique importance of a single scripture, thus 
revealing a sectarian consciousness not seen in the thought of either Chih-yen or Chih-
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To place Tsung-mi within the overall context of the development 
of the Hua-yen tradition and establish a basis on which to gauge the 
extent of his revision of Hua-yen thought, this chapter will examine 
the classification schemes developed by Chih-yen and Fa-tsang, pay
ing special attention to the categories that they apply to the Hua-yen 
Sutra. Although the chapter will thus not be able to avoid discussing 
some of the technicalities of Hua-yen doctrinal categories, it is only 
by bringing into focus the change in such details of doctrine that the 
significance of the historical shift that they represent can be seen. 
The chapter will conclude with a schematic comparison of Fa-tsang's 
and Tsung-mi's system of doctrinal classification as a way of introduc
ing some of the central issues that will be discussed in detail in the 
following chapters. 

CHIII-YEN'S CLASSIFICATION SCHEMES 

The doctrinal classification scheme that is almost invariably taken to 
represent the Hua-yen tradition as a whole is Fa-tsang's fivefold p'an
chiao of the lesser vehicle, the elementary teaching of the great 
vehicle, the advanced teaching of the great vehicle, the sudden 
teaching, and the perfect teaching. Fa-tsang's fivefold scheme clearly 
derives from Chih-yen's last work, the K'ung-mu chang (Hua-yen mis
cellany). Yet, if Fa-tsang's p'an-chiao is compared with that of his 
teacher, there are major differences that bring out the different con
text within and purpose for which each wrote.3 

Even though Fa-tsang takes the names for his five teachings from 
Chih-yen, their content differs in significant ways. Moreover, the five
fold classification that Fa-tsang adapts from Chih-yen is only one of 
several fivefold arrangements he uses in his K'ung-mu chang. Nor is it 
a uniquely prominent one within that work, much less within Chih
yen's thought as a whole. Rather, Chih-yen's major p'an-chiao cate
gories consist of three loosely interlocking rubrics: the gradual teach
ing, the sudden teaching, and the perfect teaching; the lesser vehicle, 
the three vehicles, and the one vehicle; and the common teaching 
and the separate teaching. 

Chih-yen's first rubric (that of the gradual, sudden, and perfect I 

i. The comparison breaks down with Tsung-mi, as there is no comparable figure in 
T'ien-Cai. 

S My discussion of Chih-yen's p'an-chiao has relied on the following secondary 
sources: Gimellv, "Chih-yen," pp. 369-392; Kimura, Shoki chUgoku kegon, pp. 430-441; 
Nakajo Dosho, "Chigen no kyohansetsu ni tsuite"; Sakamoto, Kegon kyogaku, pp. 397
410; Yoshizu Yoshihide, "Kegon kyohanron no tenkai"; and Yoshizu, Kegonun, pp. 9
24 and passim. 
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teachings) derives from Hui-kuang. Although Chih-yen identifies the 
immediate source for his second set of categories (that of the lesser, 
three, and one vehicles) as Paramartha's translation of the Maha
yiinasa'f!/-grahabh~ya,4 it is clear that the most important context for 
these categories ultimately derives from the Lotus Sutra. In any case, 
these two rubrics together reflect Chih-yen's attempt to synthesize the 
two scholastic legacies of the Ti-Iun and She-Iun traditions, which had 
comprised the central focus of his early studies. 

Sou-hsilan chi 

Almost all of the main features of Chih-yen's p'an-chiao appear, at 
least in rudimentary form, in his first work, the Sou-hsilan chi (Record 
inquiring into the profundities [of the Hua-yen Sutra]). Nevertheless, 
the threefold !'Ubric of gradual, sudden, and perfect overshadows the 
others in importance in that work, which was written in 628 as a com
mentary to Buddhabhadra's sixty-fascicle translation of the Avata'f!/-
saka. Chih-yen's concern in the introductory section of the Sou-hsilan 
chi is thus with the proper classification of the Hua-yen Sutra. The most 
important point to note is that Chih-yen, presumably following Hui

J 	 kuang, classifies the Hua-yen Siltra as both a sudden and perfect 
teaching.5 

Chih-yen's account of the sudden teaching begins with a quotation 
from the chapter of Hua-yen Sutra dealing with the ten stages of the 
bodhisattva. 

As there are beings of a lower order with minds disdainful [of saqtsara] 
and [intent upon] the cessation [of nirval).a], 

For them is taught the "disciples' " way that they may escape suffering. 
As there are also beings of somewhat keen faculty who rejoice in the law 

of causes and conditions, 
For them is taught [the way of] the "self-enlightened." 
As there are men of eminently keen faculty, beneticent to all beings 
And possessed of minds of great compassion, for them is taught the 

bodhisattva path. 

4 Sou-milan chi, T 35.14b 18. The passage in question is located at T 31.212b17-22. 
See Gimello, "Chih-yen," pp. 372-374, for a discussion and translation. 

5 Chih-yen first explains the gradual teaching by distinguishing between the teach
ings (so-ch'ilan) and those to whom they were taught (so-wei). The first subdivision re
fers to the three "baskets" (pifaka) into which the Buddhist canon is traditionally di
vided: the sutras (sermons of the Buddha), abhidharma (scholastic philosophy), and 
vinaya (monastic regulations). The second subdivision refers to the followers of the 
lesser and greater vehicles. See T 35.13c20-14b12. See Gimello, "Chih-yen," pp. 376
377, for a more ample summary. 

THE HUA-YEN TRADITION 

[But,] as there are some of unexcelled mind resolutely exultant in the 
great matter, 

For them are manifest the [very] bodies of the Buddhas and for them 
are taught the measureless Buddha-dharma.6 

The first three verses clearly refer to the three vehicles: those for 
the disciples (sravakas), self-enlightened (pratyekabuddhas), and 
bodhisattvas. The fourth verse suggests that there is a fourth, even 
more exalted vehicle beyond the first three. Indeed, Chih-yen offers 
these verses as canonical proof for the distinction between the one 
vehicle and the sudden teaching, on the one hand, and the three ve
hicles, on the other. 7 Chih-yen's coupling of the one vehicle with the 
sudden teaching, in contradistinction to the three vehicles, raises the 
question of the relationship between the one vehicle and the sudden 
teaching. Chih-yen answers that their relationship is indeterminate. 
In some cases they are not distinct, while in other cases they are dis
tinct from one another as insight and doctrine or as one is superficial 
and the other profound.s Although Chih-yen does not so specify 

6 T 35.14bI2-17. The translation is that of Gimello, "Chih-yen," pp. 378-379. The 
original sutra passage occurs at T 9.567cl3-20. The same passage is quoted in the Wu
chiao chang ('1' 45.478b7-12), where, significantly, Fa-tsang makes no mention of the 
sudden teaching and uses it as authority for emphasizing the qualitative difference 
between the one vehicle and the three vehicles (see Cook "Fa-tsang's Treatise," pp. 
129-130). 

7 '1' 35.14b17-18. There is SOme disagreement as to the proper interpretation of this 
passage. It reads: "I tz'u wen cheng chih yu: i-sheng chi tun-chiao san-sheng ch'a-pieh." I have 
followed the reading given by Kimura ("ichijo oyobi tonkyo to sanjo to no kubetsu ga am") 
(Shoki chugoku kegon, p. 432). Yoshizu has criticized this reading and suggested that the 
passage should instead be read as: "ichijo to oyobi tonkyo-sanjo no sabetsu" (Kegonzen, p. 
22, n. 12). Yoshizu's reading, however, is grammatically strained, if not untenable. 
"Chi" (oyobi) serves as a (xmnective. Chih-yen so uses it a few lines later when he writes: 
"This scripture is included with the two teachings of sudden and perfect" (tz'u ching chi 
tun chi yUan erh chiao she) (14b24). Again, the same usage occurs at the end of Chih
yen's discussion of the ten profound gates when he identifies the ten with "the dharma
gate of the perfect teaching of the one vehicle and the sudden teaching" (i-sheng yilan
chiao chi tun-chiao fa-men) in contradistinction to the three vehicles (15b20-23). Yoshizu's 
claim that Chih-yen uses tun-chiao san-sheng (sudden teaching-three vehicles) as a set 
phrase is forced. When Chih-yen refers to the three vehicles as the gradual teaching 
he says san-sheng chien-chiao (the gradual teaching of the three vehicles), not chien-chiao 
san-sheng (gradual teaching-three vehicles). Had Chih-yen meant to couple the sudden 
teaching with the three vehicles, it would have been more natural for him to say san
sheng tun-chiao (the sudden teaching of the three vehicles). Moreover, Yoshizu's reading 
of this passage violates the context in which it occurs, where it is cited to elucidate the 
meaning of the sudden teaching. Finally, Yoshizu's claim that Chih-yen includes the 
sudden teaching as part of the three vehicles is difli<:ult to sustain. Granted that there 
are occasions in which Chih-yen does include the sudden teaching within the three 
vehicles, he far more typically treats them as distinct. 

8 T 35. 14bl9-2 1. 
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here, it is clear from context, as well as from his consistent usage 
throughout his various works, that he regards the perfect teaching as 
synonymous with the one vehicle. In fact, he often combines the two 
terms together as the perfect teaching of the one vehicle.9 

The perfect teaching "sets forth the ultimate teaching of liberation 
for the sake of those beings of highest penetration who had partially 
advanced toward the realm of Buddhahood."10 Chih-yen concludes 
his initial account of the three teachings with the observation that the 
Hua-yen satra is included in both the sudden and perfect teachings. I I 

Chih-yen then goes on to take up the relationship of the Hua-yen 
Sutra to the three vehicles. He points out that the siitra, as the teach
ing of the one vehicle, can also be understood as including two as-

J pects: the common and separate teachings. The separate teaching re
fers to the fact that the one vehicle exists as an independent teaching 
separate from the three vehicles, just as in the parable from the Lotus 
Sutra the father offers his children a great white bullock-drawn cart 
that is different from and superior to the deer-, goat-, or bullock
drawn carts he had promised them to entice them out of the burning 
house. l \! 

Chih~yen discusses p'an-chiao further in the fifth section of his in~ 
troduction in the Sou-hsiian chi, where he gives the following compre
hensive definition of the three teachings: 

In the beginning, while [still] under the bodhi tree, [the Buddha], for 
the sake of those intent on the practice of the great vehicle, on a single 
occasion directly set out the utmost expression of the fundamental prin
ciple. Since the purport of his extensive turning of the dharma wheel 
was profoundly subtle and was not predicated on anything at all, [this 
teaching] is taken as the sudden. 13 

The "gradual" refers to the fact that [the Buddha] devised [various] 
expedients for the sake of beginners, opening up the three vehicles as a 
method of ushering them forward. At first [his intention] was obscure, 
but later it became clear. He proceeded from the superficial to the pro
found. Because he progressively conveyed them to the other shore by 
stages, [this teaching] is called g;adual. 

9 As he does later, for example, in the fifth section of his introduction in the Sou
ruilo.n chi, T 35.15b21. 

10 T 35. 14b22-24. 
11 T 35.14b24. 
12 T 35. 14b27-28. See T 9.12bI3ff.; Hurvitz, Scripture, p. 58f[ Cf. discussion of Lo

tus Sidra in chapter 3. 
13 Tanei's Gokyosho sanshaku, written in 1334, quotes a passage on the sudden teach

ing from Hui-kuang's commentary to the Hua-yen Sidra that is identical to the passage 
by Chih-yen quoted here from the Sou-ruilo.n chi (see Sakamoto, Kegon kyOgaku, p. 198). 
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The "perfect teaching" refers to the fact that [the Buddha], for the 
sake of those of highest penetration who had partially advanced toward 
the realm of Buddhahood, set forth the teaching of the liberation of the 
Tathagata that utterly exhausted the practice of the final fruit of the 
cardinal principle. Because it consummated the Buddha task, [this teach
ing] is termed perfect. 14 

Chih-yen concludes his p'an-chiao account in the Sou-hsiian chi by 
considering the order of the arrangement of the three categories of 
gradual, sudden, and perfect. From the perspective of the progres
sion of practice, the gradual is first, the sudden second, and the per
fect third. From the perspective of their order of exposition, the sud
den is first, the gradual second, and the perfect third. From the 
perspective of their revelation of the truth, the perfect is first, the 
sudden second, and the gradual third. 15 

Wu-shih yao wen-ta 

Whereas the Sou-hsiian chi emphasizes the three teachings of gradual, 
sudden, and perfect that Chih-yen inherited from Hui-kuang, the 
Wu-shih yao wen-ta (Fifty essential questions and answers [in regard to 
the Hua-yen Sutra])l6 elaborates the three-vehicle rubric of the lesser , 
vehicle, great vehicle, and one vehicle that Chih-yen adopted from 
the Mahayiinasa1flgrahab~ya. What is especially noteworthy about 
Chih-yen's use of p'an-chiao in the Wu-shih yao wen-ta is that he intro
duces the distinction between the elementary and advanced teachings 
as an important feature of his treatment of the three vehicles. Al
though he had used these terms on several occasions in his Sou-hsiian 
chi, his use there had been incidental, and they did not figure in his 
p'an-chiao in that text in any significant way.17 

Chih-yen's use of the distinction between the elementary and ad
vanced teachings within the three vehicles is clearly a response to the j 
new Yogacara teachings that HSiian-tsang had introduced to China 
after his return from India in 645. The Wu-shih yao wen-ta employs 
the new terminology used by Hsiian-tsang and quotes from a number 
of his translations. Since the last of HSiian-tsang's translations from 

14 T 35. 15cl-8. 
15 T 35.15c10-23. 

16 T no. 1869; as Gimello points out, this text actually discusses fifty-three questions; 
see "Chih-yen," pp. 536--537. 

17 Yoshizu cites the following instances: Chih-yen uses "elementary teaching" (ch'u
chiao) at T 35.27c5; "mature teaching" (shu-chiao) at 27c7, 33c1, 52a21; and "advanced 
teaching" (chung-chiao) at 38al3 (see Kegonun, p. 21, n. 12, and "Kegon kyOhanron no 
tenkai," p. 221, n. 31). 
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which Chih-yen quotes is the Ch'eng wei-shih [un, which was completed 
in 659, the Wu-shih yao wen-ta must have been finished sometime after 

then. ls 
Chih-yen places the new brand of Yogadira introduced by Hsuan

tsang within the elementary teaching of the three vehicles. The ad
vanced teaching consists of the brand of Yogacara-cum-tathagata
garbha thought more typical of the earlier translations, particularly 
of Paramaratha, and the Ti-Iun and She-Iun traditions. One of the 
primary points of difference between these two types of Mahayana 
teaching had to do with the accessibility of Buddhahood. In the Wu
shih yao wen-ta, for example, Chih-yen writes that "according to the 
elementary teaching of the three vehicles, half attain Buddhahood 
and half do not," whereas "according to the advanced teaching of the 
three vehicles, all sentient beings without exception attain Buddha
hood." He concludes with the interesting comment that, whereas in
sentient things "such as grasses and trees" are excluded from attain
ing Buddhahood according to the advanced teaching, the one vehicle 
maintains that sentient beings and insentient things attain Buddha
hood altogether as set forth in the Hua-yen Sutm.

l9 

Chih-yen refers to the distinction he had made between the com
mon (t'ung) and separate (pieh) teachings of the one vehicle in the Sou
hsuan chi as the shared (kung) and unshared (pu-kung) teachings of the 
one vehicle in the Wu-shih yao wen-tao He identifies the teaching of the 
Hua-yen Sutra with the unshared teaching of the one vehicle and sub
sumes all the other preachings under the shared teaching.

20 

K'ung-mu chang 

Chih-yen's final work, the K'ung-mu chang, takes over the Wu-shih yao 
wen-ta's distinction between the elementary and advanced teachings 
within the three vehicles. It also reintroduces the rubric of the grad
ual, sudden, and perfect teachings that Chih-yen had used in his sou
hsitan chi. Because this work combines the three-teaching and three
vehicle rubrics together, its use of p'an-chiao categories is the most 
complex of all of Chih-yen's w6rks. 

In this work Chih-yen combines his various p'an-chiao categories 
together in diverse ways in different contexts.21 To impose some or

18 Gimello, "Chih-yen," p. 537. 

19T45.519c6-7,11-12. 

2(l See T 45.523b3-6 and 523b7-8. 

21 In his section discussing the meaning of.the one and three vehicles, for instance, 

Chih-yen enumerates three different permutations of the five vehicles: (1) Men and 
gods, sravakas and pratyekabuddhas, the gradual teaching of elementary and ad
vanced [teachings of the great vehicle}, the sudden teaching, and the one vehicle; (2) 
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der on the apparent complexity of Chih-yen's use of p'an-chiao cate
gories throughout the K'ung-mu chang, eight main categories may be 
discerned, which Chih-yen most often refers to as "vehicles" (sheng) 
or "levels" (wei) rather than "teachings" (chiao). Their sequential or
der is clear and invariable: (1) men, (2) gods, (3) sravakas, (4) 
pratyekabuddhas, (5) elementary teaching, (6) advanced teaching, (7) 
sudden teaching, and (8) perfect teaching or one vehicle, Chih-yen's 
p'an-chiao seems so complex because he makes use of various per
mutations of these categories in different contexts.22 

Placing all of the subcategories under their main headings, Chih
yen's various p'an-chiao categories can thus be rearranged in the fol
lowing way (as he so lists them as "the five teachings" at one point):23 

men, gods, sravakas, pratyekabuddhas, great vehicle; (3) gods, brahmas, sravakas, 
pratyekabuddhas, Tathagatas (T 45.537bl4-18). Elsewhere, Chih-yen lists as the five 
vehicles the categories later adapted by Fa-tsang in his comprehensive fivefold system 
of doctrinal classification: the lesser vehicle, the elementary teaching, the advanced (or 
mature) teaching, the sudden teaching, and the perfect teaching or the one vehicle 
(see, for example, T 45.537a, 542c22-25, 548al-7, and 548cIO-ll). But, unlike Fa
tsang, Chih-yen never puts these five categories forward as a definitive and exclusive 
system of classification. Nor is there anything in his treatment of them that makes them 
stand out as superior to or more important than the other p'an-chiao arrangements he 
uses throughout the K'ung-mu chang. 

22 Although he sometimes discusses men and gods as distinct vehicles, he frequently 
combines them into a single vehicle. Many enumerations fail to include men and gods 
altogether--either as separate vehicles or as a single vehicle. As they are related to the 
most rudimentary understanding of Buddhism, these two terms are clearly the least 
important and least frequently used of the eight. Again, while Chih-yen sometimes 
discusses sravakas and pratyekabuddhas as separate vehicles, he more often treats 
them together under the rubric of the lesser vehicle. Sometimes Chih-yen treats the 
elementary teaching and the advanced teaching as separate categories, sometimes as 
subdivisions of either the three vehicles or the great vehicle, and sometimes he merely 
discusses the three vehicles or great vehicle without mentioning its two subcategories. 
Other times Chih-yen discusses the three vehicles or the elementary and advanced 
teachings in terms of the gradual teaching. The gradual teaching, of course, also in
cludes the lesser vehicle and that of men and gods. On occasion he also discusses the 
sudden teaching under the category of the three vehicles. In his discussion of suchness 
(chen-ju), for instance, Chih-yen first distinguishes between what he refers to as "such
ness according to the one vehicle" and "suchness according to the three vehicles." He 
subdivides the former into that of the common and separate teachings. Chih-yen then 
divides the suchness according to the three vehicles into that according to the sudden 
teaching and that according to the gradual teachings. He then analyzes the gradual 
teachings in terms of three further categories (those of the advanced, elementary, and 
worldly teachings), each of which he further divides into an earlier (shih) and later 
(chung) phase (T 45.558c17-559a24; see also diagram in Nakajo, "Chigen no kyohan
setsu," p. 259). However, he more typically treats the sudden teaching as a separate 
category in its own right; see, for example, T 45.558c23-559al, where he identifies 
the sudden teaching with Vimalakirti's silence, the advanced teaching with Maftjusri's 
reply, and the elementary teaching with the replies of the thirty-one bodhisattvas. 

2! See T 45.556a-c. Fa-tsang's five teachings can be derived by dropping the first 
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1. Men and gods 
a. Men 
b. Gods )

2. 	 Lesser vehicle 
Graduala. 	 Sravakas 
teachingsb. Pratyekabuddhas 

3. Three vehicles 
a. Elementary teaching 
b. Advanced (or mature) teaching 

4. Sudden teaching 
5. Perfect teaching of the one vehicle 

a. Separate teaching 
b. Common teaching 

The fact that Chih-yen's first three categories are also included in the 
gradual teaching reveals how this fivefold scheme can easily be rear
ranged in terms of the three categories of gradual, sudden, and per

fect. 

1. Gradual teachings 
A. Men and gods 

a. Men 
b. Gods 

B. Lesser vehicle 
a. Sravakas 
b. Pratyekabuddhas 

C. Three vehicles 
a. Elementary teaching 
b. Advanced (or mature) teaching 

2. Sudden teaching 
3. Perfect teaching of the one vehicle 

A. Separate teaching 
B. Common teaching 

What is important is that Chih-yen's arrangement of the "vehicles" 
(or, less commonly, "teachings") !Darks a soteriological progress from 
those suited to the least spIritually advanced to those suited to the 
most spiritually advanced. Even though, according to context, he 
sometimes leaves out or includes various of the vehicles that comprise 
this course, the overall order of their arrangement does not vary. 
The underlying idea is a familiar one: even though the ultimate im
port of the Buddha's teaching is beyond distinctions, the Buddha, out 

category of men and gods and treating the two subcategories of the three vehicles as 

separate categories. 
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of his deep compassion, used various expedients to express his mes
sage in a multitude of ways in response to the diverse needs and ca
pabilities of beings. The difference between the different teachings 
so-called does not really reflect a difference in the Buddha's teaching 
per se so much as it does the different levels of the different beings 
to whom it was addressed. 

In addition to the various combinations of the three-teaching and 
three-vehicle rubrics, the K'ung-mu chang amplifies the third major set 
of p'an-chiao terms introduced by Chih-yen in the Sou-hsiian chi-that 
between the common and separate teachings of the one vehicle. 
Chih-yen's treatment of these terms is important for assessing how 
far Fa-tsang's p'an-chiao deviates from his master's. Chih-yen again 
refers to the parable of the burning house from the Lotus Sittra to 
establish that the one vehicle exists independently of the three vehi
cles as a separate teaching. He further calls on the "logic" of the Lotus 
Sittra, according to which "the three are subsumed into the one" (hui
san kuei-i), to explain how the one vehicle is at the same time a com
mon teaching. Because the different teachings are ultimately 
subsumed within the perfect teaching of the one vehicle, there is a 
<;ommon meaning running through them all despite their apparent 
differences. As the common teaching, the one vehicle thus includes 
the three vehicles and the lesser vehicle as well. Since the lesser vehi
cle and three vehicles lead to the one vehicle, they are ultimately 
identical (t'ung) with it.24 Chih-yen's discussion suggests that, from the 
point of view of the one vehicle, the difference among the various 
vehicles is only provisional. It is only from the perspective of the 
three vehicles that the difference seems to be real. The one vehicle 
must therefore be established as a separate teaching in order for its 
inclusive function as the common teaching to be realized. The com
mon teaching thus represents the expedient aspect of the one vehicle, 
and the separate teaching, its ultimate aspect. 

Elsewhere in the K'ung-mu chang, Chih-yen refers to the separate 
and common teachings as "the true vehicle" (cheng-sheng) and "the 
expedient vehicle" lfang-pien-sheng). He identifies the true vehicle 
(i.e., the separate teaching) with the Hua-yen Sittra25 and goes on to 
claim that the other scriptures were all preached in order to reveal 
the meaning of the teaching of the one vehicle, "the utterly compre
hensive, inexhaustible dharma treasury." They use expedients to di
rect beings toward the one vehicle so that they may enter within by 
understanding it in terms most comprehensible to their diverse spir

24 T 45.585c27-586a7. 

25 T 45.538aIO-I2. 
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itual capaclUes. Chih-yen thus maintains that all of the expedient 
teachings are established on the basis of the ultimate teaching of the 
one vehicle because they all flow from the one vehicle and, at the 
same time, lead toward the goal of the one vehicle.26 Chih-yen con
cludes by remarking that "the sudden belongs to the meaning of the 
superior part of the fundamental teaching (ch'i shang-fen pen-chiao i) 
whereas the gradual comes from its derived meaning (mo-i)."27 

Overall, in both his Wu-shih yao wen-ta and K'ung-mu chang, Chih
yen uses his various p'an-chiao categories as a way of organizing and 
addressing a series of scholastic issues that he inherited from the ear
lier exegetical traditions of the Six Dynasties. This point is worth 
bearing in mind because it partially accounts for the seemingly ad hoc 
and sometimes inconsistent way in which he employs his repertoire 
of p'an-chiao terms. Since he uses them to clarify specific doctrinal 
issues, he applies them somewhat differently according to the nature 
of the issue at hand without ever abstracting them from their specific 
context. His interest seems to lie more in employing p'an-chiao as a 
way of making sense out of a series of complicated doctrinal issues 
than in developing a comprehensive classification system in its own 
right. Compared to Fa-tsang's, Chih-yen's classification of Buddhist 
teachings is presystematic-a fact that helps to explain its overall 
complexity. 

That the details of Chih-yen's p'an-chiao resist unambiguous sum
mary reveals much about how he understood it, and the purposes for 
which he used it. For the sake of comparing Chih-yen's p'an-chiao 
with Fa-tsang's, or placing it within the overall context of the Hua
yen tradition, the details are not important. By way of summary, the 
following points bear emphasizing. 

1. Chih-yen uses p'an-chiao as a hermeneutical tool, not so much 
to organize the diverse collection of holy scripture into a harmonious 

26 T 45.538bl6-2I. 
27 T 45.538b23. Although it is not entirely clear. Chih-yen here seems to associate 

the sudden teaching with the true vehicle--hence the separate teaching of the one 
vehicle--and the gradual teaching with the expedient vehide--hence the common 
teaching of the one vehicle. This interp;etation is in keeping with Chih-yen's overall 
characterization of the sudden teaching as not having recourse to expedients (he fre
quently identifies the sudden teaching with Vimalakirti's silence and characterizes it as 
not being based on language) but seems to be contradicted by other passages (see, for 
example. T 45.556c8-12, where Chih-yen discusses the difference between the sudden 
and gradual teachings under the heading of the three vehicles; see also T 45.558cl8
37, where he places the sudden teaching under the heading of the three vehicles in 
contrast to the one vehicle). In the end. however, the precise meaning of the sudden 
teaching within Chih-yen's p'an-chiao, especially the question of its relationship to the 
one vehicle and three vehicles, is problematic. 
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and coherent framework (as Hui-kuan had done), but to make sense 
out of the complex assimilation of Indian Buddhist doctrines that 
had taken place in the Six Dynasties and to refocus them in terms of 
the new agenda that had been posed by Tu-shun and the "new Bud
dhism of the Sui and Tang periods." 

2. Chih-yen's p'an-chiao does not culminate in five teachings later 
elaborated by Fa-tsang, as some scholars have suggested.28 While Fa
tsang's fivefold scheme does derive from Chih-yen, Chih-yen uses a 
variety of different fivefold arrangements and never puts one for
ward as a definitive and comprehensive p'an-chiao system. 

3. Chih-yen classifies the Hua-yen Sutra as both a sudden and per
fect teaching. 

4. For Chih-yen, the one vehicle includes two aspects, which he re
fers to most often as the common and separate teachings, both of 
which are intimately and inseparably interrelated. Chih-yen never 
identifies the one vehicle exclusively with the Hua-yen Siltm. It is only 
as the separate teaching that he identifies it with the Hua-yen Siltra. 
As the common teaching, he identifies it explicitly with the Lotus 
Sutra, which was preached "separately" (pieh) to set forth the meaning 
of the common teaching of the one vehicle, and implicitly with all 
other scriptures, which, according to the Lotus's "logic" of the three 
being subsumed into the one (hui-san kuei-i), are ultimately included 
within the one vehicle. 

FA-TSANG'S CLASSIFICATION SCHEME 

Although Fa-tsang frequently cites Chih-yen's authority throughout 
his Treatise on the Five Teachings (Wu-chiao chang), his fivefold classifi
cation of Buddhist teachings clearly marks a departure from the cen
tral emphases of Chih-yen's p'an-chiao. Even though Fa-tsang takes 
the names of his five categories from Chih-yen, their arrangement 
and content are different. As discussed previously, the form of Chih
yen's different versions of the different vehicles (or teachings) varies 
according to context. By contrast, the names and arrangement of the 
five teachings in Fa-tsang's p'an-chiao are fixed and used consistently 
throughout his oeuvre. Fa-tsang thus gives his fivefold scheme a 
prominence that it never had in Chih-yen's writings. Indeed, p'an
chiao plays a much more central role in Fa-tsang's thought than it 
ever did in Chih-yen's. Whereas Chih-yen had used p'an-chiao as a 
hermeneutical tool to organize a series of complex scholastic issues, 

28 As. for example, does Sakamoto, Kegon kyogaku, pp. 402-403. See Yoshizu's cri
tique of this position, Kegonzen, pp. II and 20-21, n. 20. 
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Fa-tsang uses it as the major framework in which to develop Hua-yen 
thought systematically. Fa-tsang's most famous work, best known un
der its abbreviated title of the Treatise on the Five Teachings,29 under
lines the importance of the five teachings as his major p'an-chiao ru
bric, as well as indicating the overall significance of p'an-chiao in his 
thought. 

The major shift in content from Chih-yen's p'an-chiao can be seen 
in Fa-tsang's understanding of the fifth and final teaching and his 
classification of the Hua-yen Sutra as belonging exclusively to it. As 
noted, the five categories Fa-tsang takes over from Chih-yen are the 
teaching of the lesser vehicle, the elementary teaching of the great 
vehicle, the advanced teaching of the great vehicle, the sudden teach
ing, and the perfect teaching. While his treatment of the first three 
teachings is consistent with Chih-yen's, his treatment of the last two is 
significantly different. In contrast to Chih-yen, who had included the 
Hua-yen Sutra under both the sudden and perfect teachings, Fa-tsang 

J disengages the Hua-yen Sutra from the sudden teaching and identifies 
it solely with the perfect teaching. At the same time he also identifies 
the perfect teaching exclusively with the Hua-yen Sutra, whereas 
Chih-yen had also included scriptures other than the Hua-yen under 
the perfect teaching in its capacity as the common teaching of the one 
vehicle. Like Chih-yen, Fa-tsang identifies the separate teaching with 
the Hua-yen Sutra and the common teaching with the Lotus Sutra. But, 
whereas Chih-yen had classified both slltras, as representing the dual 
aspect of the one vehicle, together under the perfect teaching, Fa
tsang places the Lotus within the advanced teaching of the great ve
hicle and reserves the perfect teaching for the Hua-yen alone. He thus 
emphasizes the gap between the common and separate teachings of 
the one vehicle. Unlike Chih-yen, who saw a necessary interrelation 
between these two aspects of the one vehicle, Fa-tsang identified the 
perfect teaching solely with the separate teaching.30 The common 
teaching accordingly falls within the province of the three vehicles. 

29 T no. 1866; full title Hua-yen i-sheng chiao i fen-ch'i chang (Treatise analyzing the 
meaning of the teaching of the one vehicle of the Hua-yen). The Wu-chiao chang has 
been translated and annotated by Francis Cook as part of his 1970 University of Wis
consin Ph.D. dissertation, "Fa-tsang's Treatise on the Five Doctrines." Since Fa-tsang 
uses his fivefold classification system without change consistently in his various works, 
I have relied almost entirely on his Wu-chiao chang for my exposition here. 

'0 See T 45.481b and 507b (Cook, "Fa-tsang's Treatise," pp. 173 and 524). The main 
line of my argument in this section follows Yoshizu's discussion of Fa-tsang's p'an-chiao 
in his Kegonzen, although much of the evidence I present is my own. For other useful 
discussions of Fa-tsang's p'an-chiao see Yoshizu, "Kegon kyohan-ron no tenkai," and 
Liu Ming-wood, "The P'an-chiao System of the Hua-yen School in Chinese Buddhism," 
pp. 10-47. 
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Hence, whereas Chih-yen saw the separate and common teachings as 
being different aspects of the perfect teaching of the one vehicle, Fa
tsang saw them as belonging to qualitatively different orders of teach
ing. 

Fa-tsang's treatment of the separate and common teachings reveals 
the more elevated status that he assigns to the Hua-yen Sutra. In the 
first chapter of the Treatise on the Five Teachings, for example, Fa-tsang 
is concerned to establish the one vehicle as a totally unique form of 
Buddhism. As Chih-yen had done, he discusses the one vehicle in 
terms of the separate and common teachings. The question of the 
relationship between the common and separate teachings, of course, 
has to do with the relationship with the one vehicle and three vehi
cles. While the separate teaching emphasizes the uniqueness of the 
one vehicle, the common teaching emphasizes its commonality with 
the three vehicles. In his treatment of the separate teaching of the 
one vehicle, Fa-tsang gives ten reasons why the one vehicle is a teach
ing wholly separate from the three vehicles. The teaching of the 
three vehicles is provisional (ch'iian), for example, whereas that of the 
one vehicle is true (shih).31 Although the common teaching mediates 
between the three vehicles and the one vehicle, Fa-tsang does not in
clude it under the perfect teaching but associates it with the three 
vehicles instead. Fa-tsang's treatment of the common teaching thus 
emphasizes its difference from the separate teaching. He points out 
that although the three vehicles contain doctrines common to the one 
vehicle, they do not exhaust the full scope of their meaning-for in
stance, even though the three vehicles may talk about the net of In
dra, they still do not teach the infinite interrelationship of primary 
and secondary. Again, while the one vehicle includes doctrines com
mon to the three vehicles, they have a different meaning.32 Fa-tsang's 
next examples clearly subordinate the common teaching to the sepa
rate teaching by emphasizing its provisional and derivative character. 
The common teaching can only grasp the one vehicle by expedi
ents.33 The three vehicles can be said to be the "same" (t'ung) as the 
one vehicle in that they "flow from" it. 34 The common teaching dif
fers from the separate teaching, however, in its understanding of the 
one vehicle itself. Whereas the separate teaching recognizes the one 
vehicle as a wholly separate Buddha vehicle different from the great 
vehicle of the three vehicles, the common teaching takes the great 

" T 45.477a24-b8; 119-121. 

'2 T 45.478~13-20; 136. 

"T 45.478c20-22; 137. 

34 T 45.478c22-479al; 137-138. 
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vehicle within the three vehicles to refer to the one vehicle.35 While 
the three vehicles can thus be seen to share a number of elements in 
common with the one vehicle, the very way Fa-tsang couches his dis
cussion highlights their differences. The three vehicles are thus ex
pedient and derivative. Even though they may ultimately lead toward 
the one vehicle, they still only approximate it. 

The derivative and secondary quality of the common teaching is 
further brought out in the sixth chapter of the Treatise on the Five 
Teachings, which deals with the time and places in which the Buddha 
taught various doctrines.36 The main purpose of this chapter is to 
demonstrate the absolutely unique circumstances under which the 
Hoo-yen Sutra was preached, thereby revealing its supremacy over all 
other teachings. Fa-tsang begins by distinguishing between two qual
itatively different orders of teaching: what he calls the fundamental 
teaching in accord with the truth (ch'eng{a pen-chiao) and the deriva
tive teaching adapted to the capacity of beings (chu-chi mo-chiao).37 
The first refers to the separate teaching of the one vehicle and is 
identified solely with the Hoo-yen Sutra. He claims that this sutra was 
preached during the second week after the Buddha's enlightenment 
while he was still seated under the bodhi tree and immersed in the 
samadhi of oceanic reflection.3s For Fa-tsang the samadhi of oceanic 
reflection symbolizes the Buddha's enlightened vision in which the 
harmonious interrelationship of all phenomena in the entire universe 
simultaneously appeared as if reflected on the surface of a vast, tran
quil ocean. It is the content of the Buddha's enlightenment, which 
Fa-tsang elsewhere refers to the conditioned origination ofthe dharma
dhatu ifa-chieh yiian-ch'i). The Hoo-yen Siitra, preached while the Bud
dha was still absorbed in this samadhi, was thus the direct revelation 
of his enlightened vision as he experienced it under the bodhi tree. 
The fact that Fa-tsang designates this teaching as the separate 
teaching indicates that it is qualitatively different from all other 
teachings of the Buddha, which Fa-tsang characterizes as derivative 
teachings adapted to the capacity of beings. It is under the heading 
of the derivative teachings adapted to the capacity of beings that Fa
tsang discusses the common teaching. 39 He says that according to the 
common teaching, the three vehicles were preached at the same time 

35 T 45.479al-7; 138. 

!IS See T 45.482bI 8--483aI9: Cook, "Fa-tsang's Treatise," pp. 188-196. 

37 Chih-yen used a similar distinction in his K'ung-mu chang (T 45.538b 16-21), where 


he identified the sudden teaching with the superior part of the fundamental teaching 
and the gradual teachings with its derived meaning. 


38 T 45.482bl9-2I. 

39 See T 45.482c5ff. 
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as the one vehicle but at a different place. This qualification is impor
tant because it provides Fa-tsang with another occasion to subordi
nate the common teaching to the separate teaching. Since numerous 
other texts claim that they were taught in Deer Park (Mrgadava) dur
ing the second week after the Buddha's enlightenment, the question 
arises as to why the place is different if the time is the same. Fa-tsang 
answers: 

In order to preach the dharma, sameness and difference were required 

in regard to time and place [respectively]. Thus the Ti-lun says: "It is by 

comparing such things as time and place that superiority is shown."4o 

Hence sameness of time reveals that it is the common teaching, and dif

ference of place indicates that it is not the separate teaching. The case of 

the one vehicle of the separate teaching having been taught beneath the 

bodhi tree makes clear that that was the place where bodhi was obtained; 

that is, it reveals that the dharma the Tathagata himself acquired was 

taught in accord with the fundamental (pen) [truth] and was therefore 

taught without [the Buddha] changing his place [from beneath the bodhi 

tree]. [The case of] the other dharmas, such as the three vehicles and so 

forth, makes clear that [the place] was changed to accord with the capac

ity of beings. Thus, that the place was changed and the dharma was 

taught in the Deer Park to beings according to their capacity reveals that 

it was not the fundamental [truthV1 


These points are picked up and expanded in the eighth chapter of 
Fa-tsang's treatise, which is devoted to clarifying the differences be
tween the one vehicle and three vehicles,42 In this chapter Fa-tsang 
enumerates ten ways in which these two types of teaching differ: the 
one vehicle differs from the three vehicles in terms of time (it was 
taught during the second week after the Buddha's enlightenment); 
place (it was taught under the bodhi tree); teacher (it was taught by 
Vairocana Buddha); assembly (it was taught only to the most ad
vanced bodhisattvas); basis (it was taught on the basis of the samadhi 
of oceanic reflection); teaching (each part of its teaching contains the 
totality of its teaching); stages (it teaches that each stage of spiritual 
progress includes all the others); practice (it teaches that one practice 
includes all practices); numerical categories (whereas the three vehi
cles give different numbers for various doctrinal categories, the one 
vehicle gives ten),43 and phenomena (shih) (it teaches that each phe

40 Shih-ti ching tun, T 26. I 24a9. 

41 T 45.483al-9; adapted from Cook, "Fa-tsang's Treatise," pp. 193-194. 

42 T 45.483c7--484b25; Cook, "Fa-tsang's Treatise," pp. 204-213. 

43 The artificiality of this point illustrates the importance of the number ten (sym


bolizing perfection or wholeness) in Hua-yen thought. 

ii, 
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nomenon contains all other phenomena without obstruction). The 
last five points Fa-tsang enumerates also serve to emphasize that the 
unique content that separates the one vehicle from the three vehicles 
is its teaching of the harmonious interrelation of all phenomena, 
what Fa-tsang refers to as the conditioned origination of the dharma
dhatu and what the later tradition will refer to as shih-shih wu-ai. Fa
tsang's treatment of the content of the perfect teaching thus differs 
from Chih-yen's. As Yoshizu Yoshihide has demonstrated, not only 
did the notion of the conditioned origination of the dharmadhatu not 
occupy such a central place in Chih-yen's thought, but Chih-yen also 
did not tie it to a specific teaching in the way that Fa-tsang 
did within his doctrinal classification scheme.44 In his Shih-hsilan men, 
for example, Chih-yen wrote that the reality of conditioned origina
tion had to be understood from the dual perspective of the common 
and separate teachings.45 

These examples should suffice to show that Fa-tsang emphasized 
,.; the disjunction between the one and three vehicles. In this regard his 

systematization of Hua-yen thought marks a decided break with 
Chih-yen. In stressing the connection between the one and the three 
vehicles, Chih-yen had based himself on the "logic" of subsuming the 
three into the one (hui-san kuei-i) associated with the Lotus SiUra. As 
has been seen, Fa-tsang relegated the Lotus (and its common teach
ing) to a somewhat less exalted status as the advanced teaching of the 
great vehicle-he placed it, that is, within the teachings of the three 
vehicles. By emphasizing the disjunction between the one and three 
vehicles, Fa-tsang also drove a wedge between the separate and com
mon teachings, which Chih-yen had seen as necessarily interrelated 
aspects of the one vehicle. Fa-tsang's systematization of Hua-yen 
thought in terms of his five teachings clearly establishes the preemi
nence of the Hua-yen Sutra over all other scriptures, at once giving a 
distinct identity and coherent form to the comparatively inchoate 
teachings he had inherited from Chih-yen as well as strengthening 
the basis on which he could claim that the Hua-yen tradition repre
sented the pinnacle of Buddhist thought. 

The new importance that Fa-tsang assigns to p'an-chiao as the ve
hicle through which to assert the supremacy of his own tradition 
lends his thought a sectarian character not seen in Chih-yen. Fa
tsang's separation of the common and separate teachings of the one 
vehicle not only subordinates the Lotus to the Hua-yen Sutra, it also 
clearly places the T'ien-t'ai tradition in a qualitatively lower category 

44 See Kegonzen, "How no hokai engi setsu," chap. 1, sec. 4, pp. 49-66. 
45 T 45.585c27-29. 
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of teaching than Hua-yen. His p'an-chiao, moreover, is noteworthy 
for relegating the Fa-hsiang brand of Yogacara introduced intoj 
China by Hsuan-tsang to an even more inferior position, one that is 
also decidedly subordinate to the earlier Chinese understanding of 
Yogacara represented by the Ti- and She-Iun traditions. Fa-tsang's 
low assessment of Fa-hsiang may well have been a major factor in 
attracting the patronage of Empress Wu, who, in her efforts to legit- 0 • 

imate her own dynasty, sought to associate her reign with a new form 
of Buddhism, one that was not connected with the Fa-hsiang teach
ings patronized by her Tang predecessors or the Tien-t'ai sponsored 
by the previous Sui dynasty.46 Imperial support, in turn, may also 
have stimulated the new sectarian consciousness noted in Fa-tsang. 
However difficult it may be to specify the precise causal relationship 
between the content and structure of Fa-tsang's p'an-chiao and Em
press Wu's political and ideological agenda, the new sectarian con
sciousness evidenced in Fa-tsang's systematization of Hua-yen seems 
to go hand in hand with Empress Wu's support. In any case, imperial 
patronage helped give an institutional identity to Fa-tsang's systema
tization of Hua-yen thought. 

It is also in the context of the emerging sectarian identity of Hua
yen as a self-consciously distinct tradition of Buddhism that Fa-tsang's 
Hua-yen ching chuan-chi (A record of the transmission of the Hua-yen 
Sutra) should be understood.47 This work discusses the mythic origins 
of the text, its primordial version preached by the Buddha Vairocana 
in the ocean of the lotus-womb world while in the samadhi of oceanic 
reflection, its being hidden away in the naga palace under the ocean 
after the death of the Buddha, and its eventual rescue by Nagarjuna 
some six hundred years later.48 It gives much useful information on 
the different translations and translators of the text, as well as chap
ters and sections of the text that had been translated as independent 
works. I t also gives biographies of famous exegetes, reciters, and 
copyists of the scripture, which contain much fascinating cultic lore. 
Fa-tsang's stories of miracle-working monks, who took the Hua-yen 
Sutra as the central focus of their religious devotions, validate the 

46 See Weinstein, "Imperial Patronage," pp. 297-306; Weinstein, Buddhism under the 
Tang, pp. 37-,-47; Kamala, ChUgoku kegon, pp. 107-128; and Kamata, "ChotO no buk
kyo no hendo to kokka kenryoku." For a discussion of Empress Wu's political manip
ulation of Buddhism as a means of legitimating her rule, see Guisso, Wu Tse-t'ien, pp. 
26-50, and Antonino Forte, Political Propaganda and Ideology in China at the End of the.J 
Seventh Century. 

.7 T no. 2073. 
48 See T 51. I 53a-c. See Liu, "The Teaching of Fa-tsang," pp. 36-37, for a more 

detailed paraphrase. 

http:later.48
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awesome power of the scripture. His accounts of the ritual and com
munal practices associated with the early Hua-yen cult as it took form 
around such charismatics in China help to define the Hua-yen as a 
historically self-conscious tradition.49 Fa-tsang's Rua-yen ching choon
chi thus legitimates the sectarian claim of Hua-yen to represent an 
authentic and historically distinct tradition of Chinese Buddhism 
with its own special claim to preeminence. 

TSUNG-MI'S CLASSIFICATION SCHEME 

The difference between Chih-yen's and Fa-tsang's use of p'an-chiao 
categories reflects the changing historical situation in which the Hua
yen tradition found itself from the early to mid Tang. A comparison 
of Tsung-mi's system of doctrinal classification with that of Fa-tsang 
likewise highlights the changes that took place within the Chinese 
Buddhist world in the late Tang. The most important of these was 
the rise of Ch'an, which, as later chapters will show, accounts for the 
decidedly soteriological use to which Tsung-mi adapted p'an-chiao. 

Tsung-mi's mature system of doctrinal classification is developed in 
his Inquiry into the Origin of Man and Ch'an Preface. Like Fa-tsang, he 
divides the Buddha's teachings into five categories. Yet when one 
compares their arrangements, there are several striking differences: 

Fa-tsang Tsung-mi 

(J) Men and gods 

(1) Hinayana ------ (2) Hinayana 

(2) Elementary Mahayana 
Fa-hsianglYogacara Analysis of phenomenal 

appearances 

(b) Madhyamaka ---- (4) Negation of phenomenal 
appearances 

(3) Advanced Mahayana -- (5) Reveals the nature 

(4) Sudden 
(5) Perfect 

Since subsequent chapters will discuss Tsung-mi's p'an-chiao in de
tail, it is not necessary to do more here than point out some of the 
more salient ways in which it differs from Fa-tsang's. The first point 
to note is that Tsung-mi adds as his first category a teaching not 
found in Fa-tsang's scheme. The teaching of men and gods, which 

49 I have discussed some of these miracle-working monks and their role in the for
mation of the early Hua-yen cult in "The Teaching of Men and Gods," pp. 278-296. 
See also Kamata. Chfi.goku kegon, pp. 42-47 and 235--248. 
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adumbrates the workings of karmic retribution, is the teaching ad
dressed primarily to the laity. As I have argued elsewhere, Tsung- ) 
mi's inclusion of this teaching as his first category in his p'an-chiao 
scheme reflects the growing importance of lay religious societies as 
part of the changing patterns of patronage in the post-An Lu-shan 
era.50 

The two most significant changes, however, deal with the teachings 
that Tsung-mi eliminates from his scheme. He omits the sudden and 
perfect teachings, the highest two categories in Fa-tsang's scheme, 
and in their stead cedes pride of place to the teaching that Fa-tsang 
had merely ranked as third. Tsung-mi identified himself with the 
Ch'an tradition of Ho-tse Shen-hui; Shen-hui was, of course, the fig
ure who denounced the gradualist approach of Northern Ch'an and J. 
hailed the teaching of Hui-neng as representing the sudden teaching. 
Is it not strange that Tsung-mi, a "patriarch" in this tradition, did not 
include the sudden teachirig in his classification scheme? Tsung-mi's 
displacement of the perfect teaching seems equally surprising given 
that this teaching is identified as the teaching of the Roo-yen SUtra par 
excellence. How could Tsung-mi, a Hua-yen "patriarch" no less, omit 
from his classification of Buddhist teachings the very teaching that 
his tradition had taken as its chief warrant? What could Tsung-mi 
have seen in the teaching that reveals the nature that was so crucial 
that it justified displacing the sudden and perfect teachings alto
gether? 

In seeking to answer these questions, the following chapters will 
show how Tsung-mi's emphasis on soteriology reveals the impact that 
Ch'an had in altering the context of Chinese Buddhism in the eighth 
and early ninth centuries. The changes within the formulation of 
Hua-yen doctrinal categories surveyed within this chapter also illus
trate the dynamic and evolving character of a tradition (tsung) such 
as Hua-yen and thereby serve as a useful caution against the ten
dency to define Hua-yen in normative terms. 

50 See my "The Teaching of Men and Gods." 

• 

http:tradition.49


137 

Chapter Five 

THE SUDDEN TEACHING 


SO FAR I have discussed the difference between Fa-tsang's and Chih
yen's p'an-chiao schemes in terms of their evaluations of the one ve
hicle in regard to the common and separate teachings. As has been 
seen, another significant difference between them had to do with 
their understanding of the sudden teaching. Whereas Chih-yen had 
followed the established custom in Chinese p'an-chiao of classifying 
the Boo-yen Sutra as the sudden teaching, Fa-tsang disengaged the 
siitra from the sudden teaching altogether. He thereby also broke the 
connection that Chih-yen had made (following Hui-kuang) between 
the perfect and sudden teachings. By so doing he accentuated the 
wholly unique status of the Boo-yen Siltra, which he identified exclu
sively with the perfect teaching. His dissociation of the sudden teach
ing from the Bua-yen Siltra is thus connected with the qualitative dis
tinction he drew between the common and separate teachings. 

Fa-tsang's redefinition of the sudden teaching, however, only 
raised further problems for the subsequent tradition. The status of 
the sudden teaching remained problematic for Hua-yen scholars 
throughout the Tang. Fa-tsang's disciple Hui-yuan criticized Fa
tsang's treatment of the sudden teaching for going against the prin
ciples according to which Fa-tsang had classified the other teachings 
in his fivefold scheme and accordingly devised his own fourfold clas
sification scheme that omitted the sudden teaching. Ch'eng-kuan in 
turn criticized Hui-yuan's omission of the sudden teaching and de
fended Fa-tsang's fivefold classification scheme by identifying the 
sudden teaching with Ch'an. In so doing, however, he gave the sud
den teaching a new meaning. Tsung-mi could not accept Ch'eng
kuan's identification of the sudr;len teaching with Ch'an, which thus 
subordinated Ch'an to Hua-yen, and went on to argue that "sudden" 
did not refer to a specific teaching of the Buddha so much as it did a 
particular way in which the Buddha had taught. His classification 
scheme accordingly omits the sudden teaching entirely. 

Examining the changing status of the sudden teaching within the 
Hua-yen tradition should help illuminate some of the dynamics at 
work within the tradition as well as clarify some of the major currents 
within the Chinese Buddhist world of the eighth century that af-

THE SUDDEN TEACHING 

fected Hua-yen, such as the emergence of Ch'an and the revival of 
Tien-t'aLI 

THE SUDDEN TEACHING ACCORDING TO FA-TSANG 

In dissociating the sudden teaching from the Boo-yen Sutra, Fa-tsang 
gave the sudden teaching a new content. A good example of what Fa
tsang meant by the sudden teaching can be found in the first defini
tion that he gives it in the Treatise on the Five Teachings: "In the sudden 
teaching all words and explanations are suddenly cut off, the nature 
of tpe ~ru!h is suddenly revealed, understanding and practice are 
suddenly perfected, and Buddhahood [is attained] upon the non
production of a single moment of thought."2 

As canonical authority, Fa-tsang goes on to quote the passage from 
the Laitkiivatara Sutra that says that the purification of beings can be 
spoken of as sudden 'just as images in a mirror are reflected sud
denly, not gradually.";! Moreover, in this definition the sudden teach
ing is explicitly contrasted with the former two teachings in Fa-tsang's 
p'an-chiao scheme, those of the elementary and advanced Mahayana, 
which are characterized as gradual because "the understanding and 
practice within them lie within words and explanations, the stages [of 
the bodhisattva's path] are sequential, cause and effect follow from 
one another, and one proceeds from the subtle to the manifest."4 

While Fa-tsang discusses the sudden teaching in different ways 
from a variety of perspectives throughout the Treatise on the Five 
Teachings,5 his overall characterization, as the definition just cited sug
gests, can be analyzed as having two aspects-the first having to do 
with its doctrinal content, and the second with its practical applica
tion.6 According to the first, the sudden teaching is described as aban-

I This chapter adapts my "The Teaching of the Sudden Teaching within the Hua
yen Tradition" previously published in The Journal of the International A.~50ciation ofBud
dhist Studies. The major difference is that I have revised my assessment of the impor
tance of the T'ien-t'ai influence on Tsung-mi. 

2 T 45.481bl6-18; cf. Cook, "Fa-tsang's Treatise," pp. 174~I75. 
S Ibid. Fa-tsang is here paraphrasing the siitra. The passage in question can be found 

in T 16.486a8 (GUI;tabhadra), 525b2-3 (Bodhiruci), and 596b4--5 (Sik~ananda); cf. Su
zuki's translation, The Laitkilvatdra Sfltra, p. 50. 

4 T 45.481bl3-15; cf. Cook, "Fa-tsang's Treatise," p. 174. The teaching of the lesser 
vehicle would, of course, also be included with the gradual teachings. 

5 Fa-tsang discusses the sudden teaching from ten different points of view in the 
ninth chapter of his Treatise on the Five Teachings; see T 45.485b2-7 (Cook, "Fa-tsang's 
Treatise," p. 223), 487c24-28 (Cook, p. 255), 489bl6-23 (Cook, p. 272), 491a5-7 
(Cook, p. 291), 492bl-3 (Cook, p. 308), 495c20-25 (Cook, p. 358), 496c6-7 (Cook, p. 
368), 497b4-8 (Cook, p. 378), 498b8-10 (Cook, p. 393), and 498cl4 (Cook. p. 399). 

6 See Liu, "The Teaching of Fa-tsang," pp. 195-196. 
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doning all words and concepts because there can be no dichotomous 
l:

discrimination in the apprehension of the ultimate nature of reality, 
which ineluctably defies all attempts to verbalize or conceptualize its 
essence. The canonical paradigm to which Fa-tsang refers most fre
quently to illustrate this aspect of the sudden teaching is Vimalaklrti's 
resounding silence, which marks the climax of the ninth chapter of 
Kumarajlva's translation of the Vimalakirti Sutra.7 The chapter begins 
with Vimalakirti's request that all the bodhisattvas present express 
their understanding of the dharma of nonduality. The responses of 
each of the first thirty-one bodhisattvas all begin by stating a well
known polarity (such as sal11sara and nirvaI;la, etc.) and then saying 
that the truth transcends it. Mafiju5ri, the personification of wisdom, 
then tells the bodhisattvas that they have all indeed spoken well, but 
the truth is ultimately ineffable. He then asks the honored layman to 
express his understanding, whereupon Vimalakirti remains silent. 
Mafijusri then exclaims: "Excellent! Excellent! To be without words 
and speech! That is called the true entrance into the dharma of non

I 
duality!"8ii 

it· No matter how profound or eloquent their replies, the answers of 

all the bodhisattvas still fall within the province of either the elemen


1I 	 tary or advanced teaching, for they still rely on words to try to ex
press the inexpressible. Only Vimalakirti succeeds in directly express
ing the ineffable nature of ultimate reality by his refusal to enter the 
realm of dichotomous discourse. Fa-tsang aptly indicates the qualita
tive difference in their responses by saying that the thirty-two bodhi
sattvas merely "spoke about" (shuo) the dharma of nonduality, 
whereas Vimalakirti "revealed" (hsien) it.9 

As this example from the Vimalakirti Sutra also indicates, what 
Vimalakirti succeeds in revealing through his silence and what the 
other bodhisattvas try, but inevitably fail, to express in words is the 
same ultimate reality. The difference between their responses lies in 
the manner in which they express, or try to express, the true nature 
of this reality. When Mafijusri says, "In my opinion, to be without 
words, without speech, without indication, without knowing, and be
yond all questions and answers in regard to all things-that is enter
ing the dharma ofnonduality,"10 he merely says what it is. Only Vimala

7 See T 14.550b-551 c; cf. Charles Luk, trans., The Vimalakirti Nirdeia SUtra, pp. 92
100. The same chapter appears as number eight in the Tibetan translation; cr. Etienne 
Lamotte, trans., L'Enseignement de Vimalakirti, pp. 301-318. 

8 T 14.551c23-24. 

9 See, for example, T 45.485b3-4, 

10 T 14.55Ic23-24. 
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kirti's silence succeeds in directly manifesting the true import of 
Maiiju5ri's words. 

If Vimalakirti's silence is taken as the paradigm upon which Fa
tsang establishes the sudden teaching, then the sudden teaching does 
not differ in content from the advanced teaching, which Fa-tsang 
identifies as the one mind of suchness (chen-ju i-hsin) in another pas
sage in the Treatise on the Five Teachings: 

According to the sudden teaching, all things are nothing but the one 
mind of suchness, wherein all discriminations have utterly ceased. The 
dharma of nonduality as spoken of by the thirty-two bodhisattvas in the 
Vimalakirti Siltra corresponds to the harmonious interfusion of the pure 
and impure without duality in the previous teaching of the advanced 
[Mahayana], while the nonduality transcending words that was revealed 
by Vimalaklrti corresponds to this [sudden] teaching. Because all pure 
and impure characteristics have been utterly brought to an end and 
there are no longer any two things that can be harmonized with one 
another, the ineffable is nonduality.ll 

This passage is of further interest in that it makes clear that what 
Fa-tsang has in mind when he discusses the content of these two 
teachings is the tathagatagarbha as expounded in the Awakening of 
Faith. The following passage from the Treatise on the Five Teachings 
makes this connection with the Awakening ofFaith even more explicit. 

Within the Awakening of Faith, it is in connection with the sudden teach
ing that the suchness transcending words is revealed and in connection 
with the gradual teaching that the suchness predicated in words is ex
pounded. Within [the suchness] predicated in words, it is in connection 
with the elementary and advanced teaching that the empty and non
empty [aspects of] suchness are expounded. 12 

Fa-tsang is here basing himself on a passage in the beginning of the 
Awakening of Faith that distinguishes between such ness transcending 
words (chen-ju li-yen) and suchness predicated in words (chen-ju i-yen). 

What is called the nature of the mind neither is born nor dies. It is only 
on the basis of deluded thinking that all of the dharmas come to be dif
ferentiated. If one frees oneself from deluded thoughts, then there are 
no longer any phenomenal appearances of external objects. Therefore, 
from the very beginning all dharmas transcend all forms of verbaliza
tion, description, and conceptualization and are ultimately undifferen-

T 45.485b2-7; cf. Cook, "Fa-tsang's Treatise," p. 223. Cf. Chih-yen's K'ung-mu 
chang, T 45.558cl7-559a2. 

I. T 45.48Ic6-8; cr. Cook, "Fa-tsang's Treatise," pp. 176-177. 
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tiated, unchanging, and indestructible. Because they are nothing but the 
one mind, they are referred to as suchness. Because all verbal explana
tions are merely provisional designations without any reality and are 
merely used in accordance with false thoughts and cannot denote [such
ness], the term "suchness" is without any [determinate] characteristics. 
This means that it is the limit of verbal expression wherein a word is 
used to put an end to words. . . . Because all things are ineffable and 
inconceivable, they are referred to as "suchness."13 

This passage refers to the suchness transcending words, which is 
suchness in its true (shih) aspect, as distinguished from the such ness 
predicated in words, which is only provisional 

The Awakening of Faith then introduces the suchness predicated in 
words, which it says has two aspects. The first is termed "the truly 
empty (ju-shih k'ung) because it is ultimately able to reveal what is 
real," and the second is termed "the truly non-empty (ju-shih pu-k'ung) 

I: because it is in its very essence fully endowed with undefiled excellent 
,I qualities."J4
J As these various passages make clear, the sudden teaching is rep

resented for Fa-tsang by Vimalakirti's silence and is based on the 
Awakening of Faith's suchness transcending words, while the gradual 
teaching--denoting, in this context, both the elementary and ad
vanced teachings-is represented by the replies of the thirty-two 
bodhisattvas and is based on the Awakening of Faith's suchness predi
cated in words. Moreover, the sudden and gradual teachings do not 
differ in content, only in the way in which they express that content. 
Fa-tsang thus makes the following equations: 

01 
elementary teaching = empty aspect of suchness predicated in words 

1 advanced teaching = nonempty aspect of suchness predicated in words 

1" sudden teaching = suchness transcending words 

As the initial definition of the sudden teaching cited above indi
cates, however-and as Fa-tsang makes clear in other contexts-there 
is also another aspect to his characterization of this teaching, one that 

'I, 	 bears on the nature of religious practice. That is, the sudden teaching
'~ 

is the teaching that it is possible to attain Buddhahood suddenly, in a 

~ 
i~ single moment of thought, without having to progress step-by-step 

through a long and arduous succession of stages on the path. As Fa
tsang says in the Treatise on the Five Teachings, "According to the sud
den teaching, all stages of practice are without exception ineffable 

13 T 32.576a8-18; I have adapted the translation of Yoshito S. Hakeda, The Awak
ening ofFaith, pp. 32-33. 

14 Ibid., 576a24-26; d. Hakeda, The Awakening ofFaith, p. 34. 

,JI' 
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because they transcend all forms, because Buddhahood [is attained] 
upon the nonproduction of a single moment of thought, and be
cause, if one perceives forms such as distinctions in the stages of prac
tice, then that is an erroneous view."J5 The three scriptural passages 
that Fa-tsang quotes as canonical authority for this characterization 
of the sudden teachingl6 are: 

1. 	 ViSe~acintiibrahmapariPrccha. If someone hears of the true nature of all 

things and diligently practices accordingly, then he will not advance 

stage-by-stage. and, if he does not advance stage by stage, then he will 

not abide in either samsara or nirvanaY 

2. 	 La1ikiivatiira. The first stage is identical with the eighth stage.... Since 

there are no [stages] that exist, how could there be a sequence [of 
stages]?18 

3. 	DaSabhiimika. The ten stages are like the traces of a bird in the sky. How 

could there be differences that could be attained?19 

The sudden teaching for Fa-tsang thus not only indicates a supe
rior way of revealing the true nature of reality but also contains a 
specific teaching about the true nature of religious practice. The sec
ond aspect of Fa-tsang's characterization of this teaching grows out 
of the first, both being based on the Awakening of Faith. Just as the 
true nature of suchness lacks all determinate characteristics and any 
attempt to express it in words is therefore merely provisionally true " 
at best, so too the distinctions among the various stages of religious 
practice are only provisional and do not obtain in the realm of such
ness. It is therefore possible, by realizing their empty nature, to tran
scend them. The second aspect can thus be seen as an extension of 
the first to the realm of practice, and, as such, seems to intimate the 
teaching of sudden enlightenment that was to become the battle cry 
of Ch'an Buddhists in the eighth century, although Fa-tsang does not 
use the term "sudden enlightenment," nor does he refer to the Ch'an 
tradition.20 

15 T 45.489bl6-19; cf. Cook, "Fa-tsang's Treatise," p. 272. Cf. also K'ung-mu chang, 
T 45.537c9-1O. 

16.Fa-tsang refers to all three of the following passages in his T'an-mOOn chi, T 
35.Il5cl3-17, but only to the first two in his Treatise on the Five Teachings, T 
45,489bl6-23. 

17 See T 15.36c6-8. .Fa-tsang has abridged the passage slightly. 
18 T 16.509c22-24; d. Suzuki, The Lankiivantara Sutra, p. 189. 
19 .Fa-tsang seems to be paraphrasing rather than quoting. See T 9.544blR-19. Saka

moto (Kegon kyogaku, p. 260, n. 37) locates the passage as cominl!: from T 26.133c. 
20 See n. 26 below. 
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THE PROBLEMATICAL NATURE OF THE SUDDEN TEACHING 

The first to raise the issue of the problematical nature of the sudden 
teaching within Fa-tsang's p'an-chiao scheme was Fa-tsang's own fa
vored disciple, Hui-yiian. In his discussion of Fa-tsang's system of 
doctrinal classification in the K'an-ting chi, Hui-yiian delivers the fol
lowing criticism of the. inclusion of the sudden teaching in Fa-tsang's 
fivefold scheme: 

You should know that this [sud'den teaching] abandons the use of lan
guage (wang-ch'uan) to reveal the truth (Ii). How, then, can it be estab
lished as [a teaching that] can be expressed in words (neng-ch'iian)? If it 
is a teaching, then what truth (Ii) does it express? If one were to say that 
the teaching is not separate from the truth (Ii) because it transcends 
words, then surely it must be true that the advanced and perfect teach
ings [also] transcend words. But, if one admits that [teachings that] tran
scend words must always be called "sudden," then why are there five 
teachings? If one were to claim that, even though it is [a teaching that] 
expounds the transcendence of words, it still does not exclude the use of 
words, then the advanced and perfect teachings should also be called 
"sudden" because they both transcend words while not excluding the use 
ofwords,21 

Hui-yiian's criticism is twofold. His first point can be restated in the 
following terms: For something to qualify as a teaching (chiao), there 
must be a certain content (so-ch'iian, Ii) that it is able to express (neng
ch'iian). If the "teaching" in question abandons the use of language 
(wang-ch'iian) , however, and thereby has no way in which to express 
itself (neng-ch'iian), then there can be no content that it expresses (so
ch'iian) , and it consequently fails to meet the criterion necessary to 
qualify as a teaching. Since Fa-tsang's sudden teaching is character
ized precisely by its rejection of language to express the truth, it is 
thus a contradiction in terms to establish it as a teaching. On the other 
hand, if it is admitted that the sudden teaching does succeed in ex
pressing the truth, then it cannot completely abandon all modes of 
expression, for the truth (ii) cannot be expressed (so-ch'iian) without 
some means of expression (neng-ch'iian). This conclusion brings one 
to the second point raised by Hui-yiian's criticism: If the content of 
the sudden teaching is the truth that transcends words and is ulti
mately inexpressible, then it hardly differs from either the advanced 
or perfect teaching. There is therefore no reason to establish it as a 
separate teaching. 

21 HTC 5.12a; cf. Sakamoto, Kegon kyogaku, pp. 248-250. 
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Hui-yiian's criticism raises the question of the taxonomical consis
tency of Fa-tsang's p'an-chiao scheme, The organizing principle ac
cording to which Fa-tsang seems to be operating in his classification 
of Buddhist teachings has to do with ranking the teachings according 
to their content. Since the sudden teaching has the same content as 
the advanced teaching, it cannot be set up as a separate category of 
teaching without doing violence to the taxonomical principle accord
ing to which the other teachings are arranged. 

The problematic nature of the sudden teaching within Fa-tsang's 
p'an-chiao scheme becomes even more apparent when viewed in 
terms of the systematic formulation of the Tien-t'ai p'an-chiao first 
articulated by Chan-jan in the middle of the eighth century.22 Chan

22 Sekiguchi Shindai has demonstrated that it was Chan-jan, and not Chih-i, who 
formulated the system of the five periods and eight teachings (wu-shih pa-chiao) that has 
been generally regarded as representing the essence of T'ien-t'ai thought. It is impos
sible to do justice to the full scope of Sekiguchi's arguments here, Suffice it to say that 
he shows that not only does Chih-i never employ the term "five periods and eight 
teachings" in any of his writings, but also that he never systematically formulated a 
p'an-chiao scheme corresponding to that of the five periods and eight teachings. In 
place of the five periods, for example, Chih-i emphasizes the five flavors (wu-wei), a 
metaphor of far broader range than the more narrowly chronological framework of 
the five periods. Chih-i only enumerates what were later collectively designated as the 
"eight teachings" twice within the entirety of his voluminous opera (see T 34.3b3--4 
and T 46,97c21). Nor, more significantly in the present context, does Chih-i distin
guish between teachings to be classified according to the content of their exposition 
(huala chiao) and those classified according to the method of their exposition (hua-i 
chiao). Rather, he separately elaborates in different works the types of teachings that 
were later included within these two classificatory rubrics. In his Fa-hua hsiian-i, Chih
i discusses the characteristics of the teachings according to the threefold typology
sudden (tun), gradual (chien), and variable (pu-ting)--that later served as the basis for 
the so-called four teachings according to the method of their exposition (hua-i ssu
chiao). While Chih-i sometimes also mentions a fourth type of teaching-the secret (mi
mi), corresponding to the fourth type of teaching in the four teachings according to 
the method of their exposition-his use of the threefold typology-corresponding, as 
it does, to his three types of discernment (san-kuan)-is much more common in his 
thought. It is only in his Ssu-chiao i (T no. 1929) and his commentary to the Vimalakirti 
Siitra that Chih-i elaborates the four teachings--tripi~ka (san-tsang), common (t'ung), 
separate (pieh), and perfect (yiian)--that were later designated as the four teachings 
according to the content of their exposition (huala ssn-chiao). See Sekiguchi's "Goji 
hakkyo no kigen" and Chappell's "Introduction to the T'ien-t'ai ssu-chiao-i." 

Sekiguchi's findings are corroborated by the evidence that can be gleaned from the 
Hua-yen tradition. Neither Fa-tsang nor Hui-yiian makes any reference to the five 
periods and eight teachings in their discussions of T'ien-t'ai p'an-chiao. Both discuss 
Chih-i's system under the heading of those former scholars who had classified the Bud
dha's teachings in four categories. The four categories that both }'a-tsang and Hui
yuan enumerate are those of the tripitaka, common, separate, and perfect; neither 
mentions the sudden, gradual, and variable, Ch'eng-kuan, who had studied under 
Chan-jan, is the first to mention the distinction between the teachings to be classified 
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jan, reckoned as the sixth patriarch in the Tien-t'ai tradition, was 
responsible for the revival of the fortunes of the Tien-t'ai teachings 
in the later Tang after a century or more of almost total eclipse. 
More important in the present context, Chan-jan also seems to have 
been the first to make explicit the crucial distinction in the taxonomy 
of Buddhist teachings between the classification of teachings accord
ing to the method of their exposition (hua-i chiao) and according to 
the content of their exposition (hua-fa chiao). According to Chan-jan's 
creative synthesis of the various forms of doctrinal classification vari
ously used by Chih-i in his different works, the sudden teaching falls 
within the category of teachings that should be classified according to 
the method of their exposition, whereas all of the other teachings in 
Fa-tsang's p'an-chiao scheme would have to be categorized as teach
ings that should be classified according to the content of their expo
sition. The distinction between these two ways of classifying Buddhist 
teachings introduced by Chan-jan-and later adopted by Tsung-mi
makes clear the taxonomical confusion entailed by Fa-tsang's inclu
sion of the sudden teaching within his fivefold classification scheme. 

THE SUDDEN TEACHING AND CH'AN 

The question of the sudden teaching takes on a new and extra-doc
trinal dimension with Ch'eng-kuan. One of the main reasons for 
Ch'eng-kuan's attack on Hui-yuan had to do with Hui-yuan's exclu
sion of the sudden teaching from his own fourfold classification 
scheme and his related criticism of Fa-tsang's scheme for having in
cluded it. After quoting Hui-yuan's first point of criticism, Ch'eng
kuan offers his own defense of Fa-tsang's inclusion of the sudden 
teaching: 

"Because it suddenly expresses the truth, it is called 'the sudden teach
ing' " means that what is expressed is the truth (Ii). How could it be that 

the sudden preaching of the truth in this case is not able to express [the 
truth]? Now, teachings that are able to express [truth] are always estab
lished in accordance with [the truth] that they express. For instance, if it 
expresses [the truth of] the three vehicles, then it is a gradual teaching; 
if it expresses the unobstructed interrelation of each and every thing, 
then it is the perfect teaching. How could it be that if that which is ex
pressed is the truth, [Hui-yuan] could not admit that that which is able 
to express it is a teaching? How could he have criticized [this teaching] 

according to the method of their exposition and according to the content of their ex
position. 
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by saying, "then what truth [does it express]?" That is the epitome of 
delusion!23 

In arguing that the sudden teaching must be a teaching because it 
expresses the truth, Ch'eng-kuan misses the point of Hui-yuan's crit
icism that, if the sudden teaching by definition discards all means of 
expressing the truth, then there is nothing that it can be said to ex
press. In fact, Ch'eng-kuan's attempted rebuttal only raises Hui
yuan's second criticism, which Ch'eng-kuan makes no effort to ad
dress. Ch'eng-kuan's rather lame response suggests that it is not just 
a question of doctrine that is at stake. Instead of attempting to show 
how the truth expressed by the sudden teaching differs from that of 
the advanced or perfect teachings, Ch'eng-kuan comes to the real 
substance of his objection when he says: 

Because [Hui-yuan] never penetrated Ch'an, he was utterly deluded 
about the true meaning of the sudden [teaching].... The mind-to-mind 
transmission of Bodhidharma truly refers to this [sudden] teaching. If a 
single word were not used to express directly that this very mind is Bud
dha, how could the e~sentials of the mind be transmitted? Therefore, 
using words that are wordless, the truth that transcends words is directly 
expressed.... The Northern and Southern lines of Ch'an are [both] 
comprised within the sudden teaching.24 

What is really at issue for Ch'eng-kuan is the fact that he takes the 
sudden teaching to refer to Ch'an, and it is important to recall that, 
in addition to being honored as the fourth Hua-yen patriarch by the 
later tradition, Ch'eng-kuan was also closely associated with various 
Ch'an lines of his days. As already noted, the Sung kao-seng chuan 
credits Ch'eng-kuan with having studied under masters in three dif
ferent Ch'an traditions.25 

Even though it is highly unlikely that Fa-tsang could have had 
Ch'an in mind when he discussed the sudden teaching in the Treatise 
on the Five Teachings,26 Ch'eng-kuan's identification of the sudden 

23 Yen-i ch'ao, T36.62alO-I5; cf. Sakamoto, Kegon kyogaku, pp. 50-51. The quote at 
the beginning of the passage is from Ch'eng-kuan's Hua-yen ching shu, T 35.512c2, to 

which this passage is a commentary. 
24 T 36.62a2l-22 and bl-4. 
25 See chapter 2, pp. 64-65 and n. 150. 
26 The Treatise on the Five Teachings was an early work and seems to have been com

posed before 684, when Fa-tsang met the Indian monk Divakara (see Liu, "The Teach
ing of Fa-tsang," pp. 24-26). The Northern Ch'an master Shen-hsiu did not enter the 
capital until 701, when he was given a lavish reception by Empress Wu. There is little 
chance that Fa-tsang would have had occasion to become acquainted with Ch'an teach
ings before this event. Nor is it clear that any of the traditions of the late seventh and 
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teaching with Ch'an does provide a way in which Fa-tsang's fivefold 
classification scheme can be salvaged from Hui-yuan's criticism. As 
noted before, Fa-tsang's characterization of the sudden teaching can 
be analyzed as having two aspects. While Hui-yuan's critique holds 
against the first aspect, according to which the sudden teaching dif
fers from the advanced teaching only in its method of exposition but 
not in its content, it does not fare so well against the second aspect, 
which has to do with religious practice. That is, even though the sud
den teaching does not reveal any new truth about the ultimate nature 
of reality, it may still have something unique to say about the nature 
of religious practice, and it is in this context that it can still be consid
ered as a bona fide teaching in its own right.27 Nevertheless, in so 
identifying the sudden teaching with Ch'an, Ch'eng-kuan has given 
to this teaching a totally different valuation from that found in the 
Treatise on the Five Teachings, where the "practical" aspect of this 
teaching was of secondary importance. 

More important, Ch'eng-kuan's identification of the sudden teach
ing with Ch'an points to the enormous impact that the rise of Ch'an 
had on other forms of Chinese Buddhism in the eighth century. That 
century witnessed the transformation of Ch'an from a little-known 
and isolated phenomenon into a large scale movement whose ramifi
cations affected the course of Chinese Buddhism as a whole. More 
than anything else it is the presence of Ch'an that gives the Hua-yen 
writings of Ch'eng-kuan and Tsung-mi an entirely different cast 
from those of Fa-tsang. 

THE SUDDEN TEACHING IN TSUNG-MI'S THOUGHT 

Tsung-mi was even more closely identified with Ch'an than was his 
Hua-yen mentor Ch'eng-kuan. Nevertheless, Tsung-mi did not iden
tify the sudden teaching with Ch'an as Ch'eng-kuan had done. Nor, 
for a number of reasons, did he establish the sudden teaching as a 
separate category in his p'an-chiao scheme. 

First of all, Tsung-mi could not make the kind of blanket identifi
cation that Ch'eng-kuan had made in subsuming different Ch'an 
lines together under the sudden teaching. When Tsung-mi formu
lated his p'an-chiao scheme in the Inquiry into the Origin ofMan, almost 
half a century had elapsed since Ch'eng-kuan had written his Yen-i 
ch'ao, a period in which Ch'an had become even more influential and 
the differences among the various Ch'an lines had become even more 

early eighth centuries that were later identified as Ch'an were seen by their followers 
as belonging to a "Ch'an Schoo\." 

27 The same point is made by Liu, "The Teaching of .I'a-tsang," p. 196. 
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apparent, especially the difference between the Northern and 
Southern lines. As a successor to the Ho-tse line, whose founder, 
Shen-hui, had championed Southern Ch'an as teaching sudden en
lightenment and had disparaged Northern Ch'an as teaching a grad
ualistic form of practice, Tsung-mi could not have placed the two 
lines of Ch'an in the same category. Rather, he makes a point of dis
tinguishing between them. For instance, in the Ch'an Chart, a work 
that seeks to clarify the historical roots and doctrinal characteristics 
of the major Ch'an lines of his day, Tsung-mi says: 

The Southern line is the true line in which the robe and dharma have 
been uninterruptedly transmitted over successive generations from the 
time when the great master Hui-neng of Ts'ao-ch'i received the essence 
of Bodhidharma's teaching. Later, because Shen-hsiu widely spread the 
gradual teaching in the north, it was called the Southern line to distin
guish it [from the Northern line of Shen-hsiu].28 

After the priest Hui-neng died, the gradual teaching of the Northern 
line was greatly practiced and thus became an obstacle to the wide-scale 
transmission of the sudden teaching.... In the beginning of the T'ien
pao era [742-756] Ho-tse [Shen-hui] entered Lo-yang and, as soon as he 
proclaimed this teaching, made it known that the descendants of Shen
hsiu were collateral and that their teaching was gradual. Since the two 
lines were being practiced side by side, people of the time wanted to 
distinguish between them; therefore the use of the names "Northern" 
and "Southern" began from that time.29 

Moreover, as Tsung-mi makes clear elsewhere in the Ch'an Chart, the 
teaching of Ho-tse Shen-hui is referred to as "sudden" because it ad
vocates sudden enlightenment. In contrast to the Southern line of 
Ch'an, the Northern line founded by Shen-hsiu is referred to as 
"gradual" because it merely teaches gradual practice, ignoring sud
den enlightenment altogether.30 

Given Tsung-mi's deep personal identification with the Ho-tse line 
of Southern Ch'an and his characterization of its teaching in terms 
sharply contrasting with those of the Northern line, it would have 
been impossible for him to have included both the Southern and 
Northern lines of Ch'an together in the same category under the ru
bric of the sudden teaching, as Ch'eng-kuan had done. If, in fact, 
Ch'eng-kuan was associated with both the Northern and Southern 

28 HTC IlO.433dl1-I3; K 277. 
29 HTC I 1O,434al6-b3; K 282. 
30 HTC ll0,438b5; K 341. 

~JiIIO 

http:altogether.30
http:Shen-hsiu].28
http:right.27


148 149 DOCTRINAL CLASSIFICATION 

lines, as his biography in the Sung kao-seng choon claims, one can as
sume that he would have wanted to minimize the difference between 
them. Furthermore, if Ch'eng-kuan's Ch'an allegiance was to the Ox
head lineage, as Kamata has argued,3l it would only have been natu
ral for him to have minimized the differences between the Northern 
and Southern lines, especially if the Ox-head line of Ch'an arose as 
an attempt to bridge the sectarianism that had become rife among 
Ch'an Buddhists as a result of the rivalry between the Northern and 
Southern lines in the eighth century.32 

In identifying the sudden teaching with Ch'an, Ch'eng-kuan also 
clearly subordinated Ch'an to Hua-yen.33 Such a move would have 
been unacceptable to Tsung-mi. Whereas Ch'eng-kuan appropriated 
Ch'an through his understanding of Hua-yen, Tsung-mi appropri
ated Hua-yen through his experience of Ch'an. Their primary ori
entations in regard to Ch'an and Hua-yen were thus reversed: 
Ch'eng-kuan approached Ch'an from the point of view of doctrine 
(chiao), and Tsung-mi approached doctrine (chiao) from the point of 
view of Ch'an. 

Moreover, Tsung-mi did not regard the Ch'an lines as espousing 
teachings that were separate from the teachings of the more scholas
tic traditions of Chinese Buddhism.34 In fact, the efforts of the last 
years of his career were devoted to overcoming the separation be
tween Ch'an and more scholastic teachings (chiao). Tsung-mi went to 
great pains in the Ch'an Preface to link the major lines of Ch'an prev
alent in his day with the scholastic traditions that had preceded them. 
He links the teaching of the Northern line of Ch'an with the Fa
hsiang/Yogacara tradition; the teaching of the Ox-head line of Ch'an 
with the San-Iun/Madhyamaka tradition; and the teaching of the 
Southern line of Ch'an with the Hua-yen tradition. It would thus 
have violated the very intent of this work to have established Ch'an 
as a separate teaching. Clearly, as far as Tsung-mi was concerned, the 
various Ch'an lines did not differ from the major scholastic traditions 
in terms of the content of their teaching; the innovation and contri
bution of the Ch'an lines lay in, the way in which they applied these 
teachings in the sphere of religious practice.35 

31 See chapter 2, n. 150. 

32 See McRae, "The Ox-head School." 

33 This was also a major issue for Chinul. See Robert Buswell, "Ch'an Hermeneutics." 

,.. In his Kegonzen, Yoshizu has argued that Tsung-mi's thought could be more ac

curately characterized as chiao-tsung i-t'i instead of the more customary chiao-ch'an i-chih 

(pp. 307-308). See chapter 9 below. 
35 As Jeffrey Broughton has pointed out in a personal communication, this point is 

reflected in the way that Tsung-mi analyzes the different Ch'an lines in the Ch'an Pre!

THE SUDDEN TEACHING 

Tsung-mi's thought in regard to the sudden teaching is elaborated 
most fully in his Ch'an Preface, which, with some slight alteration in 
terminology, employs the same p'an-chiao scheme that he developed 
in the Inquiry into the Origin ofMan. 36 In response to the question: 

Previously you said that the Buddha expounded the sudden and gradual 
teachings and that Ch'an opened up the sudden and gradual gates [of 
practice]. It is still not dear what is the sudden [teaching] and what is the 
gradual [teaching] within the three categories of teaching. 

Tsung-mi replies: 

It is only because of variations in the style (i-shih) of the World Honored 
One's exposition of the teachings that there are sudden expositions in 
accordance with the truth (ch'eng-li tun shuo) and gradual expositions in 
accordance with the capacities [of beings] (sui-chi chien shuo). Although 
[these different styles of exposition) are also referred to as the sudden 
teaching and the gradual teaching, this does not mean that there is a 
separate sudden and gradual [teaching] outside of the three teachings.37 

This passage makes clear that Tsung-mi, like Chan-jan, understands 
the terms "sudden" and "gradual" to refer to methods by which the J 

Buddha taught, not to separate teachings. Since the teachings in
cluded within Tsung-mi's p'an-chiao scheme are classified according 
to their content, it would have entailed a taxonomical confusion for 
Tsung-mi to have established the sudden teaching as a separate cat
egory. 

Tsung-mi goes on to distinguish between two types of sudden 
teaching, what he refers to as chu-chi tun-chiao, the sudden teaching 
that was expounded in response to beings of superior capacity, and 
hoo-i iun-chiao, the sudden teaching as a method of exposition. He 
says that the first type of sudden teaching corresponds to those cases 
in which the Buddha "directly revealed (chih-shih) the true dharma 
(chen-fa)" to "unenlightened persons ifanfu; prthagjana) of superior 
capacity (shang-ken) and keen insight (li-chih)" who "on hearing [the 
Buddha's words] would be suddenly enlightened (tun-wu)." Tsung-mi 
illustrates their sudden attainment of enlightenment, "which is 
wholly equal to the fruit of Buddhahood (ch'iian tung fo-kuo)," by 
comparing it to the Hoo-yen Sutra's teaching that "when one first 
raises the aspiration for enlightenment, he immediately attains su

ace. In discussing their teachings and practices, Tsung-mi distinguishes between their 
"idea" (i; sometimes he uses the term chieh or [a-.), which corresponds to the teaching 
of one of the scholastic traditions, and their "practice" (II-sing), which is unique. 

36 For a comparison of the classification schemes in these two works, see chapter 8. 
37 T 48.407bl3-17; K 184; cf. B 238. 
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preme perfect enIightenment"38 and the Scripture of Perfect Enlighten
ment's teaching that "to practice meditation (kuan-ksing) is to complete 
the Buddha way."39 Tsung-mi then says that only after such a person 
has suddenly awakened to his true nature does he gradually begin to 
eliminate the residual effects of his past conditioning, a process that 
he compares to the ocean that has been stirred up by the wind: even 
though the wind ceases suddenly, the movement of its waves only 
subsides gradually. Tsung-mi then identifies this type of sudden 
teaching with those scriptures that expound the tathagatagarbha, 
such as one part of the Hua-yen Sutra and all of the Perfect Enlighten
ment, Surarigama, Ghanavyilha, Srimiilii, and Tathiigatagarbha siitras. He 
concludes his discussion by saying that since this type of teaching was 
expounded in response to beings of superior capacity, it was not 
taught during a set period in the Buddha's teaching career, adding 
that it is the same teaching as that found in the third and highest 
category of Ch'an teaching, that which directly reveals the nature of 
the mind.10 

The second type of sudden teaching Tsung-mi discusses in the 
Ch'an Preface, the sudden teaching as a method of exposition, refers 
exclusively to the Hua-yen Sutra.41 Whereas the first type of sudden 
teaching was not taught during a set period of the Buddha's career 
(pu-ting ch'u-huo), the second was "suddenly taught" (tun shuo) by the 
Buddha "on one occasion" (i-shih) immediately after he had attained 
enlightenment. This type of sudden teaching was expounded for the 
sake of those followers who possessed superior capacities as a result 
of the ripening of conditions cultivated in past lives. Afte~ noting that 
the second type of sudden teaching is also referred to as the perfect
sudden teaching (yUan-tun-chiao), Tsung-mi goes on to catalogue un
der this heading such cardinal Hua-yen doctrines as the universe 
being contained within each speck of dust, the unobstructed inter
penetration and mutual determination of all phenomena, and the ten 

~8 Tsung-mi is quoting the passage found at T 1O.89aI-2. 
39 I have been unable to trace this ;eference. Nor is it dear that it is a direct quota

tion. 
40 See T 48.407b2I-c2; K I85; cr. B 240-241. 
41 See T 48.407c5-7, where Tsung-mi also mentions the Daiabhumikabh.i:i:fya as be

longing to this type of sudden teaching. In other places where he mentions this type 
of sudden teaching (see, for example, TS 166d6 and TSC 218b7-9), Tsung-mi does 
not mention any text other than the Htm-yen Sutra. Tsung-mi's inclusion of the Daia
bhumikabh.i:i:fya in this context in the Ch'an Preface seems out of place. It is not a sutra 
and makes no pretense to have been preached by the Buddha. The Dafabhumika
sulm was, of course, incorporated into the Hua-yen Sutra, forming chapter 26 in 
Sik~ananda's translation. 

.... .--,-~---- --....
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profundities42-all of which fall under the category of what Fa-tsang 
had designated as the perfect teaching. 

Tsung-mi does not draw a distinction between these two types of 
sudden teaching in his Inquiry into the Origin ofMan. His explanation 
of the sudden teaching in the Inquiry corresponds to the account that 
he gives of the first type of this teaching in the Ch'an Preface-that is, 
the sudden teaching expounded to beings of superior capacity. His 
inclusion of the first type of sudden teaching in the highest category 
of teaching in his p'an-chiao identifies it with the teaching of Shen
hui, and his exclusion of the second type of sudden teaching from his 
Inquiry into the Origin of Man clearly indicates that the second type is 
subordinate to the first. In this regard it is especially noteworthy that 
he identifies the second type of sudden teaching exclusively with the 
Hua-yen Sutra; his subordination of it to the first type parallels his 
displacement of the Hua-yen Sutra to the Awakening of Faith and the 
perfect teaching to that of the tathagatagarbha, a point whose signif
icance will be explored more fully in the next chapter. For now it is 
necessary only to note that Tsung-mi explicitly says that only one part 
(ilen) of the Hua-yen Sutra is included in the first type of sudden 
teaching. As the following chapter will make clear, the part of the 
Hua-yen Sutra that is not included within this type of sudden teaching 
is the interpenetration and mutual determination of all phenomena 
that Fa-tsang had designated as the special content of the perfect 
teaching, a point further indicated by the fact that Tsung-mi notes 
that the second type of sudden teaching is also called the sudden
perfect teaching. Not only does Tsung-mi reject Ch'eng-kuan's at
tempt to preserve the sudden teaching within Fa-tsang's fivefold clas
sification, but in so doing he also reverts back to the earlier p'an-chiao 
nomenclature of Hui-kuang and Chih-yen that had classified the 
Hua-yen Sutra as both a sudden and perfect teaching. 

The first type of sudden teaching (i.e., that expounded to beings of 
superior capacity) is correlated with the highest type of Ch'an teach
ing, that of the Ho-tse tradition of Shen-hui with which Tsung-mi 
identified. This is the teaching of sudden enlightenment followed by 
gradual cultivation (tun-wu chien-ksiu), as is made clear by Tsung-mi's 
analogy of the sudden ceasing of the wind and gradual subsiding of 
the waves (a metaphor derived from the Awakening of Faith, and one 
about which more will be said later). This experience of sudden en
lightenment overturns "primordial ignorance" (ken-pen wu-ming-the 
wind that had originally stirred the tranquil surface of the water into 
waves) but does not abolish the defilements lfan-nao; klesa), which 

42 T 48.407c2-12; K 185; cr. B 241-243. 
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must then be eliminated through a gradual process of continued cul
tivation. Although the first type of sudden teaching is addressed to 
beings of superior capacity, it is significant that Tsung-mi explicitly 
refers to them as fan-fu, a term that translates Prthagjana and indi
cates an ordinary person who has not as yet made decisive progress 
on the path. For Tsung-mi it specifically denotes someone who has 
not yet overcome the defilements.43 The people to whom the first 
type of sudden teaching is addressed are clearly in a different cate
gory from the advanced bodhisattvas to whom the Hua-yen Siltra was 
addressed in the second type of sudden teaching. Tsung-mi's empha
sis on the ordinary unenlightened people to whom the first type of 
sudden teaching is addressed reveals his practical concern with the 
soteriological relevance of the teachings. Such concern is rooted in 
the overall Ch'an orientation underlying his approach to the teach
ing, as is also evident in his identification of this type of sudden teach

ing with Shen-hui. 
Tsung-mi's subordination of the second type of sudden teaching 

also reflects the T'ien-t'ai criticism of the Hua-yen Siltra as being a 
largely ineffective preaching whose profundity was lost on the over
whelming majority of its audience, who were "as if deaf and dumb" 
to its meaning. Tsung-mi's choice of terminology is particularly sig
nificant in this regard. The term that he uses to designate the second 
type of sudden teaching, hua-i, derives from the terminology devel
oped by Chan-jan in his p'an-chiao scheme of five periods and eight 
teachings (wu-shih pa-chiao). Chan-jan divided the eight teachings into 
two sets of four, each of the two representing a different perspective 
according to which the Buddha's teachings could be analyzed: what 
he referred to as the four teachings according to their method of 
exposition (hua-i ssu-chiao) and the four teachings according to the 
content of their exposition (hua-fa ssu-chiao). The sudden teaching 
was represented for Chan-jan by the Buddha's preaching of the Hua
yen Siltra immediately after his attainment of enlightenment. The 
Buddha's preaching of this siitra was termed "sudden" because it was 
a direct and unadulterated exposition of the truth that made no re
course to a graduated method of teaching more suited to the still im
mature capacities of the preponderance of his disciples. Thus, ac
cording to Chan-jan's analysis of the different ways in which the 
Buddha's teaching could be classified, "sudden" referred exclusively 
to the method the Buddha used when he expounded the Hua-yen 
Siltra; the sudden teaching was accordingly classified as a hua-i type 

.. See TSC 218b9-1O. 
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of teaching, that is, as a teaching to be classified according to the 
method of its exposition. 

As a method by which the Buddha taught, Tsung-mi was able to 
include the sudden teaching within the highest category of teaching 
in his p'an-chiao scheme. But it was not identical with the highest 
teaching, which contained a gradual component as well. Tsung-mi 
thus envisioned a "two-track" system by which the highest teaching 
could be approached. It could either be approached gradually, 
through a series of successive approximations, or suddenly, through 
a direct revelation of the truth. Whereas the sudden teaching was 
suited only to those of highest capacity, the gradual teachings were 
suited to those of average or inferior capacity. The Buddha made use 
of the gradual teachings as an expedient by which he progressively 
deepened the capacity of his disciples to understand the truth until 
they were ready to hear the teaching of ultimate meaning (liao-i; 
nitiirtha), such as that contained in the Lotus and Nirva1Ja siitras, which 
represented the gradual method by which the highest teaching was 
taught. As Tsung-mi writes in the Inquiry into the Origin ofMan: 

In the case of [beings of] medium and inferior capacity, [the Buddha] 

proceeded from the superficial to the profound, gradually leading them 

forward. He would initially expound the first teaching [of men and 

gods], enabling them to be free from evil and to abide in virtue; he 

would then expound the second and third teachings [i.e., those of the 

small vehicle and the phenomenal appearances of the dharmas], en

abling them to be free from impurity and to abide in purity; he would 

then expound the fourth and fifth [teachings], negating phenomenal ap

pearances and revealing the nature, subsuming the provisional into the 

true, and, by practicing in reliance upon the ultimate teaching, they at

tain Buddhahood.44 

In contrast to the gradual approach, by which the succession of 
teachings defined the path by which the Buddhist could reach the 
highest goal, the sudden teaching revealed the truth directly. It was 
then necessary, however, to go back to the practices contained in the 
gradual teachings to remove the defilements that prevented one from 
fully integrating one's insight into one's intrinsically enlightened 
Buddha-nature into one's actual behavior. In other words, the reali
zation that one was a Buddha was not sufficient to guarantee that one 
acted like a Buddha. The gradual practices thus played a necessary 
role in the postenlightenment actualization of the insight afforded by 
the sudden teaching to beings of superior capacity. 

44 T 45.71ObI-2. 

http:Buddhahood.44
http:defilements.43
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Chapter Six 

THE PERFECT TEACHING 


TSUNG-MI'S revalorization of Hua-yen thought was no mere reshuf
fling of doctrinal categories. Not only did he exclude the sudden 
teaching from his classification scheme, but he also omitted the very

.J teaching that had been taken by the Hua-yen tradition to embody the 
most profound insight of the Buddha, which was believed to have 
been revealed exclusively in the Hua-yen SUtra and was therefore the 
basis of the tradition's claim to represent the most exalted teaching of 
Buddhism. In its stead he raised the teaching represented by the 
Awakening of Faith to the supreme position within his hierarchical ar
rangement of Buddhist teachings. Tsung-mi's displacement of the 
perfect teaching reflects a shift in what was deemed to be the most 
fundamental teaching of the Buddha and so affected the very heart 
of the tradition's identity. To define the nature of this shift, and 
thereby begin to clarify what was at stake for Tsung-mi, this chapter 
will show how the perfect teaching of the Hua-yen SUtra and the 
teaching based on the Awakening ofFaith can be seen to represent two 
distinct paradigms with different implications for religious practice.! 

THE SAMADHI OF OCEANIC REFLECTION 

As discussed in the fourth chapter, Fa-tsang used the fact that the 
Hua-yen SUtra was purported to have been preached while the Bud
dha was still absorbed in the samadhi of oceanic reflection (hai-in san
mei) as the canonical basis for his assertion of its preeminence over all 
other Buddhist scriptures, thereby establishing its absolutely unique 
status as the separate teaching of the one vehicle. Although the 
samadhi of oceanic reflection dpes not playa consequential role within 
the siitra itself, it was taken up by Fa-tsang as a central symbol illus
trating the essential meaning of the scripture and hence expressing 
the quintessence of the perfect teaching. As a metaphor of the Bud
dha's enlightened awareness, the samadhi of oceanic reflection ex
presses the totalistic vision in which the harmonious and dynamic in
terrelation of all phenomena is simultaneously perceived, just as if 

1 This chapter adapts and amplifies material that appeared in "What Happened to 

the Perfect Teaching?" 
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the entire universe were reflected on the surface of the ocean. As Fa
tsang writes in his Hua-yen yu-hsin fa-chieh chi (Reflections on the 
dharmadhatu) : 

It is like the reflection of the four divisions [of a great army] on a vast 
ocean. Although the reflected images differ in kind, they appear simul
taneously on [the surface of] the ocean in their proper order. Even 
though the appearance of the images is manifold, the water [that reflects 
them] remains undisturbed. The images are indistinguishable from the 
water, and yet [the water] is calm and clear; the water is indistinguishable 
from the images, and yet [the images] are multifarious.... It is also de
scribed as "oceanic" (hai) because its various reflections multiply end
lessly and their limit is impossible to fathom. To investigate one of them 
thoroughly is to pursue the infinite, for, in anyone of them, all the rest 
vividly appear at the same time. For this reason, it is said to be "oceanic." 
It is called "reflection" (in) because all the images appear simultaneously 
within it without distinction of past and present. The myriad diverse 
kinds [of images] penetrate each other without obstruction. The one and 
the many are reflected in one another without opposing each other.... 
[It is called] "samadhi" because, although [the images within it] are many 
and diverse, it remains one and does not change. Even though myriads 
of images arise in profusion, it remains empty and unperturbed.· 

The vision of reality seen in the samadhi of oceanic reflection is that 
which the subsequent tradition, following Ch'eng-kuan's theory of 
the fourfold dharmadhatu,3 characterized as the dharmadhatu of .J 

shih-shih wu-ai, the realm of the unobstructed interrelation of each 
and every phenomenon. And for Fa-tsang it is this vision that is the 
specific hallmark of the perfect teaching. 

In the Treatise on the Five Teachings, as noted, Fa-tsang defines the 
perfect teaching as being represented by what he refers to as fa-chieh 
yuan-ch'i, the conditioned origination of the dharmadhatu, which he 
regards as the crowning insight of the Hua-yen SUtra.4 As elaborated 
in the final chapter of the Treatise on the Five Teachings, the condi
tioned origination of the dharmadhatu means that, since all phenom
ena are devoid of self-nature and arise contingent upon one another, 
each phenomenon is an organic part of the whole defined by the har
monious interrelation of all of its parts. The character of each phe
nomenon is thus determined by the whole of which it is an integral 
part, just as the character of the whole is determined by each of the 

2 T 45.646b-c; adapted from Liu, "The Teaching of Fa-tsang." pp. 122-123. 

3 See chapter 2. pp. 67-68. 

• T 45,485b7-9; Cook, "Fa-tsang's Treatise," p. 223. 
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phenomena of which it is comprised. Since the whole is nothing but 
the interrelation of its parts, each phenomenon can therefore be re
garded as determining the character of all other phenomena as well 
as having its own' character determined by all other phenomena. 

As the culmination of his description of the perfect teaching, Fa
tsang makes use of the ten profundities (shih-hsuan), first formulated 
by his teacher Chih-yen, to elaborate the implications of the condi
tioned origination of the dharmadhatu.5 The infinite interpenetra
tion (hsiang-ju) and mutual determination (hsiang-chi) 6 of all phenom
ena described in the ten profundities can be illustrated by the 
metaphor of Indra's net, the fourth profundity Fa-tsang discusses in 
the Treatise on the Five Teachings. According to this metaphor, the uni
verse is represented as a vast net extending infinitely in all directions; 
the manifold phenomena of which it is comprised are represented as 
resplendent jewels suspended at each point of intersection. In this 
way each jewel both reflects and is reflected by every other jewel. 
Each jewel, moreover, reflects each and every other jewel's reflection 
of its simultaneous reflecting of and being reflected by every other 
jewel on the net. Thus the process of mutual reflection multiplies 
endlessly (ch'ung-ch'ung wu-chin), just as all phenomena of the uni
verse interrelate without obstruction.' 

Fa-tsang's biography in the Sung kao-seng choon relates that, to en
able Empress Wu to visualize the endless multiplication of the process 
of mutual reflection according to the conditioned origination of the 
dharmadhatu, Fa-tsang arranged ten mirrors, with eight placed at 
each of the points of the compass and one above and one below, all 
facing each other. He then placed a Buddha image, illuminated by a 
bright lamp, in the center. In this way not only was the Buddha image 
reflected in each mirror, but its reflection in each mirror was also re

5 The ten profundities (shih-h.siinn) were first elaborated by Chih-yen in his lIua-yen 
shih-hsiian men (Ten profound gates of the Hua-yen [SUtra 1; see translation by Cleary in 
Entry into the Inconceivable, pp. 126-146). Fa-tsang adopted these in his Treatise on the 
Five Teachings without modification, other than in their order (sec T 45.505aI2ff.; 
Cook, "Fa-tsang's Treatise," pp. 496ff.). ~-a-tsang's enumeration of the ten profundities 
in his T'an-hsiian chi, however, replaces two of Chih-yen's categories with two new ones 
(see T 35.123a2S-b4). Significantly, one of those deleted by Fa-tsang in his "new" ver
sion is that of "creation through the transformation of the mind alone." Kamata has 
suggested that this change marked a shift in Fa-tsang's thought away from the tatha
gatagarbha doctrine of the Awakeni11g of Faith toward a greater emphasis on shih-shih 
wu-ai; sec Chilgoku kegon, p. 553. 

6 The term hsiang-chi is often translated as "mutual identity." I have followed Liu in 
translating it as "mutual determination." See "The Teaching of Fa-tsang," p. 427, n. 
25. 

7 See T 45.506aI3-bI0; Cook, "Fa-tsang's Treatise," pp. 509--513. 
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flected in every other mirror, and the reflected images continued to 
multiple infinitely in all directions.8 

As these examples show, the regnant imagery by which Fa-tsang 
illustrates the conditioned origination of the dharmadhatu is related 
to the mirror-or, more precisely, the capacity of each phenomenon 
to mirror, and be mirrored by, all other phenomena. Fa-tsang's ex
planation of Indra's net, as well as his practical demonstration of its 
meaning for Empress Wu, amplifies the imagery of infinite reflection 
seen earlier in his account of the samadhi of oceanic reflection, itself 
a metaphor for the Buddha's enlightened vision. I shall return to the 
significance of this imagery in chapter 9 when I discuss Tsung-mi's 
criticism of the Hung-chou line of Ch'an, in which he uses mirror 
imagery to illustrate a model of enlightenment whose meaning is ap
preciably different from Fa-tsang's. 

Two PARADIGMS 

In addition to defining the perfect teaching in terms of the condi
tioned origination of the dharmadhatu in his Treatise on the Five 
Teachings, Fa-tsang includes nature origination (hsing-ch'i) under its 
heading as well.9 Although this term derives from the title of the 
thirty-second chapter of Buddhabhadra's translation of the Roo-yen 
Sutra, its meaning in Hua-yen thought owes far more to the Awaken
ing of Faith, the primary text upon which Fa-tsang bases his account 
of the advanced teaching of the Mahayana_ In his commentary on the 
Awakening ofFaith, Fa -tsang characterizes this teaching in terms of the 
conditioned origination from the tathagatagarbha (ju-lai-tsang yuan-

a doctrine that he describes as elucidating the "harmonious in
teraction of the absolute and phenomenal without obstruction" (li
shih jung-t'ung wu-ai).10 This characterization of the tathagatagarbha 
echoes throughout his other works as well. In both his Treatise on the 
Five Teachings ll and Rua-yen yu-hsin fa-chieh chi,12 Fa-tsang explains 
the unobstructed interpenetration of the absolute and phenomenal 
in terms of the two aspects of the one mind taught in the Awakening 
ofFaith. He identifies the absolute (li) with the mind as such ness (hsin 
chenj'u) and the phenomenal (shih) with the mind subject to birth
and-death (hsin sheng-mieh). Their unobstructed interaction is mani
fested as the alayavijfiana, which is but another term for the tatha

8 T 50. 732a26ff. 

9 T 45,485bIO--ll; Cook, "Fa-tsang's Treatise," pp. 223--224. 

to T 44.243cl. 


1l T 45.484c29--b2; Cook, "Fa-tsang's Treatise," pp. 218--222. 

., T 45.644al-3. 


http:wu-ai).10
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gatagarbha as it responds to conditions (sui-yuan) to give rise to all 
mundane and supermundane dharmas. Just as the alayavijiUina har
bors both the capacity for enlightenment (chueh) and nonenlighten
ment (pu-chieh), so too the tathagatagarbha is the basis for both 
sarpsara and nirvaQa. Even though the tathagatagarbha as the 
alayavijfiana responds to conditions to generate all phenomena, it is, 
at the same time, identical with the dharmakaya and therefore re
mains forever untainted. Fa-tsang characterizes this aspect of the 
tathagatagarbha as its immutability (pu pien). Moreover, he identifies 
these two aspects of the tathagatagarbha-its responding to condi
tions and its immutability-with the one mind as seen from the point 
of view of conventional (su-) and ultimate truth (chen-ti). 

Although the terms Ii-shih wu-ai and shih-shih wu-ai were established 
as a set pair after Fa-tsang's death and were generally avoided by 
Tsung-mi, they nevertheless became a fixed part of the Hua-yen lex
icon and can serve as convenient categories for organizing various 
aspects of Hua-yen doctrine into an intelligible framework. They can 
also be taken as representing different paradigms for religious prac
tice. Shih-shih wu-ai relates to the content of enlightenment, whereas 
Ii-shih wu-ai pertains to the noetic ground that makes such an expe
rience possible. The first, that is, has to do with the phenomenology 
of enlightenment, and the second, with its ontological basis. These 
two categories can be tied to different causal models-shih-shih wu-ai 
corresponding to the conditioned origination of the dharmadhatu, 
and ii-shih wu-ai to nature origination. Within Fa-tsang's p'an-chiao 

" categories, shih-shih wu-ai would correspond to the perfect teaching, 
and ii-shih wu-ai to the advanced teaching. Textually, shih-shih wu-ai is 
represented by the Hua-yen Sutra, while li-shih wu-ai is represented by 
the Awakening of Faith. 

The difference between these two paradigms of religious practice 
can be illustrated by considering a different version of the samadhi 
of oceanic reflection. This version comes from the Wang-chin huan
yuan kuan (Contemplation on exhausting delusion and returning to 
the source). Although this work is often attributed Fa-tsang, Kojima 
Taizan has argued convincingly against Fa-tsang's authorship.13 Ko

13 See his "MOjin gcngen kan no senja 0 meguru shomondai." Kojima points out that 
the attribution of the Wang-chin huan-YUan kuan (WCHYK) to Fa-tsang only begins to 
gain general acceptance with Ching-yuan's (1011-1088) Wang-chin huan-YUan kuan chi 
chung chiao, which wa~ written in 1066 and is appended to the Taisho version of the 
text. Before then the dominant opinion had been that the work was written by Tu
shun. Ching-yuan's attribution of the WCHYK to Fa-tsang influenced both Uich'on's 
catalog (l090) and the Shih-men cheng-t'ung (1237). Still the attribution to Tu-shun did 
not die out. The Tsu-t'ing shih-yUan (1108) lists Tu-shun as the author. Chih-p'an's Fa
tsu t'ung-chi (compiled 1258-1269) combines the accounts of the Tsu-t'ing shih-yUan and 
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jima sees this work as playing a transitional role between Fa-tsang's 
interpretation of Hua-yen and that of Ch'eng-kuan and Tsung-mi, 
speculating that it was probably written between 730 and 750. 
Whereas Fa-tsang's interpretation of this samadhi emphasized the in
finite process of mutual reflection, the Wang-chin huan-yuan kuan ver
sion focuses less on the imagery of reflection than that of the reflec

Shih-men cheng-t'ung and even attributes the WCHYK to Fa-shun (i.e., Tu-shun) while 
Fa-tsang as the author of a Huan-yilan chi. The Fa-chich tsung wu-tsu lueh-chi's 

claim (1680) that the WCHYK is falsely attributed to Tu-shun testifies to the persis
tence of that attribution, which remains the majority opinion from the middle of the 
eighth century down through the Ch'ing. Ching-yuan's attribution, however, became 
the prevalent opinion in Korea and Japan, two countries in which Tu-shun did not 
have a cultic following. 

Kojima also calls into question the arguments Ching-yuan adduces in support of Fa
tsang's authorship. To Ching-yuan's citation of a passage from Fa-tsang's [-hai pai-men 
(T 45.633a9-10) in the WCHYK (637a7-8), for instance, Kojima points out that the 
present version of the l-hai pai-men has been revised by Ching-yuan (see T 45.636c) 
and that there is accordingly no way to be sure that he has not interpolated this pas
sage. Kojima goes on to comment that Ching-yuan was concerned to preserve the in
tegrity of Hua-yen lineage and, by attributing the WCHYK to Fa-tsang, helped to 
patch over the obvious discontinuity that occurred between Fa-tsang, on the one hand, 
and Ch'eng-kuan and '!'sung-mi, on the other. 

Kojima concludes by demonstrating how the WCHYK's conception of intrinsic en
lightenment is different from that found in Fa-tsang's other works--the basic point 
being that, whereas the WCHYK links intrinsic enlightenment with the gate suchness, 
Fa-tsang connects it with the gate of birth-and-death. Interestingly, Kojima argues that 
the position of the WCHYK is closer to that of Fa-tsang's disciple Wen-ch'ao, who, in 
his Hua-yen ching j-ch'ao, wrote that "ocean" in oceanic reflection samadhi corre
sponded to suchness, "reflection" to its according with conditions, and "samadhi" to its 
immutability. Both Wen-ch'ao's and the WCHYK's account of hai-yin san-mei emphasize 
suchness as the fundamental ground of the samadhi of oceanic reflection. Both point 
to the fundamental shift in emphasis that occurred in Hua-yen thought following the 
death of Fa-tsang, one that emphasized the one true dharmadhatu (i-chen fa-chich) as 
the underlying ontological basis for all of the various Hua-yen doctrines. The WCHYK 
and Wen-ch'ao's Hua-yen ching j-ch'ao thus represent a transitional stage pointing to the 
full-blown ontological emphasis seen in Ch'eng-kuan and Tsung-mi. 

Tamura Yoshiro has also noted that the WCHYK's conception of intrinsic enlight
enment differs from that of Fa-tsang. In his Tendai hongaku-ron, pp. 486-487, Tamura' 
quotes a passage from Fa-tsang's commentary to the Awakening ofFaith (T 44.256a2lff.) 
that, in response to a question having to do with the relationship between intrinsic 
enlightenment Cpen-chileh) and suchness, says that pen means nature, and chuch means 
wisdom; because it overturns delusion and defilement, intrinsic enlightenment "is in
cluded within the gate of birth-and-death (sheng-mieh men)." Fa-tsang goes on to say 
that it is not included within the gate of suchness because there is no defilement to be 
overturned in that gate. After citing similar statements in Fa-tsang's Wu-chiao chang 
(see T 45.485cl9 [Cook, "Fa-tsang's Treatise," p. 230] and 487b2-4 [Cook, p. 251]), 
Tamura concludes that, for Fa-tsang, intrinsic enlightenment is the potentiality or 
cause for attaining enlightenment and therefore is found within the alayavijnana. He 
then points to the discrepancy between Fa-tsang's position and that of the WCHYK as 
a means of calling into question Fa-tsang's authorship of that text. 

http:authorship.13
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tive capacity of the water, an emphasis that clearly reveals the 
importance of the Awakening of Faith as the primary source of inspi
ration for the Wang-chin huan-yuan kuan version of the samadhi of 
oceanic reflection. 

"Oceanic reflection" refers to the intrinsically enlightened awareness of 
suchness (chen-ju pen-chii.eh). When delusion is brought to an end, the 
mind is clear and the myriad forms are simultaneously reflected. It is 
like the vast ocean: waves arise because of the wind; once the wind stops, 
the surface of the ocean becomes clear and still and there is no form that 
is not reflected upon it. This is what the Awakening of Faith refers to as 
"the treasure store of infinite excellent qualities, the ocean of the such
ness of reality (fa-hsing chen-ju hai)."14 That is why it is called the samadhi 

of oceanic reflection. 
A scripture [Fa-chii ching) says: "The manifold phenomena of the uni

verse are the reflection of a single dharma."15 That single dharma is what 
is meant by the one mind. "That mind embraces all mundane and su
pramundane dharmas."16 "It is the one dharmadhatu, which is charac
terized by its all-inclusiveness and which is the essence of the dharma."17 
"It is only because deluded thoughts come into being that distinctions 
are made."ls If one can free oneself from deluded thoughts, then there 
is just one [undifferentiated] suchness (wei i chen-ju). It is therefore called 
"oceanic reflection samadhi."19 

As this passage makes clear, this version of the samadhi of oceanic 
reflection is based on the Awakening of Faith. Not only is the text ex
plicitly cited once, it is also quoted without attribution four more 
times. Moreover, the central image of the water and waves itself de
rives from the Awakening of Faith.20 The key passage in that text oc
curs as part of a discussion of intrinsic enlightenment (pen-chileh), a 
uniquely Chinese elaboration of the Indian Buddhist doctrine of the 
tathagatagarbha. According to the Awakening of Faith, intrinsic en
lightenment is the true nature of the mind. It is present in all states 
of mind, just as the wet nature of the water is always present whether 
the surface of the water is calm or broken into waves. The passage in 
question might be freely rendered as follows: 

14 T 32.575bl4-15; d. Hakeda, The Awakening of Faith, p. 23. 

15 T 85.1435a23. 

16 T 32.575c21-22; cf. Hakeda The Awakening of Faith, p. 28. 

17 T 32.576a8; d. Hakeda, The Awakening of Faith, p. 32. 

18 T 32.576a9-10; d. Hakeda, The Awakening of Faith, pp. 32-33. 

19 T 45.637b21-28. 

20 See T 32.576c and 578a; d. Hakeda, The Awakening of Faith, pp. 41 and 55. 
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All [defiled] modes of consciousness (i-ch'ieh hsin-shih chih hsiang) are 
manifestations of ignorance. Since the modes of ignorance (wu-ming chih 

hsiang) are not separate from the nature of enlightenment (chueh hsing), 
they can neither be destroyed nor not destroyed. It is like the water of a 
vast ocean: when it is stirred into waves by the wind, the motion of the 
water (shui hsiang) and the activity of the wind (feng ksiang) are not sep
arate from one another. Yet water is not mobile by nature. If the wind 
ceases, its motion will also cease, but the wet nature of the water will not 
thereby be annulled. In the same way, when the intrinsically pure mind 
of sentient beings is stirred into motion by the wind of ignorance, mind 
and ignorance, not having distinct characteristics of their own, are not 
separate from each other. Yet the mind is not mobile by nature. If ig
norance ceases, its continuation will also cease, but the wisdom nature of 
the mind will not thereby be annulled.21 

The image of the water and waves illustrates the process by which 
the absolute (U), the mind as such ness (hsin chen-ju), which is intrinsi
cally p\lre and enlightened, accords with conditions (sui-yuan) to give 
rise to phenomenal reality (shih), the mind subject to birth-and-death 
(hsin sheng-mieh)-a process that Fa-tsang refers to as "the harmonious 
interaction of the absolute and phenomenal without obstruction." In 
the version of the samadhi of oceanic reflection exemplified by the 
passage from the Wang-chin huan-yuan kuan, the mind is likened to 
water. In according with conditions, its originally tranquil surface be
comes disturbed by the "wind of ignorance." The resulting waves rep
resent discriminating thought, which breaks up the undifferentiated 
nature of reality, fragmenting it into a montage of seemingly discon
nected and unstable images in which the unitary nature of the whole 
can no longer be perceived. It is this distorted vision that is delusion. 
The function of religious practice must therefore be to quell the wind 
of ignorance so that the waves of discriminating thought can subside 
and the surface of the water can return to its originally tranquil na
ture, at which time it will be able to reflect reality truly. All the same, 
whether the mind is tranquil or disturbed, its reflective quality (i.e., 
intrinsic enlightenment) is never lost. 

Rather than focusing on the harmonious interrelation of the myr
iad images reflected on the surface of the ocean, as does the first ver
sion of the samadhi of oceanic reflection, this version emphasizes the 
reflective surface of the water. In other words, instead of focusing on 
the phenomenology of enlightenment, the second paradigm empha

21 T 32.576c9-16. I have based my translation on Fa-tsang's commentary to this pas
sage (T 44.260al4-b28) and Hirakawa Akira's annotated Japanese translation, Daijo 
kishin-ron, pp. 119-127. 

http:annulled.21
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sizes the noetic nature of the mind that makes enlightenment possi
ble. While the perspective of the second paradigm thus differs from 
the first, the two are nevertheless related. For it is only by bringing 
the mind back to its originally tranquil state by putting an end to dis
criminating thought that the mind can reflect phenomenal reality in 
an undistorted fashion. The second paradigm thus represents the on
tological basis of the first, just as in Hua-yen theory the unobstructed 
interrelation of all phenomena (shih-shih wu-ai) is made possible by 
the unobstructed interpenetration of the absolute and phenomenal 
(ii-shih wu-ai). Despite the intimate connection that thus obtains be
tween the two paradigms, Fa-tsang clearly subordinates the second to 
the first, as indicated by his ranking of the perfect teaching above that 
of the advanced Mahayana within his system of doctrinal classifica
tion. 

By way of summary, the content of the two paradigms can be sche
matized as follows: 

First Paradigm Second Paradigm 

Shih-shih wu-ai Li-shih wu-ai 

Mystical vision in which harmo Mind compared to ocean whose 

nious interrelation of all originally tranquil surface is 

things is seen as if reflected on stirred up into waves by the 

a vast ocean wind of ignorance 

Phenomenology of enlighten Ontological basis of reality 

ment 
Conditioned origination of the Nature origination 

dharmadhatu 
Perfect teaching Advanced teaching 

Hua-yen Siltra Awakening of Faith 
Tathagatagarbha 

THE SHIFT FROM SHIH-SHIH WU-AJ TO LI-SHIH WU-AJ 

For Fa-tsang, nature origination, understood in terms of ii-shih wu-ai, 
points to the dynamic functioning of the mind (ii) in the generation 
of the phenomenal realm (shih). All phenomena are thus manifesta
tions of the mind, and since this mind is intrinsically pure and im
mutable, the entire realm of phenomena is thereby validated. In this 
way ii-shih wu-ai provides the ontological structure in terms of which 
Fa-tsang articulates his vision of shih-shih wu-ai. Nevertheless, the sig
nificance of ii-shih wu-ai becomes eclipsed in his elaboration of the 
meaning of shih-shih wu-ai in the last chapter of the Treatise on the Five 
Teachings. 

THE PERFECT TEACHING 

In his study of Fa-tsang's metaphysics, Liu Ming-Wood has shown 
that there is a tension between hsing-ch'i and fa-chieh yiian-ch'i-or ii
shih wu-ai and shih-shih wu-ai-that is represented in Fa-tsang's 
thought by the presence of elements of the advanced teaching within 
the perfect teaching. Even though Fa-tsang tends to talk as if the ad
vanced teaching had been wholly transcended in the perfect, he can
not do so without also undermining its ontological base-for the per
fect teaching (shih-shih wu-ai) cannot be established independent of 
the advanced teaching (ii-shih wu-ai). Liu thus contends that there is 
an inherent instability in Fa-tsang's account of the perfect teaching. 
He also points out that the advanced teaching of the Mahayana plays 
a far greater role in Fa-tsang's thought than his classification of it as 
merely the third teaching within his fivefold scheme would suggest.22 

Although Ch'eng-kuan follows Fa-tsang in regarding shih-shih wu
ai as the supreme teaching of the Buddha, he nonetheless emphasizes 
ii-shih wu-ai over shih-shih wu-ai in his exposition of Hua-yen teach
ings. Whereas ii-shih wu-ai tends to vanish into shih-shih wu-ai in Fa
tsang's writings, Ch'eng-kuan focuses on the importance of ii-shih wu
ai in making shih-shih wu-ai possible, as the following passage dem
onstrates. 

The dharmadhatu of the nonobstruction of phenomena and phenom
ena constitutes the cardinal teaching of the [Hua-yen] Siltra . ... The rea
son that each phenomenon is different from every other phenomenon 
and yet is unobstructed by all other phenomena is that the absolute per
meates phenomena.... Because phenomena are formed on the basis of 
the absolute, the one and the many arise in dependence upon one an
other. ... It is only as a result of the nonobstruction of the phenomenal 
and the absolute that the nonobstruction of phenomena and phenomena 
is made possible.... 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 in one another without obstruction.23 

Tsung-mi's supplanting of the perfect teaching (i.e., shih-shih wu-ai) 
with that of the tathagatagarbha (i.e., ii-shih wu-ai) in 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. 
Ch'eng-kuan's commentary and subcommentary to the "new" trans

22 See Liu, "The Teachings of Fa-tsang," especially the concluding chapter. 

2' T 36.9a28-b7. 
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lation of the Hua-yen Sutra by Sik~fmanda had rendered obsolete Fa
tsang's commentary (T'an-hsuan chi) to the "old" translation by Bud
dhabhadra. The only work of Fa-tsang's that we can say for certain 
Tsung-mi studied was his commentary on the Awakening of Faith, 
which served as the basis on which Tsung-mi composed his own 
abridged commentary.24 Fa-tsang's commentary, however, is con
cerned with explicating the conditioned origination of the tathagata
garbha and has nothing to say about shih-shih wu-ai. 

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-ai that 
it had enjoyed in Fa-tsang's writings. But Tsung-mi also went much 
further than his teacher Ch'eng-kuan in subordinating shih-shih wu-ai 
to li-shih wu-ai, as witnessed most dramatically in his exclusion of the 
perfect teaching as a category from his p'an-chiao scheme. The dif
ference between Ch'eng-kuan and Tsung-mi in this regard can also 
be seen by comparing their comments on the last section of Tu-shun's 
Fa-chieh !man-men (Discernments of the dharmadhatu), that of the 
discernment of total pervasion and accommodation (chou-pien han
jung kuan). Ch'eng-kuan interprets the ten discernments enumerated 
in this section in terms of the ten profundities, which he characterizes 
as the paradigmatic expression of shih-shih wu-ai.25 Tsung-mi, by con
trast, merely observes that the ten discernments correspond to the 
ten profundities, which he does not even bother to list.26 Again, in his 
subcommentary to Ch'eng-kuan's Hsing yuan p'in shu,27 Tsung-mi 
only mentions, but does not discuss, the ten profundities, which 
Ch'eng-kuan had subjected to a detailed analysis in his commen
tary.28 

Not only does Tsung-mi give scant attention to the ten profundities 
in precisely those places where one would expect him to devote sus
tained discussion to them, he eschews the whole vocabulary of li and 
shih in terms of which Ch'eng-kuan had formulated his theory of the 
fourfold dharmadhatu. Where he does make reference to the four
fold dharmadhatu,29 he refers to a passage from Ch'eng-kuan's Hsing 
yuan p'in shu30 that emphasize:; the one true dharmadhatu (i-chen fa

24 Tsung-mi's commentary can be found in case 31, vol. 8, division 5, part 2 of the 
Dai Nippon kQtei daizokyii. 

25 T 45.683a3-11. 

26 T 45.692b4-5. 

27 HTC 7.399c. 

28 Hsing yilan p'in shu, HTC 7.246a-d. 

29 See Chu Hua-yen fa-chieh kuan-men, T 45.684b24-c1; TS 116d3-6; and Ta-sheng 


ch'i-hsin lun shu, 14b2-3. 

30 HTC 7.249cll-d2. 
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chieh) as the essential reality from which the fourfold dharmadhatu 

derives. 3J Most significantly for Tsung-mi, that passage identifies the 

one true dharmadhatu with the one mind (i-hsin) that wholly em

braces manifold existence (tsung-kai wan-yu). Tsung-mi identifies the 

one true dharmadhatu with the tathagatagarbha, the central doctrine 

of the teaching that he ranks highest in his classification system. As 

will be discussed in detail in the next chapter, it is also in terms of the 

one true dharmadhatu that he elaborates his discussion of nature 

origination in his subcommentary to Ch'eng-kuan's Hsing yuan p'in 

shu. 


THE TEACHING THAT REVEALS THE NATURE 

Within the doctrinal classification scheme that he outlines in his In
quiry into the Origin of Man, Tsung-mi 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 
sentient beings without exception have the intrinsically enlightened true 
mind. From [time] without beginning it is permanently abiding and im
maculate. It is shining, unobscured, clear and bright ever-present aware
ness. It is also called Buddha-nature, and it is also called tathagata
garbha. From time without beginning deluded thoughts cover it, and 
[sentient beings] by themselves are not aware of it. Because they only 
recognize their inferior qualities, they become indulgently attached, en
meshed in karma, and experience the suffering of birth-and-death. The 
Great Enlightened One took pity upon them and taught that everything 
without exception is empty. He further revealed that the purity of the 
numinous enlightened true mind is wholly identical with that of all Bud
dhas. 32 

Like Fa-tsang, Tsung-mi turns to the Hua-yen Sutra 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 phe
nomena. He quotes the following passage from the Hua-yen Sutra, 
one that was especially valued in the Ch'an tradition as it was believed 

'1 The phrase "t'ung wei i-chen fa-chieh," which Tsung-mi claims to be quoting from 
Ch'eng-kuan, does not occur in in Ch'eng-kuan's Hsing yilan p'in shu. Ch'eng-kuan 
does, however, use the phrase "!sung wei i-chen wu.-ai fa-chieh" in the beginning of his 
commentary on the 'Ju fa-chieh p'in" in his commentary on the Hua-yen Sidra (see T 
35.908aI6). 

.2 T 45.7IOall-I6. 
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to have contained the first words uttered by the Buddha after his 
enlightenment.53 

Oh sons of Buddha, there is no place where the wisdom of the Tathagata 
does not reach. Why? Because there is not a single sentient being that is 
not fully endowed with the wisdom of the Tathagata. It is only on ac
count of their deluded thinking, erroneous views, and attachments that 
they do not succeed in realizing it. When they become free from deluded 
thinking, the all-comprehending wisdom, the spontaneous wisdom, and 
the unobstructed 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 dharmadhatu and said, "How 
amazing! How amazing! How can it be that these sentient beings are 
fully endowed with the wisdom of the Tathagata and yet, being ignorant 
and confused, do not know it and do not see it? I must teach them the 
noble path, enabling 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 Bud
dhas."34 

According to Takasaki Jikido's reconstruction of the development 
of the tathagatagarbha doctrine, this passage served as a model for 
the Tathagatagarbha Siitra (Ju-lai-tsang ching), the first text to pro
pound the tathagatagarbha teaching explicitly.55 It occurs in the 
chapter of the Hua-yen Siitra that Buddhabhadra had translated as 
"Ju-Iai hsing-ch'i"36 and within the Hua-yen tradition was connected 
with the development of the theory of nature origination (hsing-ch'i). 
Its significance for Tsung-mi lay in the fact that it 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 de
filements that appear to obscure this wisdom are merely adventitious. 
Buddhist practice should thus be directed toward uncovering the 
original enlightenment that is the fundamental nature of all beings. 
Enlightenment is a matter of becoming aware of that which has al
ways been present from the very beginning. 

Tsung-mi's account of the teaching that reveals the nature in his 

33 See Miura and Sasaki, Zen Dust, p. 254. 

!14 T 1O.272c4-7 and 272c25-273a2. 

3, See A Study of the Ratnagotravibhiiga, pp. 35-36. 

36 According to Takasaki, this chapter seems to have originally circulated as an in


dependent scripture, *Tathiigatatotpattisambhava-nirdeia, which was translated into Chi
nese as the Ju-lai hsing-hsien ching (T no. 291) by Dharmarak~a in the late third century 
(see A Study of the Ratnagotravibhii.ga, p. 35). 
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Ch'an Preface adds that this teaching is exemplifed in those scriptures 
that expound the tathagatagarbha, such as the Hua-yen, Ghanavyiiha, 
Perfect Enlightenment, Siirangama, Srimiila, Tathiigatagarbha, Lotus, and 
Nirvar:w, as well as in treatises such as the Awakening of Faith, Buddha 
Nature (Fo-hsing), and Ratnagotravibhaga (Pao-hsing lun).37 

As both his quotation of the Hua-yen Siitra as canonical authority 
for the teaching that reveals the nature and his inclusion of it within 
his enumeration of scriptures that exemplify that teaching make 
clear, Tsung-mi regards the principal teaching of this scripture as the 
tathagatagarbha, not its vision of the unobstructed interrelation of all 
phenomena. He also includes the Hua-yen Siitra within the teaching 
that reveals the nature in the Ch'an Preface,38 although, as noted in 
the previous chapter, he makes the important qualification that only 
"one part" (i-Jen) of its teaching falls within this category. 

THE SCRIPTURE OF PERFECT ENLIGHTENMENT 

One of the scriptures that Tsung-mi lists among those exemplifying 
the teaching that reveals the nature is the Scripture of Perfect Enlight
enment. Despite his appropriation within the fold of Hua-yen patri
archs, Tsung-mi's primary exegetical activity was devoted to this text 
and not the Hua-yen Siitra. Tsung-mi's esteem for this work was a 
direct result of his personal experience: it was his encounter with this 
text that precipitated his initial enlightenment experience while still a 
novice monk under Tao-yiian's tutelage in Sui-chou. Given the fact 
that Tsung-mi revered this scripture above the Hua-yen Siitra and that 
he classified it under the teaching that reveals the nature, it should 
hardly be surprising that he would have been reluctant to posit the 
perfect teaching, identified exclusively with the Rua-yen Siitra, as a 
still higher category within his p'an-chiao. 

In a passage from his introduction to his commentary to the Scrip
ture of Perfect Enlightenment discussing how that scripture, within its 
brief compass, includes a wide variety of ideas, Tsung-mi comments 
that, within its single fascicle of only twenty-eight pages, the Scripture 
of Perfect Enlightenment fully embodies the ideas expressed in the ad
vanced and sudden teachings and the teaching traditions of empti
ness and the analysis of phenomenal appearances (k'ung-tsung and 
hsiang-tsung, i.e., the two subcategories in Fa-tsang's elementary 
Mahayana), as well as containing those ofthe Hinayana and perfect sep
arate teachings. 39 In his subcommentary to this passage. he explains 

37 T 48.405a24-26; K 132. 

38 T 48.407c7-12; K 185. 

39 TS 1IOc8-1 I. 


http:teachings.39
http:Ratnagotravibhii.ga
http:explicitly.55


168 DOCTRINAL CLASSIFICATION 

that, even though it contains the ideas of the Hinayana and perfect 
teachings, they are still not its cardinal principle (tsung).40 This pas
sage indicates that Tsung-mi regarded the Scripture of Perfect Enlig~t
enment as fully expressing the content of the advanced and sudden 
teachings and only partially that of the perfect teaching. Again, at the 
end of the section discussing the classification systems of previous 
scholars in his introduction to his commentary,41 Tsung-mi indicates 
how that scripture would be classified according to Fa-tsang's five cat
egories of teaching. 

1. 	 It is wholly included within, but only partially includes, the perfect 
teaching. Tsung-mi goes on to explain that the Scripture of Perfect En
lightenment cannot be said to include the entirety of the perfect teaching 
because it does not teach the unobstructed interpenetration and mutual 
determination of all things. It does, however, "directly reveal the es
sence of the one true dharmadhatu" (i-chen fa-chieh), which is included 
within the perfect teaching of the Hua-yen Sutra. 

2. 	It includes, but is not included within, the first two teachings within Fa
tsang's p'an-chiao, those of the Hinayana and elementary Mahayana, 
because it includes the two nairiitmya (i.e., the emptiness of both self and 
dharmas) whereas they do not include the tathagatagarbha. 

3. 	It both includes and is included within the advanced teaching of the 
Mahayana "because this scripture is also based on the tathagatagarbha." 
Tsung-mi adds that it is also referred to as "the Mahayana of the sud
den teaching." 

This passage is especially significant because it reveals precisely that 
aspect of the perfect teaching that the Scripture ofPerfect Enlightenment 
contains as well as that which it lacks: this scripture contains the Hua
yen Sutra's teaching of the one true dharmadhatu but not its teaching 
of interpenetration and mutual determination. To put it in terms that 
Tsung-mi does not use, the Scripture of Perfect Enlightenment contains 
the Hua-yen teaching of Ii-shih wu-ai but not that of shih-shih wu-ai. 

In addition to identifying the Scripture ofPerfect Enlightenment with 
the advanced teaching, Tsung-mi also identified this text with the 
sudden teaching, and his discussion of how it fits within that latter 
rubric further reveals the way in which he saw it as differing from 
the Hua-yen Sutra.42 In his subcommentary to the Scripture of Perfect 
Enlightenment,43 Tsung-mi distinguishes between the two types of sud
den teaching discussed in the previous chapter: hua-i-tun (the sudden 

40 TSC 234dl6-17. 

41 TS 116b5-12. 

42 cr. chapter 5. 

43 TSC 218b7-15. 
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teaching as a method of exposition) and chu-chi-tun (the sudden 
teaching expounded in response to beings of superior capacity). The 
first refers solely to the Hua-yen Sutra, which, "in accordance with the 
nature (ch'eng-hsing) , was suddenly taught (tun-shuo) at one time 
shih)" immediately after the Buddha had attained enlightenment (ch'u 
ch'engjo shih). The second type of sudden teaching refers to those 
scriptures-such as the Srfmiilii, Ghanavyuha, Vajrasamadhi, Tathagata
garbha, and Perfect Enlightenment-which, preached to ordinary beings 
of superior capacity who have not yet eliminated their defilements 
(shang-ken chu-tsu fan-nao fan-fu) , "reveal the one true enlightened na
ture" (hsien i-chen chUeh-hsing). 

Tsung-mi's account of the two types of sudden teaching in his sub
commentary to the Scripture of Perfect Enlightenment agrees with that 
found in his Ch'an Preface, and there is no need to repeat the conclu
sions reached in the last chapter. Here I would only like to call atten
tion to two of the terms Tsung-mi uses in his account: ch'eng-hsing, 
"in accordance with the nature," and chu-chi, "in response to the ca
pacity (of beings)." These terms recall a distinction made by Fa-tsang 
(see chapter 4), and the different use to which Tsung-mi puts them 
highlights from yet another angle the wide divergence between their 
respective evaluations of the Hua-yen Sutra. Fa-tsang had used the 
terms ch'eng-fa (equivalent in meaning to Tsung-mi's ch'eng-hsing)44 
and chu-chi to emphasize the qualitative distinction between the sep
arate and common teaching-the former being characterized as "the 
fundamental teaching in accord with the truth" and the latter as "the 
derivative teaching adapted to the capacity of beings."45 Tsung-mi 
not only treats the two as belonging to the same category but also 
reverses Fa-tsang's valuation by treating the teaching in response to 
the capacities of beings (chu-chi) as being superior to that in accor
dance with the nature/truth (ch'eng-hsinglfa). In contrast to Fa-tsang, 
who had used this distinction to clarify the difference between the 
separate and common teachings, Tsung-mi, like Chih-yen, saw the 
separate and common teachings as both belonging to the one vehi
cle.46 It is also worth noting that Tsung-mi regarded the content of 
the separate teaching of the one vehicle as consisting in nature origi
nation (hsing-ch'i) , and not the conditioned origination of the 
dharmadhatu ifa-chieh yuan-ch'i), and that of the common teaching as 
conditioned origination (yilan-ch'i)-another indication of how far his 
revision of Hua-yen thought diverged from Fa-tsang's. 

44 See Nakamura Hajime, Bukkyogo daijiten. I :730c. 

45 See chapter 4. 

46 Hsing yUan p'in shu-ch'ao. HTC 7.1 OOd 17. 
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Tsung-mi's discussion of the sudden teaching shows that its content 
is identical to that of the advanced teaching. His teaching that reveals 
the nature thus also includes that which Fa-tsang had listed, under a 
separate category, as the sudden teaching. His claim that the Scripture 
of Perfect Enlightenment contains part of what was taught in the Hua
yen Sutra, moreover, indicates that the teaching that reveals the na
ture also partially includes the perfect teaching. Finally, Tsung-mi re
garded that aspect of the perfect teaching-shih-shih wu-ai-that was 
not included 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 aspect was that which the previous tra
dition had claimed epitomized the most profound teaching of the 
Buddha, Tsung-mi's revalorization of Hua-yen teachings marks a 
radical shift in Hua-yen hermeneutics, a point that belies the claim of

Ii one authority on the dharmadhatu theory in the Hua-yen tradition 
~ : that "it is difficult to find any new development" in Tsung-mi's idea 

of the dharmadhatu.47 I: 
II' .7 See Oh, "A Study of Chinese Hua-yen Buddhism," p. 199; the same opinion is 

repeated in Oh, "Dharmadhatu," p. 86. 
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Chapter Seven 

A COSMOGONIC MAP FOR BUDDHIST PRACTICE 


TSUNG-MI'S supplanting of the perfect teaching by the teaching that 
reveals the nature can be correlated with his displacement of the J 

Hua-yen SiUra by the Awakening ofFaith. Not only does this shift signal 
a fundamental alteration in the valence of Hua-yen thought, it also 
points to the importance of Ch'an in determining the context within 
which Tsung-mi adapted Hua-yen metaphysics. As I shall argue in 
the next three chapters, Tsung-mi's revision of Hua-yen doctrine can 
be best understood as part of his attempt to articulate the ontological 
basis and philosophical rationale for Ch'an practice, and for this pur
pose the Awakening of Faith provided a far more suitable model than 
the Hua-yen Siitra. To lay the ground for this argument, the present 
chapter will give a detailed examination of Tsung-mi's appropriation 
of the Awakening of Faith by showing how he read out of this text a 
cosmogonic model from which he derived a systematic theory of the 
path (marga). It will trace the development of this theory from early 
works, such as his commentary and subcommentary to the Scripture 
of Peifect Enlightenment, to later works, such as his Ch'an Preface and 
Inquiry into the Origin of Man. Not only has this aspect of Tsung-mi's 
thought not been sufficiently explored before, it is also its very crux, 
being that from which all others can be seen as derived. As this and 
the next chapter will de,.monstrate, the cosmogonic model Tsung-mi 
constructed from the Awakening ofFaith provided the basis on which 
he established his system of doctrinal c1assification. 1 

THE FIVE STAGES OF PHENOMENAL EVOLUTION 

As has already been noted, Tsung-mi regarded the one true dhar
madhatu as being that aspect of the teaching of the Hua-yen Siitra 
contained 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 
Peifect Enlightenment, "Analyzing the Mysterious and Profound" lfen-

Portions of this chapter incorporate and adapt material from "What Happened to 
the Perfect Teaching?" and "Tsung-mi's Theory of Sudden Enlightenment Followed 
by Gradual Cultivation." 
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ch'i yu-shen), in which he outlines his understanding of the central 
content of the scripture in terms of five stages of phenomenal 
evolution2-a "cosmogony" based on the Awakening ofFaith. Not 
does Tsung-mi consider this cosmogonic process as fundamental to 
the message of the Scripture of Peifect Enlightenment, it is also one of 
the primary elements within the overall structure of his thought. He 
discusses it again in the second part of the third section of his intro
duction to his commentary to the Awakening of Faith-a context that 
emphasizes the crucial role that it played within his understanding of 
Buddhism, as it is one of the two places wherein his commentary di
verges in substance from that of Fa-tsang, on which it is based.;; This 
five-stage theory is a more primitive version of the process of phe
nomenal evolution described in the concluding sections of both his 
Inquiry into the Origin ofMan and Ch'anPreface. Its importance in 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. Nor is their form dictated by the 
conventions of a commentary format, whose set categories and frag
mentary nature discourage the innovative expression of systemati
cally developed thought. 

Tsung-mi's five-stage theory explains how the world of delusion 
and defilement, the world in terms of which unenlightened beings 
experience themselves, evolves out of a unitary ontological ground 
that is both intrinsically enlightened and pure. Beings' suffering in 
delusion is a function of the epistemological dualism out of which the 
world of their experience is constructed. Religious practice thus en
tails the recovery of a primordial state of perfection before the bifur
cation of consciousness into subject and object. While the terms in 
which Tsung-mi explains his theory are thoroughly Buddhist, his un
derlying cosmogonic model is one that has deep resonances with in
digenous Chinese models. Such models presume that the world is 
generated through a process by which an originally undifferentiated 
whole divides into a primordial polarity, through whose interaction 
the world of differentiated phenomena is then generated.4 

2 See TS 116cl6-117c4 and LS 526bI9-d6; for Tsung-mi's subcommentary, see 
TSC 264al6-267b5 and LSC 125al8-126d18. This section of this chapter is based 
primarily on Tsung-mi's account in TS and TSC. The corresponding sections in 
Ch'eng-kuan's introduction to his commentary and subcommentary to the H,JO.-yen 
Sfltra (T 35.514a4-517cl4 and T 36.70b20-86bI8) and his commentary to the Hsing 
yUan p'in (244al6-248dI4) discuss the four dharmadhatu and ten profundities-an
other instance of the difference between Tsung-mi and Ch'eng-kuan noted in the last 

See Yoshizu, Kegonz.en, p. 299. 
! See Yoshizu Yoshihide, "Shiimitsu no Daijo kishin ronshfl ni tsuite." 
• This theme has been most thoroughly explored by Norman Girardot in his Myth 

A COSMOGONIC MAP 

Although its content is different, Tsung-mi's theory has the same 
soteriological function in his thought that the twelve-link chain of 
conditioned origination (pratityasamutpiida; YUan-ch'i) had in early 
Buddhism. As Frank Reynolds has noted, the twelve-link chain rep
resents a "sarpsaric cosmogony."5 The cosmos in question, of course, 
is not the "objective" universe that exists independent of beings' per
ception of it. Nor is the creation a single act that takes place in the 
beginning of time. Rather, the "cosmos" is one that is continually gen
erated through beings' construction of it. As it functions in early 
Buddhist psychology, the twelve-link chain of conditioned origina
tion presents a coherent theory of the process of world construction 
by which beings ensnare themselves in self-reinforcing patterns of 
thought and behavior that keep them bound to the relentless wheel 
of birth-and-death.6 The twelve-link chain might thus be better char
acterized as a "psychocosmogony." 

Insofar as it offers an etiology of sarpsaric existence, the twelve-link 
chain correlates with the second noble truth, the origin of suffering 
(samudaya). As the structure of the four noble truths makes clear, the 
third noble truth, that of cessation (nirodha), is made possible by the 
second noble truth. It is because the process by which beings become 
bound in sarpsara is based on a complex pattern of conditioning that 
liberation is possible. That is, because the process by which this whole 
mass of suffering comes about is predicated on a series of conditions, 
it is possible to reverse the process by successively eliminating the 
conditions on which each link in the chain is predicated. Thus the 
Buddha's enlightenment is often described in terms of his successive 
reversal of each link in the twelvefold chain of conditioned origina
tion.7 

and Meaning in Early Taoism. See also chapter 3 ("Cosmogony") of Edward Schafer's 
Pacing the Void, pp. 21-33. 

5 See his "Multiple Cosmogonies," pp. 203-224. I am here using "cosmogony" in the 
sense of the original Greek terms from which the word is derived, namely, an account 
of the genesis of the cosmos. This usage is in keeping with the definition Charles Long 
gives in his entry on "Cosmogony" in vol. 4 of The Encyclopedia ofReligion: "Cosmogony 
thus has to do with myths, stories, or theories regarding the birth or creation of the 
universe as an order or the description of the original order of the universe" (p. 94). I " 
would accordingly distinguish a "cosmogony" from a "cosmology" in the following 
way: whereas the former has to do with an account of the origin of the universe, the 
latter has to do with a description of the structure of the universe. Buddhist cosmology 
thus refers to theories about the three realms of being or the six modes of existence 
and so forth. 

6 :For an interesting psychological interpretation of the twelve-link chain, see Rune 
Johansson, The Dynamic Psychology ofEarly Buddhism. 

7 For a discussion of early accounts of the Buddha's enlightenment, see L. Schmit

http:Kegonz.en
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It is in these terms, for instance, that Asvagho!ja describes the Bud
dha's enlightenment in the Buddhacarita.8 Having seen the coming 
into existence and passing away of all beings and realized the full 
scale of the suffering entailed by the unremitting cycle of birth and 
death in which all beings are trapped, the Buddha reflects on the 
necessary condition on which old age and death (jara-maratta) de
pend. Realizing that old age and death depend on birth (jati) , the 
Buddha then reflects on the necessary condition on which birth de
pends. Realizing that birth depends on becoming (bhava), the Bud
dha then reflects on the necessary condition on which becoming de
pends. The Buddha continues in this fashion, moving backward from 
becoming to grasping (upadiina) , craving (tr,stta) , sensation (veciana) , 
contact (sparsa), the six sense modalities (~at;liiyatana), name and form 
(namariipa), consciousness (v~'iiana), constructions (sa1f/Skara) , all the 
way back to ignorance (avidya) as the final condition on which this 
whole mass of suffering depends.9 Having thus derived the twelve
fold chain of conditioned origination, the Buddha then formulates 
the chain in its forward direction, beginning with ignorance and end
ing with old age and death. "When it is thus scorched by death's an
guish great pain arises; such verily is the origin of this great trunk of 
pain."lo 

Having thus discerned the process by which this whole mass of suf
fering originates, the Buddha then realizes that the entire process can 
be brought to an end if each of the links of which it is constituted is 
successively stopped. Thus reflecting that old age and death may be 
brought to an end if birth is stopped, and that birth may be brought 

hausen, "On Some Aspects of Descriptions or Theories of 'Liberating Insight' and 'En
lightenment' in Early Buddhism." 

8 In the following account, I have drawn on the translation by E. B. Cowell reprinted 
in Buddhist Mahayana Texts. Cowell's translation was based on a corrupt and relatively 
late Nepalese text. A subsequent translation, based on an earlier and more reliable 
text, was made by E. H. Johnston in The Buddhacarita, or Acts of the Buddha. Although 
Johnston's translation is to be preferred, I have followed Cowell's translation for the 
purely expedient reason that its account corresponds more closely to the twelve-link 
chain. I am here concerned with the general pattern illustrated in the account of the 
Buddha's enlightenment and not witli textual questions concerning the Buddhacarita. 
For an example of the Buddha's enlightenment described in terms of the twelve-link 
chain of conditioned origination in the Pali Canon, see Sa1.'yutta-nikaya 2.103, translated 
by Caroline Rhys Davids in The Book of the Kindred Sayings, part 2, pp, 72-73. 

9 In Johnston's translation, the Buddha originally traces the chain back to conscious
ness (vijnana), leaving out constructions (sa!1lSkara) and ignorance (avidya) (see p. 2 Il 
in the reprint edition). The Chinese translation by Dharmak~ema also omits these two 
terms (see Fo-so-hsing tsan ching, T 4.27c26-29). 

10 Cowell, BuddistMahayana Texts, pp. 153-154; this verse is missing from both John-

ston's and Dharmak~ema's texts. 
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to an end if becoming is stopped, and so forth, the Buddha moves 
back through the chain until he realizes that once ignorance has been 
brought to an end, the constructions will no longer have any power. 
Thus ignorance is declared to be the root of this great mass of suffer
ing; therefore it is to be stopped by those who seek liberation. II 

The twelve-link chain could thus be taken as a map for Buddhist 
practice, and the process of conditioned origination accordingly was oJ 

bidirectional: it could either move with the flow of sarpsara (anuloma; 
shun) or move against the flow of sarpsara (pratiloma; ni), either fur
ther enmeshing one in bondage or advancing one toward liberation. 
The important point to note is the reciprocality that obtains between 
the two directions. It is because pratiloma reverses anuloma that the 
twelve-link chain of conditioned origination provides a map for lib
eration. 

Tsung-mi's five-stage cosmogony stands on the same premise as the 
twelve-link chain of conditioned origination: that it is only through" 
insight into the complex process of conditioning by which beings be
come ever more deeply bound in self-reinforcing patterns of thought 
and behavior that they can begin to deconstruct the process, thereby 
freeing themselves from bondage. Again, it is the reciprocality of the 
two directions in the process that enables the five stages in the process 
of phenomenal evolution to provide a map for Tsung-mi's explana
tion of the nature and course of Buddhist practice. His theory of sud
den enlightenment followed by gradual cultivation, for instance, is 
derived from the cosmogony he reads out of the Awakening ofFaith. 

In both his discussion of this theory of phenomenal evolution in 
his commentary and subcommentary to the Scripture ofPerfect Enlight
enment, and his commentary to the Awakening of Faith, Tsung-mi 
elucidates the fundamental basis of this process by linking it to Ch'eng
kuan's description of the one true dharmadhatu. This is a particu
larly significant hermeneutical move that indicates a marked shift in 
the principal valence of Hua-yen thought. The fourfold dharma
dhatu theory was the primary framework within which Ch'eng-kuan 
interpreted Hua-yen thought and represented his main contribution 
to the development of Hua-yen hermeneutics. It established the su
premacy of the perfect teaching of the Hua-yen Sittra in terms of the 
interrelation of all phenomena (shih-shih wu-ai). Tsung-mi's recasting 
of the significance of the dharmadhatu in terms of the Awakening of 
Fr.,ith not only pushes Hua-yen thought toward a much more explic
itly ontological position but also makes room for traditional Chinese 
cosmological preoccupations within the field of Buddhist discourse. 

11 See ibid., pp. 151-154; cf. Johnston, The Buddhacarita, pp. 209-213; T 4.27c-28a. 
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At the same time, his bending of Ch'eng-kuan's statements on the 
dharmadhatu to a different purpose both legitimates his reinterpre
tation and disguises its extent. 

The First Stage: The One Mind 

The first stage corresponds to the one mind, which, as the ultimate 
source (pen-yuan) of all pure and impure dharmas, constitutes the 
first principle in Tsung-mi's cosmogonic scheme. Tsung-mi identifies 
the one mind of the Awakening of Faith with the wondrous mind of 

j perfect enlightenment (yuan-chileh miao-hsin) of the Scripture of Perfect 
Enlightenment and the one true dharmadhatu of the Hua-yen Sillm
all of which are thus synonymous with one another, as well as serving 
as different expressions for the tathagatagarbha. In his commentary 
to the Awakening of Faith, Tsung-mi writes: "Even though there are 
four types of dharmadhatu within the Hua-yen, [Ch'eng-kuan's] com
mentary on that scripture says, 'In all there is just one true dharma
dhatu_ It wholly embraces manifold existence and is identical with the 
one mind.' "12 This quotation from Ch'eng-kuan allows Tsung-mi to 
set aside the four types of dharmadhatu in favor of the one true 
dharmadhatu. It also enables him to equate the one true dharma
dhatu with the mind of sentient beings in the Awakening ofFaith, quot
ing the passage from that text that states: "'Dharma' means the mind 
of sentient beings. That mind embraces all mundane and supermun
dane dharmas."13 

The one mind here is equivalent to the tathagatagarbha as the basis 
for both sarpsara and nirvaI).a.14 Even though it is the ultimate source 
of all pure and impure dharmas, the one mind itself transcends all 
such dualities. 15 As will be seen in the next section, the one mind is 
the underlying nature (hsing) from which all conditioned phenomena 
(hsiang) arise (ch'i). It is thus the ontological ground on which condi
tioned origination (yuan-ch'i) takes place. Conditioned origination, 
moreover, is twofold. The impure or mundane dharmas are those 

12 14b3; the identical passage occurs in'TS 116d3-4; see also Chu Hua-yen fa-chieh 
kuan·men, T 45.684b24-c1. For a discussion of the quotation from Ch'eng.kuan, see 
chapter 6, n. 29. 

13 TSC 264b6-7; cr. LSC 125b8-9. The quotation from the Awakening ofFaith comes 
from T 32.575c21-22; cr. Hakeda, The Awakening of Faith, p. 28; Hirakawa, Daijo 
kisltin-ron, p. 56. 

14 Cf. Srimalii Siltra, T 12.222b4 and b 17-20 (Alex and Hideko Wayman, The Lion's 
Roar of Queen Srimala, pp. 104, 105); Awakening of Faith, T 32.576b7 (Hakeda, The 
Awakening of Faith, p. 36; Hirakawa, Daijo kisltin-ron, p. 95). 

15 TSC 264bI1-12. 
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produced through the process of phenomenal evolution, and the 
pure or supermundane dharmas are those arrived at through the 
process of religious cultivation, by which one reverses the flow of 
sarpsara and returns to the original source. 16 Enlightenment is thus 
the process by which one returns to the original source, and the oneJ 
mind is both that into which one has insight and the ontological 
ground that makes such insight possible. 

The Second Stage: The Two Aspects of the One Mind 

The second stage in Tsung-mi's cosmogony corresponds to the two 
aspects of the one mind described in the Awakening of Faith. The first 
is the mind as suchness (hsin chen-ju men), which the text defines as . I 

that which neither is born nor dies. The second is the mind subject 
to birth-and-death (hsin sheng-mieh men), which refers to the alaya
vijflana, in which the tathagatagarbha and that which is subject to 
birth-and-death are interfused. Fa-tsang had referred to the first as 
the unchanging (pu-pien) aspect of the one mind and the second as its 
conditioned (sui-yuan) aspect. The two together totally comprehend 
all dharmas. 17 

In his commentary to the Awakening of Faith, Tsung-mi quotes 
Ch'eng-kuan's statement in regard to the dharmadhatu to character
ize the mind as suchness: "Its essence transcends being and nonbe
ing; its defining characteristic is that it neither is born nor dies. Since 
none can probe its beginning or end, how could its center or periph
ery be perceived?"18 He then quotes Ch'eng-kuan's statement-HOne 
who understands it is greatly enlightened; one who is deluded about 
it transmigrates without cease"-to characterize the mind subject to 
birth-and-death, 19 which, as the third stage in the process of phenom
enal evolution makes clear, has both an enlightened and unenlight
ened aspect. 

Tsung-mi's explanation of the second stage of phenomenal evolu
tion in his commentary to the Scripture of Perfect Enlightenment largely 
consists of quotations from the Awakening of Faith, with his subcom

~ mentary frequently supplying the accompanying commentary by Fa
tsang. Tsung-mi begins with the following quotation from the Awak
ening of Faith: 

16 TSC 264a17-bl. 

17 T 32.576a6-7; quoted in TSC 264c7-8 and LSC 125b14. Cf. Hakeda, The Awak

ening of Faith, p. 31; Hirakawa, Daijo kishin-ron, p. 69. 


18 14b3--4, quoting Hsing-Yiian p'in shu, HTC 7.249c13-14. 

19 14b4, quoting Hsing-yiian p'in shu, HTC 7.249c15. 


:1 ,II! 
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The mind as suchness is the one dharmadhatu. It is characterized as all
embracing and is the essence of the teachings. What is called the nature 
of the mind neither is born nor dies. It is only on the basis of deluded 
thinking (wang-nien) that all of the dharmas come to be differentiated. If 
one frees oneself from deluded thoughts (li wang-nien), then there are 
no longer any phenomenal appearances of external objects (wu i-ch'ieh 

ching-chieh chih hsiang).20 

Tsung-mi's subcommentary goes on to quote the rest of this passage, 
which says that since the nature of the mind is ineffable and incon
ceivable, "all locutions (yen-shuo) are provisional designations (chia
ming), lack reality (wu-shih), and are merely used in accordance with 
deluded thinking (wang-nien)."21 The text concludes by stating that 
the term "such ness" (chen-ju) does not designate anything at all but is 
only a device used to put an end to discursive discourse (yen-shuo chih 

chi yin yen ch'ien yen). 22 

The second aspect of the one mind, the mind subject to birth-and
death, exists "on the basis of the tathagatagarbha."2~ The Awakening 
of Faith identifies this aspect of the one mind with the alayavijiiana, 
which it defines as "the interfusion of that which is not subject to 
birth-and-death [i.e., the mind as such ness] and that which is subject 
to birth-and-death in such a way that they are neither one nor differ
ent."24 

In his subcommentary to the Scripture of Perfect Enlightenment, 
Tsung-mi cites Fa-tsang's commentary, which adapts the Awakening of 
Faith's famous metaphor of wind and waves to explain the relation
ship between the a.layavijiiana and the tathagatagarbha. 

The mind not subject to birth-and-death is stirred by the wind of igno
rance to give rise to birth-and-death. Therefore [the text] says that the 
mind subject to birth-and-death is based on the mind not subject to 
birth-and-death. Still, even though there are these two [aspects of the 
one] mind, there are not two [separate] essences. It is only in terms of 
these two aspects [of the one mind] that [the text] is able to explain the 
dependence of phenomenal appearances. It is just like [the case of] un
moving water that is blown by the wind to become moving, water. Even 

20 T 32.576a8-10; quoted in TS 116d6-9 and LSC 125bl6-18. Cf. Hakeda, The 
Awakening of Faith, pp. 32-33; Hirakawa, Daijo kishin-ron, pp. 71-72. 

21 T 32.576alO-I4; quoted in TSC 264blO-13. 
22 T 32.576aI3-14; cf. Hakeda. The Awakening of Faith, p. 33; Hirakawa. Daijo kishin

ron. p. 72. 
23 T 32.576b8; quoted in TS 116dlO and LSC 125cl-2. 
24 T 32.576b8-9; quoted in TS 116dlO-II and LSC 125c2-3. Cf. Hakeda. The Awak

ening ofFaith. p. 36; Hirakawa. Daij{J kishin-ron. p. 95. 
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though stillness and motion are different. the essence of the water is one. 
... The intrinsically pure mind is called the tathagatagarbha. It is stirred 
by the wind of ignorance to give rise to birth-and-death.25 

The relationship between these two aspects of the one mind, which 
are neither one nor different, traces back to a paradox at the core of , 
the tathagatagarbha doctrine: the tathagatagarbha is at once intrin- I 

sically pure and identical with the dharmakaya and yet appears to be 
defiled. The two aspects of the one mind thus seem to be a matter of 
perspective, and their difference can be seen as corresponding to the 
point of view of ultimate and conventional truth. The tathagata
garbha as seen from the enlightened perspective of a Buddha is per
fectly pure and undefiled. It is only due to the deluded thinking of 
unenlightened beings that it appears to be otherwise. 

The relationship between these two aspects of the one mind brings 
into focus the central philosophical problem for the tathagatagarbha 
tradition: the origin of ignorance. 26 If the mind is intrinsically en
lightened, how can it become deluded? The problem arises because 
it is the consistent position of tathagatagarbha theory that ignorance 
is only adventitious.27 The problem is even more acute for the Awak
ening of Faith, which develops its doctrine of the one mind as a mo
nistic ontology. The Awakening of Faith's metaphor of the wind and 
waves is an unsatisfactory resolution of the problem insofar as the j 

com parison of the wind to ignorance posits a separate origin for ig
norance. If ignorance had a separate origin, it would thus have its 
own autonomous ontological status placing it on an equal footing 
with enlightenment. The resulting dualistic ontology would under
mine the axial premise of the tathagatagarbha tradition that enlight
enment is universally accessible to all beings. 

In so identifying the alayavijiiana with the tathagatagarbha, the 
Awakening of Faith stands in the tradition of the Laitkavatara-sutra.28 

This identification grounds the process of conditioned origination 
(yiian-ch'i) on an intrinsically pure ontological foundation. This 
means that the defilements that appear to obscure the intrinsically J J 

enlightened mind of such ness are merely the manifestation of that 
mind as it accords with conditions and have no independent basis of 

25 T 44.254b25-c3; quoted in TSC 265a6-11. 

26 See my "The Problem of Theodicy in the Awakening ofFaith." 

27 The passage often cited as the locus classicus of this idea occurs in Anguttara-niktiya 


1.10: "This mind. monks, is luminous, but it is defiled by taints that come from with
out; that mind, monks. is luminous, but it is cleansed of taints that come from without" 
(Woodward, The Book ofGradual Sayings, 1:8). 

Z8 For one of the many instances that could be cited, see T 16.556b29-cl: "The 
alayavijiiana is called the tathagatagarbha." 
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their own. The relationship between the tathagatagarbha and alaya
vijnana is thus the basis on which the Hua-yen tradition establishes 
its theory of nature origination (hsing-ch'i) and is the central issue in 
terms of which it distinguishes its type of Yogacara from that of Fa

hsiang. 

The Third Stage: The Two Modes of the Alayavijnana 

The third stage of phenomenal evolution is concerned with the dy
namic ambivalence of the alayavijnana. This consciousness has two 29
modes, which embrace (she) and give rise to (sheng) all dharmas. The 
first is enlightened (chiieh) , and the second is unenlightened (pu
chueh). It is in terms of these two modes that Tsung-mi explains con
ditioned origination. Fa-tsang's commentary points out that the 
unenlightened mode gives rise to impure dharmas and the enlight
ened mode gives rise to pure dharmas.3o Tsung-mi quotes the Awak

ening of Faith: 

"Enlightened" means that the essence of the mind (hsin-t'i) is free from 
thoughts (li-nien). The characteristic of being free from thoughts is like 
the realm of empty space in that there is nowhere it does not pervade. 
As the single characteristic of the dharmadhatu, it is the undifferen
tiated dharmakaya of the Tathagata. Since it is based on the dharma
kaya, when it is spoken of it is referred to as "intrinsic enlightenment."31 

The Awakening of Faith goes on to distinguish intrinsic enlighten
ment (pen-chUeh) from experiential enlightenment (shih-chiieh). Expe
riential enlightenment, moreover, is contrasted with unenlighten
ment (pu-chueh). In fact, the text states that experiential 
enlightenment can only be spoken of in the context of unenlighten
ment. Experiential enlightenment constitutes the process by which 
one awakens to the ultimate source of the mind (chueh hsin-yUan). In
trinsic enlightenment is at once the ontological ground that makes 
experiential enlightenment possible as well as that which experiential 
enlightenment realizes.32 

• 

Under the heading of the unenlightened mode of the alayavijnana, 
Tsung-mi quotes the following sequence of passages from the Awak
ening of Faith, interspersed with bits of Fa-tsang's commentary. 

29 T 32.576bIO; quoted in TSC 265c8-9. 
!lO T 44.256b4-7; quoted in TSC 265c8-IO. 
~1 T 32.567bIl-14; quoted in TS 116d13-14 and LSC 125c5-7. Cf. Hakeda. The 

Awakening ofFaith, p. 37; Hirakawa, Daijo kishin-ron, p. 102. 
,. T 32.567bll-<:4; partially quoted in TSC 265dl-5. 
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Because of not truly knowing the oneness of the dharma of such ness, 

the unenlightened mind arises, and thoughts come into being.53 


Fa-tsang's commentary points out that this unenlightened mind re
fers to "primordial unenlightenment" (ken-pen pu-chiieh). Thoughts 
(nien) refer to the three subtle and six coarse phenomenal appear
ances of mind described in the fourth and fifth stages of the process 
of phenomenal evolution, which collectively represent "evolved 
unenlightenment" (chih-mo pu-chiieh). Primordial unenlightenment is 
the "root" (pen) or "essence" (t'i) of evolved unenlightenment, which 
represents its "branches" (mo) or "phenomenal appearances" 
(hsiang).34 

Since thoughts lack any [distinguishing] characteristic of their own, they 

are not separate fTOm intrinsic enlightenment.55 


Fa-tsang's commentary underscores the point that this passage means 
that thoughts have no separate essence of their own.36 The Awakening 
of Faith continues: 

It is like a man who has gone astray (mi). His confusion (mi) is based on 

his sense of his sense of direction. Apart from his sense of direction, 

there is no confusion (mz). The case of sentient beings is also like this. 

Their delusion (mi) is based on intrinsic enlightenment. Apart from the 

nature of enlightenment, there is no unenlightenment.57 


Tsung-mi notes that Fa-tsang's commentary thus says that ignorance 
has no essence of its own.38 The text adds that it is only in the context 
of unenlightenment that the term "enlightenment" has any meaning. 
"Apart from the mind that is unenlightened, there is no real enlight
enment with a [distinguishing] characteristic of its own that can be set 
forth."39 

The Fourth Stage: The Three Subtle Phenomenal Appearances 

The fourth stage consists of the three subtle phenomenal appear
ances (san hsi hsiang) enumerated in the Awakening of Faith--namely, 
activation (yeh) or the activity of ignorance (wu-ming yeh), the perce iv- J 

33 T 32.577aI-2; quoted in TSC 265d17-266al and LSC 125c9-10. Cf. Hakeda, The 
Awakening of Faith, p. 43; Hirakawa, Daijo kishin-ron, p. 139. 

M T 44.262a9-23; partially quoted in TSC 265d18. 
55 T 32.577a2; quoted in TSC 266al-2. 
SQ T 44.262a22; quoted in TSC 266a2. 
S7 T 32.577a2-4; quoted in TSC 266a2-3. 
58 TSC 266a3-4. 
'9 T 32.577a4-6; quoted in TSC 266a4-5. 
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ing subject (neng-chien), and the perceived object (ching-chieh). The ac
tivity of ignorance refers to the first subtle movement of thought. 
Based on the unenlightened mode of the alayavijiUina, thought stirs 
the originally tranquil consciousness, which then manifests itself in 
terms of subject (neng-chien) and object (ching-chieh).40 Tsung-mi goes 
on to correlate the three subtle phenomenal appearances with the 
Ch'eng wei-shih tun's explanation of the transformation (pien; 
paritttima) of consciousness: the first phenomenal appearance corre
sponds to the self-essence (tzu-t'i) of the alayavijnana; the second to 
its subjective mode (chien-fen; darsanabhtiga); and the third to its ob
jective mode (hsiang-fen; nimittabhtiga).41 Tsung-mi then criticizes Fa
hsiang, for which the Ch'eng wei-shih lun is authoritative, for its failure 
to realize that the alayavijnana is based on suchness.42 

The Fifth Stage: The Six Coarse Phenomenal Appearances 

The fifth stage in the process of phenomenal evolution is comprised 
of the six coarse phenomenal appearances (liu ts'u hsiang) enumer
ated in the Awakening of Faith-namely, discrimination (chih), contin
uation (hsiang-hsii), attachment (chih-ch'ii), conceptual elaboration (chi
ming-tzu), generating karma (ch'i-yeh) , and the suffering of karmic 
bondage (yeh-hsi-ku). This final stage in the process of phenomenal 
evolution describes how the epistemological dualism that emerged in 
the previous stage leads to attachment to objects ifa-chih; dharma
graha) and self (wo-chih; atmagraha), which in turn create patterns of 
association and behavior whose inevitable consequence "entails the 
ensuance of existentiality."43 

The Awakening of Faith defines these six phenomenal appearances 
as follows: 

1. 	 The phenomenal appearance of discrimination: Based on its perception 
of objects, the mind thus gives rise to discrimination of likes and dis
likes. 

2. 	 The phenomenal appearance of continuation: Based on such discrimi
nations, awareness of pleasure lind pain is produced, and the mind thus 

4°T 32.577a7-12; quoted in TS 117al-4 and LSC 125cl4-<l1. Cf. Hakeda, The 
Awakening ofFaith , p. 44; Hirakawa, Daijo kishin-ron, p. 142. 

11 TS 117a~; for an explanation of these terms, see Ch'eng wei-shih lun, l' 31.1Oaff. 
42 TS 117a9ff. 
43 To borrow the concluding catena ofJames Joyce's parody of the twelve-link chain 

of conditioned origination: "In the ignorance that implies impression that knits knowl
edge that finds the nameform that whets the wits that convey contacts that sweeten 
sensation that drives desire that bitches birth that entails the ensuance of existentiality" 
(Finnegans Wake, p. 18). 
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gives rise to thoughts in association with [such awareness], and [they con
tinue] without cease. 

3. 	The phenomenal appearance of attachment: Based on the continuation 
[of such thoughts], one objectifies perceptual objects, fixating on their 
pleasurefulness or painfulness, and the mind thus gives rise to attach
ment. 

4. 	The phenomenal appearance of conceptual elaboration: Based on such 
deluded attachments, one thus distinguishes among them in terms of 
provisional concepts. 

5. 	The phenomenal appearance of generating karma: Based on such con
ceptual elaboration, one categorizes [one's experience], forming an at
tachment to it, and thus commits various actions (yeh; karma). 

6. 	The phenomenal appearance of the suffering of karmic bondage: 
Based on one's actions (yeh; karma), one experiences the consequences 
and is thus not free. 14 

The text concludes: "Therefore know that ignorance is able to pro
duce all impure dharmas because all impure dharmas are nothing 
but the phenomenal appearances of unenlightenment."45 

The five-stage process of phenomenal evolution can be repre
sented diagrammatically as shown on the next page: 

Tsung-mi's account of the five stages of phenomenal evolution also 
links the various stages with different teachings in a way that antici
pates the p'an-chiao scheme he develops in the Inquiry into the Origin 
of Man. Since the five stages represent a cosmogony that serves as a 
blueprint for the course of Buddhist practice, the p'an-chiao corre
spondences suggest the essentially soteriological focus behind Tsung
mi's arrangement of the teachings. 

Tsung-mi correlates the first three stages of phenomenal evolution 
with the sudden and advanced teachings, both of which are contained 
in the Scripture of Perfect Enlightenment and the Awakening of Faith. 46 

The fourth stage corresponds to the Fa-hsiang interpretation of 
Yogacara; as seen above, the three subtle phenomenal appearances cor
respond to the three divisions lfen; bhaga) of the alayavijnana de
scribed in the Ch'eng wei-shih lun.47 The first two of the six coarse 
phenomenal appearances-those of discrimination and continua

44 T 32.577al3-20; quoted in TS 117bll-18 and LSC 125dl-12. Cf. Hakeda, The 
Awakening ofFaith, pp. 44--45; Hirakawa, Daijo ki~hin-Ton, p. 142. 

45 T 32.577a20-21; quoted in TSC 267al4-16. 

16 LSC 126al3-16. It is worth noting that Tsung-mi here names the Lotus and NiT
va~ siitras to represent the advanced teaching and the Hua-yen and ,~rimala siitras to 
represent the sudden teaching-another example of how he sees the highest teaching 
as containing both a sudden and a gradual aspect. See also Ch'i-h..in lun shu, 14b4-6. 

17 See LSC 126a4-13 and TS 117a5. 
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DIAGRAM OF THE PROCESS OF PHENOMENAL EVOLUTION 

(l) Ultimate Source: ONE MIND 

(2) Two Aspects: MIND AS SUCHNESS MIND SUBJECT TO BIRTH-AND-DEATH 

(1Uayavijnana) 

ENLIGIiTENED UNENLIGHTENED 
(3) Two Modes: I 

(a) Activation 
(4) Three Subtle Phenomenal (b) Perceiving Subject 

Appearances: (e) Perceived Object 

I 
(a) Discrimination 

(5) Six Coarse Phenomenal (b) Continuation 

Appearances: 
 (e) Anachment 

(d) Conceptual Elaboration 

(e) Generating Karma 

(f) Suffering of KllITIlic Bondage 

tion--constitute dharmagraha, attachment to dharmas, and as such are 
refuted by the Mahayana teaching of the emptiness of all dharmas. 
The third and fourth coarse phenomenal appearances--those of at
tachment and conceptual elaboration--constitute atmagraha, attach
ment to self, and as such are overcome by the Hinayana teaching of 
no-self (aniitman).48 The last two coarse phenomenal appearances-
those of generating karma and the suffering of karmic bondage
correlate to the teaching of men and gods, which expounds the sim
ple teaching of karma whereby beings can gain knowledge of the kar
mic effects of their actions and so be led to perform those kinds of 
actions that will ensure a good birth as a human or god.49 

Such correspondences reveal how different teachings serve to 
overcome different stages in the process of phenomenal evolution, 

48 See Ch'j-hsin lun Jhu, l4bll-12, where Tsung-mi abridges the thirteen different 
items comprising his five-stage scheme into eight stages: (I) the one mind that consti
tutes the ultimate basis, (2) unenlightenment that forms the phenomenal appearance 
of activation, (3) the phenomenal appearance of the perceiving subject, (4) the phe
nomenal appearance of the perceived object, (5) attachment to dharmas (which in
cludes the phenomenal appearances of discrimination and continuation), (6) attach
ment to self (which includes the phenomenal appearances of attachment and 
conceptual elaboration), (7) generating karma, and (8) experiencing suffering. See also 
TS 117b 18-c1. 

49 See LSC 125dl8-126al and TS 117cl. 
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suggesting how they can be arranged in a hierarchical fashion that 
reverses the course of phenomenal evolution and so recapitulates the 
course of progress along the path of enlightenment. By beginning 
with the most superficial teaching and progressing to the most pro
found, one can gradually advance from the outermost effects (hsiang) 
of the phenomenal evolution of the one mind-its "branches" (mo) in 
Tsung-mi's metaphor-back to its underlying nature (hsing)-its 
"root" (pen). By providing a map of Buddhist practice, Tsung-mi's 
five-stage cosmogony also serves as the template by which he orga
nizes the teachings. The thrust of Tsung-mi's p'an-chiao is thus thor
oughly soteriological. His classification of the teachings is a theory of 
the path (marga). " ." 

Tsung-mi's soteriological concerns in emphasizing the cosmogonic 
meaning of the Awakening ofFaith also reveal how his understanding 
of the significance of that text differs from Fa-tsang's. For Fa-tsang 
the Awakening ofFaith was important because its teaching of the inter- / 
relation of the absolute and phenomenal (Ii-shih wu-ai) provided the 
theoretical basis on which he elaborated the interpenetration (hsiang
ju) and mutual determination (hsiang-chi) of all phenomena embod
ied in the perfect teaching. His interest was primarily metaphysical. 
Tsung-mi's was more "practical."50 For Tsung-mi the Awakening of 
Faith's teaching of the interrelationship of the absolute and phenom
enal was important because its teaching of how the mind of suchness 
accorded with conditions provided an ontological basis for Buddhist 
practice. 

NATURE ORIGINATION AND CONDITIONED ORIGINATION 

Tsung-mi's adoption of the one true dharmadhatu as the first prin
ciple in a five-stage cosmogonic scheme was already suggested by 
Ch'eng-kuan's opening words in the preface to his Hsing yilan p'in 
shu: "How great the true dhatu (ta-tsai chen-chieh)! The myriad dhar
mas owe their inception to it (wanJa tzu-shih)." This proclamation, as 
Tsung-mi points out in his subcommentary, derives from the com
ments on the first hexagram, ch'ien (the creative), in the Classic of 
Change (l ching) ("Ta-tsai ch'ien-yilan. Wan-wu tzu-shih.").51 Whatever 
the underlying intent behind Ch'eng-kuan's allusion,52 Tsung-mi 

50 As I trust should be obvious in context; by "practical" I mean "practice-oriented" 
(jissen-tekl). 

51 See Z. D. Sung, The Text of the Yi King, p. 3. 
52 Ch'eng-kuan often claimed to borrow the words from the classics without thereby 

also adopting their meaning; see, for example, T 36.2b9. 
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took its implications seriously, and it is in his discussion of these 
words that he provides his fullest account of nature origination. 

After elucidating the allusion, Tsung-mi defines the "true dhatu" 
as the "dharmadhatu of such ness" (chen-ju fa-chieh). He goes on to 
say: "Although the varieties of dharmadhatu are of many types, when 
its overall character is disclosed, there is just the one true dharma
dhatu, the pure mind that is the source of Buddhas and sentient be
ings."53 The true dhatu refers to the nature of the essence (t'i-hsing) 
of the mind of the one dharmadhatu (i fa-chieh h5in), whereas the 
myriad dharmas that owe their inception to it refer to the phenome
nal appearance of its essence (t'i-hsiang).54 Tsung-mi continues: 
"There is not a single dharma that is not a manifestation of the orig
inal mind. Nor is there a single dharma that does not conditionally 
arise from the true dhatu."55 

Tsung-mi then invokes the authority of Wen-ch'ao (active first half 
of the eighth century) to distinguish between two modes of causality 
according to which "the mind of the one dharmadhatu brings all 
dharmas to completion."56 The first of these is nature origination 
(hsing-ch'i); the second, conditioned origination (yUan-ch'i). In regard 
to the first, "nature" corresponds to the true dhatu, and "origination" 
to the myriad dharmas. Tsung-mi says that nature origination thus 
means that "the entire essence of the dharmadhatu as the nature 
arises (ch'i) to form all dharmas."57 

In a parallel passage commenting on his preface to his commentary 
to the Scripture of Perfect Enlightenment, Tsung-mi introduces his dis
cussion of nature origination by saying: "The nature and its phenom
enal appearances are unobstructed because the absolute (Ii) and the 
phenomenal (shih) interpenetrate (chiao-ch'e) , the phenomenal is no 
different from the absolute, the absolute is no different from the 

53 IIsing-yUan p'in shu-ch'ao, HTC 7.399b5-6. 
54 Ibid .• 399bl5-17. 
55 Ibid .• 399c1-2. 
56 Ibid., 399c3-4. Wen-ch'ao was a disciple of Fa-tsang about whom little is known. 

Tsung-mi here alludes to his l1ua-yen kuan-chien (The key to the l1ua-yen (Siitra]), a 
work that is unfortunately not extant. The only writing of Wen-ch'ao's that has sur
vived is the tenth and last fascicle of his Hua-yen ching i-ch'ao, also referred to as Sui
wen yao-h'o tzu-fang i-wang chi (see Takamine Ryoshu, "Moncho hoshi no Kegon-hyo gishii 
ni tsuite"). Ch'eng-kuan cites ten contemplations (huan) from Wen-ch'ao's I-wang chi in 
his Yen-i ch'ao (T 36.271a 19ff). Takamine Ryoshu summarizes the contents of the tenth 
fascicle of the I-wang chi in his discussion of Wen-ch'ao in Kegon shisoshi, pp. 267-270. 
Takamine concludes that, in his analysis of nature origination and conditioned origi
nation, as well as the structure of his ten contemplations (which move from li-shih wu
ai to shih-shih wu-ai), Wen-ch'ao takes a step in the direction of the doctrinal develop
ments wrought by Ch'eng-kuan and Tsung-mi (p. 269). See chapter 6, n. 13, above. 

57 l1sing-YUan p'in shu-ch'ao, HTC 7.399c5-6; TSC 336d6-7. 
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phenomenal, and they are interfused."s8 Tsung-mi here clearly iden
tifies nature origination with li-shih wu-ai. His wording also makes 
clear that he uses phenomenal appearances (hsiang) and phenomena 
(shih) as interchangeable terms. He then proffers two analogies: "It is 
like gold: only after it has been extracted from its ore can it be made 
into various objects. Or it is like a mirror: only after dust has been 
removed can it reflect myriad images."59 

He goes on to point out that nature origination distinguishes the 
Hua-yen tradition from that of the Fa-hsiang: "Because the Fa-hsiang 
tradition explains suchness as being totally inert (ning-jan) and un
changing (pu-pien) , it lacks the principle of nature origination."60 
Tsung-mi's criticism is based on the two aspects of the one mind de
scribed in the Awakening of Faith. Although Fa-hsiang recognizes the 
unchanging (pu-pien) aspect of the one mind, it fails to acknowledge 
its conditioned (sui-yuan) aspect. But it is precisely this conditioned 
aspect of the one mind that allows it to act as a creative principle in 
the generation of all pure and impure dharmas. According to the Fa
hsiang position, however, impure dharmas are produced by the 
alayavijfiana, which is unconnected with suchness. For Hua-yen, of 
course, the importance of the Awakening ofFaith lies in the fact that it 
connects the alayavUfiana with suchness. Nature origination is thus 
but another term for the conditioned functioning of the one mind 
and, as such, centers on the linkage between the phenomenal realm 
of pure and impure dharmas and the absolute realm of suchness. 

In contrast to Fa-hsiang, Tsung-mi points out that in the Hua-yen 
or fa-hsing (dharma-nature) tradition, 

the true nature is clear (chan-jan) and spiritually luminous (ling-ming). 

Because its entire essence is identical with its functioning, inherently (fa
erh) it constantly forms the myriad dharmas. Inherently it is constantly 
tranquil in and of itself. Because its tranquility is a tranquility that is 
wholly identical with the myriad dharmas. it is not the same as the obtuse 
stupidity (wan-chih)61 of a vacuous understanding of emptiness as anni
hilation (hsu-k'ung tuan-k'ung). Because the myriad dharmas are the myr
iad dharmas that are wholly identical with tranquility, they are not the 
same as the things that are imputed to have a fixed character due to the 
projection of inverted views <.p'ien-chi tao-chien ting-hsiang chih WU).62 

58 TSC 214b5-7; LSC 98c6-8. 

59 TSC 214b7-8; LSC 98d~9. 


60 Hsing-YUan p'in shu-ch'ao, HTC 7.399c5-6; TSC 336d6-7. 

6111sing-YUan p'in shu-ch'ao (HTC 7.399c9) gives wan-chih, while TSC (214b14 and 


336d10) and LSC(98dlS) all give wan-ning. 
62 Hsing-yfi,an p'in shu-ch'ao, HTC 7. 399c7-11; TSC 336d8-11; cr. TSC 2I4bll-15 
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Since all mundane and supermundane dharmas originate wholly from 
the nature, there is no other dharma outside of the nature. That is why 

Buddhas and sentient beings are inextricably interconnected and the 
pure and defiled lands harmoniously interpenetrate. Each and every 

dharma mutually includes one another. Every single speck of dust con
tains [all] worlds. They mutually determine and interpenetrate one an
other, their unobstructed interfusion is endowed with ten profound 

gates, and their infinite multiplication is without end. Truly this wholly 
derives from nature origination.53 

The mutual determination (hsiang-chi), interpenetration (hsiang-ju) , 
unobstructed interfusion (jung-jung) , and infinite multiplication 
(ch'ung-ch'ung wu-chin) of all dharmas, which are detailed in the ten 

~.' profundities (shih-hsuan), all refer to what is otherwise known as shih
shih wu-ai. Tsung-mi's concluding comment makes clear in no uncer
tain terms that shih-shih wu-ai derives from and is subordinate to na
ture origination-that is, li-shih wu-ai. 

Tsung-mi concludes his account of nature origination by quoting 
the Wang-chin huan-yuan kuan, which defines nature origination as 
"the arising (ch'i) of its functioning (yung) based on its essence (t'i). 
Since it responds to myriad differentiated [things] as it arises, it is said 
to be profuse. Since it is always constant (ku-chin ch'angj'an), it is said 
to occur inherently (fa-erh)."64 

Whereas nature origination derives from the alayavijfiana's con
nection with suchness, conditioned origination derives from its two 
modes. Conditioned origination thus refers to the process by which 
both delusion and enlightenment unfold and, accordingly, is dis
cussed in terms of its impure and pure aspects. Tsung-mi explains 
impure conditioned origination as follows: "Even though sentient be
ings are fully endowed with the true nature as well as infinite excel
lent dharmas as explained above, yet, because they are deluded about 
it and do not realize it for themselves, they thus separately cling to 
infinite evil dharmas due to the projection of their inverted views."65 

Tsung-mi divides impure conditioned origination into two further 
categories, what he here calls "beginningless root" (wu-shih ken-pen) 
and "evolved branches" (chan-chuan chih-mo). The first refers to au-

and LSC 98dI2-16. I would like to thank Robert Buswell for his suggestions on the 
translation of some particularly thorny parts of this passage. 

63 Hsing-YUan p'in shu-ch'ao, HTC 7.399cll-14. Cf. Ch'an Preface, 407c9--ll; K 185; 
B 242-243. 

fi4Hsing-YUan p'in shu-ch'ao, HTC 7.399cl5-17; TSC 336dl5-17; quoted from T 
45.639b20--22; cf. Cleary, Entry into the Inconceivable, p. 162. 

65 Hsing-YUan p'in shu-ch'ao, HTC 7.399d3-6. 
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tonomous (tu-t'ou) or primordial ignorance (ken-pen wu-ming),66 exists 
independently of the defilements (fan-nao; klesa), and is the root (pen) 
of the evolved branches. It consists in being deluded about the true 
(mi-chen) and clinging to the false (chih-wang). The evolved branches 
comprise the defilements, which arise from autonomous ignorance 
and serve as the basis for various actions; generating karma; and the 
karmic result of life-and-death in the six modes of existence.67 

Tsung-mi also divides pure conditioned origination into two sub
categories-what he calls the partially pure (fen-ching) and the per
fectly pure (yuan-ching). The partially pure refers to the three vehicles 
of the sravaka, pratyekabuddha, and bodhisattva who practices the 
six perfections of the provisional teaching.68 These vehicles are said 
to be partially pure because they have not yet availed themselves of 
the perfect and sudden true teaching (yuan tun shih-chiao) but only 
have recourse to provisional teachings (ch'iLan-chiao) that do not result 
in the true fruit. 69 

Perfectly pure conditioned origination, on the other hand, is only 
accessible through the true teaching (shih-chiao). This category com- J 

prises sudden enlightenment (tun-wu) and gradual cultivation (chien
hsiu). Sudden enlightenment overturns primordial ignorance. Grad
ual cultivation has two aspects-what Tsung-mi calls removing faults 
(li-kuo) and perfecting virtues (ch'eng-te). The first overcomes the ef
fects of primordial ignorance, that is, its evolved branches. The sec
ond involves perfecting the subtle functioning of the infinite excel
lent qualities inherent in the true nature. 70 

Tsung-mi's account of conditioned origination can be outlined as 
follows: 

I. Impure conditioned origination 
A. Beginningless ignorance " ! 

i. Deluded about the true 
ii. Clinging to the false 

B. Evolved branches 
i. Defilements 
ii. Generating karma 
iii. Experiencing the results 

2. Pure conditioned origination 
A. Partially pure 

66 Ibid., 399d7; he later refers to it as "primordial ignorance" at 400c5. 

67 Ibid., 399dI3-400b2. 

68 Ibid., 400b3-14. 

59 Ibid., 400bl4-16. 

70 Ibid., 400c4-d II. 
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i. Sravaka 
ii. Pratyekabuddha 
iii. Novice bodhisattva 

B. Perfectly pure 
i. Sudden enlightenment 
ii. Gradual cultivation 

a. Removing faults 
b. Perfecting virtues 

Tsung-mi's discussion of conditioned origination is interesting in a 
number of respects. His casting of conditioned origination in terms 
of the reciprocal processes of delusion and enlightenment-rather 
than in terms of a realm in which phenomena interpenetrate without 
obstruction-makes clear his underlying soteriological concern. Com
pared to the metaphysical character of Fa-tsang's description of the 
conditioned origination of the dharmadhatu, Tsung-mi's account is 
more psychological in orientation. That it has to do with the pro
cess by which beings construct their experience of the world. In this 
regard it parallels the traditional twelve-link chain of conditioned 
origination. Nevertheless, there are important differences in content 
here as well. While the twelve-link chain is couched in terms of Hina
yana abhidharma, Tsung-mi's version is thoroughly Mahayana, be
ing based on a Yogacara understanding of the mind. Still, as a theory 
of world construction it is, like the twelve-link chain, a cosmogony. As 
it is based on nature origination, however, it is cosmogonic in a sense 
that the twelve-link chain is not; it posits an ultimate ontological 
ground for the process. 

Tsung-mi's explanation of conditioned origination is also impor
tant for introducing the notions of sudden enlightenment and grad
ual cultivation, which he subsumes under the heading of perfectly 
pure conditioned origination. As such they are contained in the per
fect and sudden true teaching, which in his more mature p'an-chiao 
he refers to as the teaching that reveals the nature. His theory of 
sudden enlightenment followed by gradual cultivation is developed 
most fully in the Ch'an Preface and Ch'an Chart and will be treated in 
the next section. For noW it is sufficient to note that sudden enlight
enment is founded on the tathagatagarbha whereas gradual cultiva
tion is founded on the alayavijnana. 

SUDDEN ENLIGHTENMENT FOLLOWED BY GRADUAL CULTIVATION 

,I 
Even though Tsung-mi does not include the sudden teaching as a 

\ separate category within his classification scheme, his highest teach-
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ing-that which reveals the nature-contains a sudden and gradual 
component. The sudden component of the highest teaching is asso
ciated primarily with the Scripture of Perfect Enlightenment and Awak
ening ofFaith, whereas the gradual component is associated with Lotus 
and Nirvii1Jl1 siitras. The sudden component, furthermore, is identi
fied with the Ch'an tradition of Ho-tse Shen-hui, whose cardinal 
teaching Tsung-mi characterizes in terms of sudden enlightenment 
followed by gradual cultivation. 

For Tsung-mi, sudden enlightenment did not obviate the need for 
the cultivation of a graduated series of stages of religious practice. In 
fact, according to him, the experience of sudden enlightenment was ~, 

the indispensable foundation upon which such practice had to be car
ried out. As he says in the Ch'an Preface: "If one engages in spiritual 
cultivation without having first experienced enlightenment, then it is 
not authentic practice."71 In other words, it is the experience of sud
den enlightenment that authenticates Buddhist practice, an experi
ence that Tsung-mi conceptualized in the Ch'an Preface as being only 
the first stage in a ten-stage process culminating in the attainment of 
Buddhahood. 

Tsung-mi uses three analogies in the Ch'an Chart to illustrate what 
he means by sudden enlightenment followed by gradual cultivation. 
The first, adapted from the Awakening of Faith,72 is that even though 
the wind that has stirred the originally tranquil surface of the ocean 
into movement ceases suddenly, the motion of its waves only subsides 
gradually.73 The second is that even though the sun appears sud
denly, the morning ,frost only melts gradually.74 The last, which 
Tsung-mi borrows from Shen-hui,75 is that even though an infant 
"suddenly" possesses all of its limbs and faculties intact the moment 
it is born, it only learns to master their use gradually.76 Doctrinally, 
Tsung-mi claims that the teaching of sudden enlightenment followed 
by gradual cultivation is based on the Awakening of Faith, Scripture of 
Perfect Enlightenment, and Hua-yen Sutra.77 

" T 48.407c21-22; K 191; cf. B 246. 
72 See T 32.576cl1-14; cf. Hakeda, The Awakening ofFaith, p. 41. 
73 T 48.407b26--27; K 185; cf. B 240--241. 
74 T 48.407cl9; K 191; cf. B 245. 
75 See Ting shih-fei lun, Shen-hui ho-shang i-chi, p. 287: "You should suddenly see your 

Buddha-nature and then gradually cultivate causal conditions .... It is like a mother 
suddenly giving birth to a child, giving him her breast, and gradually nurturing and 
rearing him. '" Suddenly awakening and seeing one's Buddha-nature is also like 
thi_wisdom naturally increases gradually." 

76 T 48.407cl9--20. 
77 See Ch'an Chart, HTC llO,438b8--9; K p. 341. 
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Tsung-mi's fullest description of sudden enlightenment occurs in 
the Ch'an Chart, where he says: 

While awakening from delusion is sudden, the transformation of an 
unenlightened person ifan) into an enlightened person (sheng) is grad
ual. 78 Sudden enlightenment means that although [beings] have been de
luded [from time] without beginning, recognizing the four elements as 
their body and deluded thoughts as their mind and taking them both 
together as constituting their self, when they meet a good friend 
yu; kalyar;amitra) who explains to them the meaning of the absolute and 
conditioned [aspects of suchness], the nature and its phenomenal ap
pearance, the essence and its functioning ... , then they at once realize 
that [their own] marvelous awareness and vision is their true mind, that 
the mind-which is from the beginning empty and tranquil. boundless 
and formless-is the dharmakaya, that the nonduality of body and mind 
is their true self, and that they are no different from all Buddhas by even 

a hair.79 

Thus, for Tsung-mi, sudden enlightenment is the experience in 
~ 	 which one sees that his true nature is, and always has been, wholly 

identical with that of all Buddhas. Moreover, one realizes that the 
actual functioning of one's mind is nothing but an expression of the 
intrinsically enlightened true mind. Although Tsung-mi does not 
himself make the connection here, his description of sudden enlight
enment makes clear that it consists in an insight into nature origina
tion. 

The paradigm for this experience is, of course, the Buddha's own 
enlightenment as described in the passage from the Hua-yen Sutra 
quoted in the previous chapter. so All the same, it must also be pointed 
out that what Tsung-mi meant by sudden enlightenment differs sig
nificantly from the enlightenment experienced by the Buddha, which 
all Buddhist traditions have characterized as supreme, perfect en
lightenment (anuttariisamyaksarttbodhi). Here it is significant to note a 
critical distinction Tsung-mi adopts from Ch'eng-kuan between two 
qualitatively different types of enlightenment-that between cheng

7s Both the HTC and Kamata versions of the text read: "chuan1an ch'eng-sheng chi 
tun-wu yeh." I have emended this passage to read "chuan-fan ch'eng-sheng chi chien yeh" 
in light ofrei Hsiu shih-i wen, p. 95, and Chinul's ChOryo, p. 29. According to traditional 
marga theory, the transformation from tyrthagjana ([an) to arya (sheng) took place at the 
stage of darsana-miirga. If Tsung-mi's theory of the three stages of religious cultivation 
can be correlated with traditional marga theory, then he has the transformation from 
jJrthagjana to arya taking place not at the stage of darsana-miirga (i.e., chieh-wu), but at 
the completion of bhavana-miirga (i.e., chien-hsiu). 

79 HTC 1l0.437dI7-438a3; K 340. 

so T 1O.272c4-7 and 272c25-273a2; see p. 166. 
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wu, the enlightenment of full realization, and chieh-wu, the enlight
enment of initial insight. As he explains these terms in his subcom
mentary to the Scripture ofPeifect Enlightenment: "Because one first has 
an initial experience of enlightenment (ch'u yin chieh-wu), he engages 
in religious practice based on that experience (i wu hsiu hsing), and, as 
soon as his practice is completed and his task perfected (hsing man 
kung yuan), he realizes the fulfillment of enlightenment (chi te cheng
WU)."SI Tsung-mi's explanation of these two qualitatively different 
kinds of enlightenment presupposes a three-stage model of the path: 
(I) initial insight (chieh-wu), (2) gradual cultivation (chien-hsiu), and (3) .J 

final enlightenment (cheng-wu). "Sudden enlightenment" in the con
text of Tsung-mi's theory of sudden enlightenment followed by grad
ual cultivation refers to chieh-wu, initial awakening, only the first stage 
in his ten-stage process of spiritual cultivation that Tsung-mi elabo
rates in the Ch'an Preface. The Buddha's enlightenment, on the other 
hand, would correspond to cheng-wu, the final culmination of enlight
enment that is Buddhahood. 

For Tsung-mi the necessity of commencing a process of gradual 
cultivation following the experience of enlightenment (chieh-wu) is 
based on the sheer tenacity of the karmic residue of past actions 
(hsun-hsi; viisanii), which has thoroughly permeated the alayavijiiana 
over the course of incalculable lifetimes. Thus, although the experi
ence of enlightenment (chieh-wu) is sudden, one must still engage in 
a long process of cultivation in order to extirpate the deeply rooted 
seeds of the false view of a substantial self that has become ingrained 
over a period of innumerable kalpas. As Tsung-mi says in the Ch'an 
Chart: 

Even though one suddenly realizes that the dharmakaya, the true mind, 
is wholly identical with Buddha, still, since for numerous kalpas one has 
deludedly clung to the four elements as constituting one's self [so that 
this view] has become second nature and is difficult to do away with all 
at once, one must cultivate oneself on the basis of [this experience of] 
enlightenment. When one has reduced it and further reduced it until 
there is nothing left to reduce, then it is called attaining Buddhahood.82 

Even though the practitioner gains an insight into his own true na
ture, realizing that he is wholly identical with all Buddhas, he is still 
not fully liberated, for he has yet to root out the deeply embedded 
effects of his misperception of himself as a separate, self-existing en-

Sl TSC 280b9-1O. 
82 K p. 340. This passage is missing from the HTC text. Kamata has supplied it from 

Chinul's CMryo. It can also be found in P'e; Hsiu shih-i wen, pp. 96-97. Reducing it and 
further reducing it (sun chih yu sun) is an allusion to Lao-tzu 48. 

http:Buddhahood.82
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tity. Although he has seen that this view is illusory, his behavior and 
entire mode of being in the world is still predicated on this false view 
of self, to which he has become habituated through a process of con
ditioning tracing back over innumerable lifetimes. It is thus necessary 
to embark on a process of gradual cultivation in order to eliminate 
the persistent effects of this misconception so that his original insight 
into his true nature can be fully and freely manifested in his every 

J 	 action. Gradual cultivation is thus the process by which one's initial 
insight is integrated into his personality. 

TSUNG-MI'S TEN-STAGE MODEL 

Tsung-mi's most developed explanation of conditioned origination 
occurs in his Ch'an Preface, where he outlines the process in terms of 
ten reciprocal stages. The etiology of delusion that he describes there 

J 	 is a modified version of that already seen in his five-stage cosmogony. 
It is also a more explicitly articulated version of the process of phe
nomenal evolution described in the concluding section of the Inquiry 
into the Origin of Man. In the ten stages in the process of enlighten
ment, Tsung-mi specifies how each stage overturns (fan) a corre
sponding stage in the etiology of delusion. The account in the Inquiry, 
moreover, points out how each stage in the process of phenomenal 
evolution is connected with the different teachings that comprise his 
p'an-chiao scheme. Tsung-mi's arrangement of the teachings is itself 
a theory of the path (marga), and the structure of that path is derived 
from the cosmogony he adapts from the Awakening of Faith. Tsung
mi's interest in cosmogony is thus related to his primarily soteriolog
ical approach to the teachings: it provides a solid ontological basis on 
which to ground his vision of Buddhist practice. This soteriological 
concern, as will be argued more fully in chapter 9, is itself a reflection 
of Tsung-mi's ethical reaction against the antinomian danger that he 
perceived in some of the more radical Ch'an movements in his day. 

As graphically illustrated in the diagram that occurs at the end of 
the Ch'an Preface, both the process of delusion and that of enlighten
ment are based on the dynamic ambivalence of the alayavijiiana (fig. 
7.1). Tsung-mi, furthermore, breaks down both of these processes 
into ten reciprocal stages, which can best be represented by repro
ducing the relevant portion of Tsung-mi's diagram.8~ 

8' The following diagram is based on the diagram that appears in the Taisho version 
of the Ch'an Preface. Even though the Taisho diagram does not appear in the Tun
huang version of the text (see Tanaka, "Tonkobon Zengen shosensha tojo zankan ko," 
pp. 61-63), it nevertheless accurately represents Tsung-mi's explanation of the ten 
stages and can therefore still be used for illustrative purposes. 

-...-/ 	

'" 
Enlightened 
Aspect 

0 1 Sudden 1. Intrinsic 
Enlightenment Enlightenment 00 10. 	AUainmelll of 
Buddhahood 2. Unenlightcnmelll 0 
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() 6. Emptiness 6. Attachment 
of Things to Things I) 
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of Self to Self f) 

CI .1. Spiritual 
8. DefilcmclllsDevelopment

• 3. Cultivation of 	 •9. Generating 
Five Practices Karma
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Figure 7.1. Tsung-mi's Diagram of the Process of Enlightenment and Delu•
sion. From Sudden and Gradual: Approaches to Enlightenment in Chinese Thought, 
edited by Peter N. Gregory, (c) 1987 Kuroda Institute. Reprinted by permis
sion of University of Hawaii Press. 
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The ten stages in the process of the genesis and development of 
delusion answer the question of how sentient beings come to assume 
a human form. Basing himself on the Awakening of Faith, Tsung-mi 
gives an account of the ultimate origin from which this process begins 
in his Inquiry into the Origin ofMan: 

At first there is only the one true numinous nature (i-chen-ling-hsing) , 
which is neither born nor destroyed, neither increases nor decreases, 
and neither changes nor alters. [Nevertheless,1 sentient beings are [from 
time] without beginning asleep in delusion and are not themselves aware 
of it. Because it is covered over, it is called the tathagatagarbha, and the 
phenomenal appearance of the mind that is subject to birth-and-death 
comes into existence based on the tathagatagarbha. The interfusion of 
the 	 true mind that is not subject to birth-and-death and deluded 
thoughts that are subject to birth-and-death in such a way that they are 
neither one nor different is referred to as the alayavijfiana. This con
sciousness has the two modes of enlightenment and unenlightenment.

84 

The etiology of delusion, as it is schematically laid out in the Ch'an 
Preface,85 can be outlined as follows: 

1. 	 Intrinsic enlightenment (pen-chileh). This is the ontological ground 
from which the process evolves. Tsung-mi compares intrinsic enlight
enment to a wealthy and respected man, upright and wise, living in his 

own home. 
2. 	Unenlightenment (pu-chueh). This refers to the unenlightened aspect 

of the alayavijiiiina. Tsung-mi compares it to the wealthy and re
spected man falling asleep and forgetting who he is. The metaphor of 
delusion as a state of being asleep is naturally suggested by the term 
for enlightenment, chueh, which literally means "to awaken." This stage 
is what in other contexts Tsung-mi refers to as primordial ignorance 
(ken-pen wu-ming) or autonomous ignorance (tu-t'ou wu-ming). It is the 
"root" (pen) of the remaining stages in the process of the evolution of 

delusion, which, accordingly, are its "branches" (mo). 
3. 	 Arising of thought (nien-ch'i). This is the first subtle movement of 

thought, which initiates the prosess of phenomenal evolution by giving 
rise to the bifurcation of consciousness into subject and object. It cor
responds to the first of the three subtle phenomenal appearances (san 
hsi hsiang) enumerated in the Awakening of Faith, that of activity (yeh) 
or, more fully, the activity ofignorance (wu-mingyeh). Tsung-micompares 
it to the dreams that naturally arise in the mind of the sleeping man. 

84 T 45.710b8-13. 
85 See Tsung-mi's narrative explanation of the processes of enlightenment and de

lusion at the end of the Ch'an Preface (T 48.407b6-408a3; K 217-18, 222-223; cf. B 
269-278) as well as the relevant portion of the diagram itself (410-411). 
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4. 	Arising of the perceiving subject (chien-ch'i). This corresponds to the 

second subtle phenomenal appearance of the Awakening of Faith, that 

of perceiving subject (neng-chien). Tsung-mi compares it to the dream

ing consciousness. 

5. Manifestation 	of perceived objects (ching-hsien). This refers to the 

manifestation of the body of the senses and the receptacle world.86 It 

corresponds to the third subtle phenomenal appearance of the Awak

ening of Faith, that of perceived objects (ching-chieh). Tsung-mi com

pares it to the wealthy and respected man who, within his dream, sees 

himself dwelling in squalor and misery and perceives things that he 

likes and dislikes. 

6. 	 Attachment to dharmas ifa-chih). This corresponds to the first and sec

ond of the six coarse phenomenal appearances (liu ts'u hsiang) enu

merated in the Awakening of Faith, those of discrimination (chih) and 
continuation (hsiang-hsu). Tsung-mi compares this stage to the man 

clinging to the things that he sees in his dream as real. 

7. 	 Attachment to self (wo-chih). This corresponds to the third and fourth 

coarse phenomenal appearance in the Awakening of Faith, those of at

tachment (chih-ch'u) and conceptual elaboration (chi-ming-tzu). Tsung

mi compares this stage to the man identifying himself with the person 

in the dream. 

8. Defilements ifan-nao). This refers to the three poisons of greed, anger, 
and folly. Tsung-mi compares it to the man hankering after those 

things in the dream that accord with his feelings and forming an aver

sion to those things in the dream that go against his feelings.8? 

9. 	 Generating karma (tsao-yeh). This corresponds to the fifth coarse phe

nomenal appearance in the Awakening of Faith, that of giving rise to 

karma (ch'i-yeh). The dreaming man commits various good and bad 

deeds on the basis of his likes and dislikes. 

10. 	Experiencing the consequences (shou-pao). This corresponds to the 

sixth coarse phenomenal appearance in the Awakening of Faith, that of 

86 This stage corresponds to the objective mode (hsiangjen; nimittabJuiga) of the a1aya
vijnana, which the Ch'eng wei-shih lun describes as transforming itself internally into the 

.. body of the senses (ken-shen; sendriyakakiiya) and externally into the receptacle world 
(ch'i-shih-chi.en; bJuijanaloka). The Ch'eng wei-shih lun defines the body of the senses as 
"the sense organs and the body that serves as their support" and the receptacle world 
(i.e., what we would call the physical environment) as "the place which serves as the 
support for all sentient beings" (see T 31.1Oal3-16). 

87 Since Tsung-mi says in his Ch'i-k~in lun shu that the fourth and fifth coarse phe
nomenal appearances correspond to attachment to self (see 14b12), this stage would 
seem to have no precise correlate in the Awakening of Faith. This and the next two 
stages, however, correspond to the three stages of the evolved branches that Tsung-mi 
enumerated in his explanation of conditioned origination in his Hsing-yiian p'in shu
ch'ao, as discussed earlier in this chapter. 

http:ch'i-shih-chi.en
http:world.86
http:unenlightenment.84
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the suffering of karmic bondage (yeh-hsi-ku). The dreaming man thus 
experiences various good and bad consequences. 

The relationship between the ten stages of phenomenal evolution 
in the Ch'an Preface and the five-stage cosmogony derived from the 
Awakening of Faith is represented in the following list, which also 
shows to which teaching they correspond according to the Inquiry into 
the Origin ofMan. 

Awakening of Faith 

One mind 
Alayavijiiana 
Enlightened mode 
Unenlightened mode 
Activity of ignorance 
Perceiving subject 

Perceived objects 

Discrimination 
Continuity 
Attachment 
Conceptual elaboration 

Generating karma 
Suffering of karmic 

bondage 

Ch'an Preface 

1. 	 Intrinsic enlightenment 
2. 	 Unenlightenment 
3. 	 Arising of thoughts 
4. 	 Arising of perceiving 


subject 

5. 	 Manifestation of per

ceived objects 

6. 	Attachment to dharmas 

7. 	 Attachment to self 

8. 	 Defilements 
9. 	 Generating karma 

10. 	Experiencing the 
consequences 

Teaching 

Reveals nature 

Negation 
Fa-hsiang 

Hinayana 

Men and gods 

The ten stages of phenomenal evolution that Tsung-mi enumer
ates in the Ch'an Preface serve as a map for liberation. Accordingly, ..! 

each stage in the process of enlightenment overturns (jan) the corre
sponding stage in the process of delusion. As Tsung-mi explains: 

As the meanings of delusion and enlightenment are distinct, the direc
tions of conforming to (shun; anuloma) and reversing (ni; pratiloma) [the 
flow of birth-and-death] are different. The former is being deluded 
about the true and following after .the false. It arises from the fine and 
subtle and, moving in the direction of conforming to [the flow of birth
and-death], evolves toward the coarse. The latter is being enlightened 
about the false and returning to the true. It moves from the coarse and 
heavy in the reverse direction, cuts off [successive stages of delusion], 
and evolves toward the subtle. The wisdom necessary to overturn [the 
successive stages of delusion] proceeds from the superficial to the pro
found. The coarse obstructions are easy to get rid of because a superfi 
cial wisdom is able to overturn them. The subtle delusions are difficult to 

A COSMOGONIC MAP 

eliminate because only a profound wisdom is able to cut them off. 
Therefore the latter ten [stages in the process of enlightenment] proceed 
from the last [stage in the process of delusion] and, in reverse order, 
overturn the former ten [stages of delusion].88 

Tsung-mi lists the ten stages in the process of enlightenment as 
follows: 

1. 	 Sudden enlightenment (tun-wu). In this stage one meets a good friend 
(shan-yu; kalya1J(lmitra) whose guidance enables him to gain an insight 
into the intrinsically enlightened true nature of the mind. He thus 
comes to have faith in suchness and the three jewels (Buddha, dharma, 
and sangha).89 This stage counteracts the second stage in the process of 
delusion, that of unenlightenment. 

2. Resolving to 	attain enlightenment (fa-hsin). In this stage one generates 
compassion, wisdom, and vows, resolving to attain supreme enlighten
ment. This stage counteracts the tenth stage in the process of delusion, 
that of experiencing the consequences of one's actions, according to 
which one is born in one of the six destinies. 

3. 	Cultivating the five practices (hsiu wu-hsing). In this stage one cultivates 
giving (dana), morality (sila), patience (k.?anti) , striving (vfrya), and med
itative insight (samatha-vipa..fyanil) and thereby develops the root of one's 
faith.

90 
The five practices are those enumerated in the Awakening of 

Faith,91 according to which the fifth and sixth perfections (jJaramitll)

those of dhyana and prajiia-in the standard scheme of six have been 
collapsed into one, that of meditative insight. The fifth practice, how
ever, consists of two elements, corresponding to dhyana and prajiia, 
which are subsequently treated separately in the Awakening of Faith.92 

This stage counteracts the ninth stage in the process of delusion, that 
of generating karma. 

88 T 48.409b22-29; K 222; B 273-274. 

89 Tsung-mi quotes a passage from the Awakening of Faith (T 32.578blO) that ex. 
plains how the process by which suchness permeates ignorance enables one to gain 
faith in his true nature and understand that the objects to which he has become at
tached are merely a function of the deluded activity of his mind (see Hakeda, The 
Awakening ofFaith, p. 58; Hirakawa, Dm'jo kishin-ron, p. 218). He equates coming to have 

.. faith in one's true nature with the first of the four kinds of faith discussed in the Awak
ening ofFaith (that is, faith in the ultimate source) and goes on to enumerate the other 
three (that is, faith in the infinite excellent qualities of the Buddhas, faith in the great 
benefits of the dharma, and faith in the sangha), which correspond to the three jewels 
(see T 32.581c8-14; d. Hakeda, pp. 92-93; Hirakawa, p. 339). Cf. B 275. 


90 Tsung-mi quotes the Awakening of Faith: "There are five practices by which one 

can perfect his faith" (T 32.581cI4; cf. Hakeda, The Awakening of Faith, p. 93; Hira

kawa, Daijo kishin-ran, p. 341). 


91 See T 32.581cI4ff.; cr. Hakeda. The Awakening ofFaith, pp. 93-95. 

92 See T 32.582aI6ff. and 582cI5ff.; cf. Hakeda, The Awakening ofFaith, pp. 96-102. 


, 

L 
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4. 	Spiritual development (k'ai-fa), This stage entails the development of 
the compassion, wisdom, and vows previously generated in the second 
stage93 and counteracts the eighth stage in the process of delusion, that 
of defilements, 

5, 	Emptiness of self (wo-k'ung). In this stage one realizes that there is no 
substantially existing autonomous self. This stage counteracts the 
ninth stage in the process of delusion, that of attachment to self, 

6. 	Emptiness of dharmas lfa-k'ung), In this stage one realizes that all 
dharmas are devoid of self-nature. This stage counteracts the sixth 
stage in the process of delusion, that of attachment to dharmas. 

7. 	 Mastery of form (se-tzu-tsai). Having realized that the objects of per
ception are nothing but manifestations of one's own mind, one gains 
mastery over them in this stage. This stage counteracts the fifth stage 
in the process of delusion, that of manifestation of perceived objects. 

8. 	 Mastery of mind (hsin-tzu-tsai). In this stage one gains mastery over the 
perceiving subject. This stage counteracts the fourth stage in the pro
cess of delusion, that of arising of perceiving subject. 

9, 	Freedom from thought (li-nien). In this stage one becomes fully aware 
of the ultimate origin of deluded thoughts and sees that the true na
ture of the mind is eternal. This is the stage of ultimate awakening 
(chiu-ching chueh) described in the Awakening of Faith94 and counteracts 
the third stage in the process of delusion, that of arising of thoughts. 

10. 	Attainment of Buddhahood (ch'eng-fo). In this stage one returns to the 
ultimate source of the mind, realizing that, since the mind is of its very 
essence free from thoughts, there is ultimately no distinction between 
the various stages in the process of the realization of enlightenment, 
all of which were from the very beginning undifferentiated and iden
tical with intrinsic enlightenment, which is one and indivisible. 

93 Tsung-mi quotes the Awakening ofFaith: "In generating the aspiration for enlight
enment through the perfection of faith ... there are three types [of mind]; (I) the 
straightforward mind, which correctly keeps the dharma of suchness in mind, (2) the 
profound mind, which takes delight in accumulating all of the excellent practices, and 
(3) the great compassionate mind, which seeks to save all sentient beings from suffer
ing" (T 32.580c6-9; cf. Hakeda, The Awakening ofFaith, p. 82; Hirakawa, DaijIJ kishin
ron, p. 305). ' 

94 The Awakening of Faith defines ultimate awakening as "awakening to the source of 
the mind" (chiieh Min-yilan) (T 32.576bl6-17; cf. Hakeda, The Awakening ofFaith, p. 38). 
It then goes on to say: "When the bodhisattva stages have been completed and one has 
fulfilled the expedient [practices], one becomes united [with suchness] in a single mo
ment of thought (i-nien Miang-ying). Having become aware of the first stirrings of the 
mind, one's mind is without the first phenomenal appearance [of the arising of 
thoughts]. Because one is far removed from the subtlest thought, one sees the nature 
of the mind-that the mind is eternal-and that is what is called ultimate awakening" 
(576b23-26; cf. Hakeda, p. 39). 
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When this process of the realization of enlightenment is completed 

and one has attained Buddhahood, it is seen that the genesis and un
folding of delusion and the realization of enlightenment are not two 
separate but parallel linear processes moving in opposite directions. 
Rather, one realizes that the two form a continuum. The final stage 

the process of the realization of enlightenment brings one back to 
the fundamental basis from which the process of delusion unfolded. 
The process taken as a whole thus forms a circle in which intrinsic 
enlightenment would be represented by 0 degrees, and attainment of 
Buddhahood by 360 degrees. Tsung-mi symbolizes the circularity of 
the process by the circles that correspond to each stage, whose rela
tive degree of enlightenment and delusion is represented by the rel
ative degree of white and black, suggesting that the phases of delu
sion and enlightenment evolve and change like the waxing and 
waning of the moon. The points between 0 and 180 degrees-that is, 
the nine stages in the process of the unfolding of delusion beginning 
with unenlightenment and ending with experiencing the Conse
quences-all involve a movement away from enlightenment, what 
Tsung-mi refers to as the process of conforming to the flow of birth
and-death (shun; anuloma). It is during this phase of the process that 
one gains a human body and, because of good karma generated in 
previous existences, finally comes to the turning point in the process, 
located at 180 degrees, when one meets a good friend, whose guid
ance enables one to gain a sudden insight into his true nature. This 
is what Tsung-mi refers to as sudden enlightenment (i.e., chieh-wu), an 
experience that reverses the direction of one's karma-what Tsung
mi refers to as the process of going against the flow of birth-and
death (ni; pratiloma)-and begins one's return back to one's original 
enlightened nature. The eight stages in the process of the realization 
of enlightenment-those beginning with resolving to attain enlight
enment and ending with freedom from thoughts-describe the pro
Cess of gradual cultivation (or what the Awakening ofFaith refers to as 
shih-chueh, "experiential enlightenment"). With the attainment of 
Buddhahood (i.e., cheng-wu), one returns to the ultimate point of or

.. igin, beginning and end are one, the circle is completed, and the pro
cess is brought to its natural conclusion. Tsung-mi's diagram can thus 
be rearranged in the form of a circle (fig. 7.2). 

Moreover, one who has attained Buddhahood realizes that all of 
the stages in the process are equally nothing but a manifestation of 
the one mind (i-hsin) , whose fundamental nature is eternally pure 
and enlightened and can never be tainted by the defilements that ap
pear to cover it over. The defilements are merely accidental, being 
only the result of sentient beings' delusion. But the true nature of 
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reality is unaffected by sentient beings' failure to see it as it really is. 
Thus, even though the tathagatagarbha appears to be defiled, it is 
forever immaculate and inviolate. When one attains enlightenment, 
one thus realizes that intrinsic enlightenment is more than a stage in 
the process of delusion and enlightenment, it is also the fundamental 
ground upon which the entire process is based. The pen in the term 
"intrinsic enlightenment" (pen-chueh) thus indicates that intrinsic en
lightenment is not only ontologically prior to the other phases of the 
process, which are but epiphenomena (rno or hsiang), but that it is also 
the ontological ground (pen or hsing) that underlies all of them 
equally. 

The relationship between intrinsic enlightenment and the other 
phases of the process of delusion and enlightenment can best be il
lustrated by making use of Tsung-mi's adaptation of the famous met
aphor of water and waves from the Awakening ofFaith. The originally 
tranquil surface of the water in which all things are reflected dearly 
(i.e., intrinsic enlightenment) becomes stirred up by the action of the 
wind of ignorance (i.e., unenlightenment) to form waves (i.e., the 
process of delusion). Even though the wind ceases suddenly (i.e., sud
den enlightenment, chieh-wu), the motion of the waves only subsides 
gradually (i.e., the process of the realization of enlightenment, grad
ual cultivation, shih-chueh) until all movement has stopped and the 
surface of the water is once again tranquil (i.e., attainment of Bud
dhahood, cheng-wu). Nevertheless, whether the surface of the water 
is tranquil or agitated, whether its waves are large or small, it is all 
equally water (i.e., the one mind). Moreover, the changing condition 
of the surface of the water does not affect its fundamental nature of 
being able to reflect all things (i.e., intrinsic enlightenment). 

". 



Chapter Eight 

THE ROLE OF EMPTINESS 


TSUNG-MI valued the tathagatagarbha doctrine because it not only 
provided an ontological ground for Buddhist practice but also of
fered a rationale by which the radical apophasis of Madhyamaka 
could be subordinated to a more kataphatic mode of discourse. In 
this regard he stood within a long tradition of Chinese Buddhists who 
sought to overcome the negative conative implications of the teaching 
of emptiness by using the tathagatagarbha doctrine to develop a 
more affirmative religious discourse. In stressing this aspect of the 
tathagatagarbha doctrine, Tsung-mi was concerned to counter the 
antinomian implications of emptiness, particularly as it had been de
veloped within Ch'an doctrines such as no-thought (wu-nien), which 
could be misinterpreted to call for a rejection of all forms of Buddhist 
practice from reciting siitras to engaging in seated meditation. This 
chapter will accordingly focus on the role of emptiness in Tsung-mi's 
thought by showing how it develops the critique of emptiness found 
in the tathagatagarbha literature. Although Tsung-mi's position re
flects a general Chinese Buddhist reaction to the teaching of empti
ness, the extent to which his system tended to suppress the teaching 
of emptiness in its emphasis on ontology bordered on what many 
would consider unorthodox. I 

A COSMOGONy-DERIVED P'AN-CHIAO 
'\ 

Tsung-mi's discussions of different p'an-chiao categories in his com
mentarial works are incidentaL In none of these works is he primarily 
concerned with elaborating his own system of doctrinal classification. 
It is only in two of his later works, the Inquiry into the Origin of Man 
and Ch'an Preface, that he sets out explicitly to develop his own sys
tem. P'an-chiao plays a central role in both of these works. It provides 
the governing structure around which the Inquiry into the Origin of 
Man is organized and furnishes the conceptual framework in which 
the Ch'an Preface assesses the various Ch'an traditions and establishes 

This chapter has adapted a section from my article "Tsung-mi and the Single Word 
'Awareness' " as well as a portion of my "Chinese Buddhist Hermeneutics." 
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its claim that Ch'an does not represent a special teaching distinct 
from those of the scholastic teachings. 

The intimate connection between cosmogony and p'an-chiao 
within Tsung-mi's soteriological orientation is seen most clearly in his 
Inquiry into the Origin ofMan. The whole structure of the work, as the 
title suggests, is organized around what is an essentially cosmogonic 
question phrased in terms of the ultimate origin of man. As Tsung
mi glosses the title, his inquiry is not limited to probing the origin of 
human existence but encompasses all six modes of sentient existence 
as conceived by Buddhist cosmology.2 In other words, his investiga
tion takes in the whole of saIflsara, the world of suflering and delu
sion in which beings are born and die without cease. 

Tsung-mi's inquiry is twofold. In the first three sections of this 
work, he organizes the various teachings into a hierarchical structure 
according to the superficiality or profundity with which they address 
the question of the origin of man. The highest teaching reveals that , 
the ultimate origin is the intrinsically enlightened mind possessed by 
all sentient beings. Enlightenment is based on and consists in insight 
into this mind. The initial three sections of the Inquiry thus corre
spond to what in an earlier context Tsung-mi had referred to as the 
process of pure conditioned origination, which reverses the flow of 
saIflsara. 

The concluding section of the essay moves in the opposite direc
tion, corresponding to the process of impure conditioned origina
tion, which follows the flow of saIflsara. The various teachings that 
Tsung-mi so clearly differentiated from one another in his p'an-chiao 
sections are here brought back together into an all-encompassing ex
planation of the process of phenomenal evolution. Since each teach
ing accounts for different stages in the process, they can all be har
monized together within a unified cosmogonic framework. The 
superficial teachings only deal with the most outward developments 
of the process of phenomenal evolution-its "branches" (mo). As the 
teachings become more profound, they come closer to the ultimate 
source-or "root" (pen)-until the highest teaching finally reveals it . 

.,. The order of the teachings in Tsung-mi's p'an-chiao sections thus re

2 As Tsung-mi explains in his autocommentary (T 45.708c23-24): "The reason that 
gods. [hungry] ghosts, and the denizens of hell are not mentioned in the title [of this 
treatise) is because their realms, being different [from that of man). are beyond ordi
nary understanding. Since the secular person does not even know the branches, how 
much less could he presume to investigate the root thoroughly. Therefore, in conces
sion to the secular teaching, I have entitled [this treatise), 'An Inquiry into the Origin 
of Man: [However,) in now relating the teachings of the Buddha. it was, as a matter of 
principle, fitting that I set forth [the other modes of existence) in detaiL" 
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verses the stages in the cosmogony he describes in the concluding 
section. Their arrangement is itself a description of the course of the 
spiritual path (marga) leading from the suffering of delusion to the 
liberation of enlightenment. 

The most elementary category of teaching in Tsung-mi's scheme is 
that of men and gods (jen-t'ien chiao). It consists in the simple moral 
teaching of karmic retribution, which enables beings to gain a favor
able rebirth as either a human or a god. In terms of '!'sung-mi's cos
mogonic scheme, it overturns the last two stages in the process of 
phenomenal evolution, those of generating karma and experiencing 
the consequences. 

Since the basic import of the teaching of men and gods hinges on 
the doctrine of rebirth, it naively assumes that there is, in fact, some
thing that is reborn. It is thus superseded by the teaching of the lesser 
vehicle (hsiao-sheng chiao), whose doctrine of no-self (anatrnan) refutes 
the belief in an unchanging self. This teaching develops a sophisti
cated psychological vocabulary of dharmas (here designating the ba
sic categories into which all experience can be analyzed) in order to 
break down the conceit of self into an ever-changing concatenation 
of impersonal constituents, none of which can be grasped as a sub
stantial entity. It thus overturns the next two stages in Tsung-mi's 
cosmogonic scheme, those of defilements and attachment to self. 

In its psychological analysis, however, the teaching of the lesser ve
hicle talks as if these dharmas were real. It is accordingly superseded 
by the third category of teaching, which deconstructs the reality of 
the dharmas by showing that they, like the conceit of self, are nothing 
but mental constructions. This category, referred to as the teaching 
of the phenomenal appearances of the dharmas lfa-hsiang chiao), is 
represented by the brand of Yogacara introduced into China by 
Hsuan-tsang. It demonstrates that since the conceptions of both self 
and the dharmas are merely the projections of an underlying con
sciousness (the alayavijiiana), they are therefore equally unreal. This 
teaching thus overturns the next stage in the process of phenomenal 
evolution, that of attachment to dharmas. It also points back to the 
underlying constructive process on which attachment to both self and 
dharmas is predicated. This constructive process is detailed in the 
next three phases of phenomenal evolution (those of the manifesta
tion of perceived objects, the arising of the perceiving subject, and 
the arising of thought), in which Tsung-mi combines the Awakening 
of Faith's three subtle phenomenal appearances with the Ch'eng wei
shih lun's account of the transformation of the "self-essence" of con
sciousness into subject and object. 

Yet this teaching is not final. Even though it clarifies how deluded 
thought arises, it still does not reveal its ultimate basis. Tsung-mi ar-
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gues that the teaching of the phenomenal appearances of the dhar
mas fails to discern that the projecting consciousness and the pro
jected objects are interdependent and hence equally unreal. This \ 
teaching is thus superseded by that which Tsung-mi refers to as the 
teaching that negates phenomenal appearances (p'o-hsiang chiao), 
which demonstrates the emptiness of both the projecting conscious
ness and the projected objects. Although this teaching offers a clear 
rationale for the supersedure of the third teaching, it does not have 
any obvious cosmogonic content. Nevertheless, the thrust of Tsung
mi's scheme impels him to correlate it with the second stage in the 
process of phenomenal evolution, that of unenlightenment. 

While this fourth level of teaching succeeds in determining what 
ultimate reality is not, it stilI does not reveal what it is and is therefore 
superseded by the next and final teaching, that which reveals the na
ture (hsien-hsing chiao). By clarifying that the alayavijiiana is based on 
the intrinsically enlightened pure mind, the tathagatagarbha, this 
teaching reveals the ultimate source on which both delusion and en
lightenment are based. It thus corresponds to the first stage in 
Tsung-mi's cosmogonic scheme, intrinsic enlightenment. 

The correlations between the various teachings and cosmo gonic 
stages are diagrammed as follows: 

Teaching Cosmogonic Stage 
1. Men and Gods 

10. Experiencing the Consequences 
9. Generating Karma 

2. Lesser Vehicle 

8. Defilements 
7. Attachment to Self 

3. Phenomenal Appearances 

6. Attachment to Dharmas 

5. Manifestation of Perceived Objects 
4. Arising of Perceiving Subject 
3. Arising of Thoughts 

4. Refutation of Phenomenal Appearances 
... 

2. Unenlightenment 
5. Revelation of the Nature 

I. Intrinsic Enlightenment 

TSUNG-MI'S THEORY OF RELIGIOUS LANGUAGE 

The p'an-chiao scheme that Tsung-mi uses in the Ch'an Preface is vir

tually identical to that of the Inquiry into the Origin of Man. Even the 

wording in his accounts of the various teachings is largely the same 
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in both works. The only notable difference between them is that, 
whereas Tsung-mi uses a fivefold scheme in the Inquiry, he uses a 
threefold one in the Ch'an Preface. This difference, however, is more 
apparent than real, as Tsung-mi includes the first three teachings of 
the Inquiry in the first category of teaching in the Ch'an Preface, which 
thus treats the same five teachings that he deals with in the Inquiry. 
The relationship between the p'an-chiao schemes used in these two 
works can thus be represented as follows. 

Inquiry 	 Preface 

l. 	Hidden intent that sets forth the 
phenomenal appearances that 
are based on the nature 

I. 	Men and gods A. Causes and effects of men 
and gods 

2. 	 Lessei' vehicle B. Extinction of suffering bv cut
ting off defilements 

3. 	Phenomenal appearances C. Negation of objects by means 
of consciousness 

4. Negation of phenomenal 	 2. Hidden intent that negates phe
appearances 	 nomenal appearances in order 

to reveal the nature 
5. 	 Revelation of the nature 3. Direct revelation that the mind 

is the nature 

Tsung-mi refers to the first and most elementary teaching in the 
Ch'an Preface as "the teaching of hidden intent that sets forth the phe
nomenal appearances that are based on the nature" (mi-i i-hsing shuo
hsiang chiao). He explains this designation as follows: 

The Buddha saw that the three realms existence] and six paths 
were all phenomenal appearances of the true nature. 

enal appearances] have no separate essence of their own but only arise 
because sentient beings are deluded about their nature. Hence [the des
ignation of this teaching] says "based on the nature." Because its expla
nation does not reveal [the nature], it is said to be of "hidden intent."3 

Tsung-mi subdivides this teaching into three further categories, 
corresponding to the first three teachings in the Inquiry into the Origin 
of Man. He refers to them as "the teaching of the causes and effects 
of [being born as] a human or a god" (jen-t'ien yin-kuo chiao), "the 
teaching of extinguishing suffering by cutting off the defilements" 

3 T 48.403al&-18; K 103; cf. B 157. 
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(tuan-huo mieh-ku chiaO),4 and "the teaching that negates objects by 
means of consciousness" (chiang-shih p'o-ching chiao). 

The third subcategory, of course, refers to the Fa-hsiang brand of 
Yogadira. Tsung-mi also refers to it as the tradition that takes phe
nomenal appearances as its cardinal principle (hsiang-tsung). It cor
responds to the first type of Ch'an that Tsung-mi distinguishes in the 
Ch'an Preface, the tradition that cultivates the mind by eliminating de
lusion (hsi-wang hsiu-hsin tsung), which is represented primarily by the 
Northern line identified with Shen-hsiu and his disciples.5 

Tsung-mi refers to the second category of teaching in the Ch'an 
Preface as "the teaching of hidden intent that negates phenomenal 
appearances in order to reveal the nature" (mi-i p'o-hsiang hsien-hsing 
chiao). He gives the following explanation of this designation: 

According to the true ultimate meaning, since deluded thoughts are 

originally empty, there is nothing that can be negated. All dharmas, be
ing without defilement, are originally the true nature, and its marvelous 
functioning-in-accord-with-conditions is not only never interrupted but 
also cannot be negated. It is only because a class of sentient beings clings 
to unreal phenomenal appearances, obscures their true nature, and has 

difficulty attaining profound enlightenment that the Buddha provision
ally negated everything without distinguishing between good and bad, 
tainted and pure, or the nature and its phenomenal appearances. Al
though he did not regard the true nature and its marvelous functioning 
to be nonexistent, because he provisionally said they were nonexistent, 
[this teaching] is designated as being of "hidden intent." Furthermore, 

though his intention lay in revealing the nature, because his words thus 
negated phenomenal appearances and his intent was not expressed in 
words, they are referred to as "hidden."6 

This category of teaching corresponds to the teaching of emptiness 
expounded in the Perfection of Wisdom scriptures and the Madhya
maka treatises that Tsung-mi had classified as the fourth teaching in 
the Inquiry into the Origin of Man. Tsung-mi also refers to it as the 
tradition that takes emptiness as its cardinal principle (k'ung-tsung). It 

... corresponds to the second type of Ch'an Tsung-mi distinguishes in 
the Ch'an Preface, the tradition that holds that all things are utterly 

• Huo stands for klefa. 

5 Tsung-mi also includes Chih-shen, Pao-t'ang, and Hsuan-shih in this category of 
Ch'an. He adds that, although the type of practice advocated by Ox-head, T'ien-t'ai, 
Hui-ch'ou, GUQabhadra, and so forth are similar, their understanding (chien-chieh) is 
different. See T 48.402b21-c3; K 8&-87; B 147-148. 


6T 48.404a7-9; K 121; cf. B 176. 
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without support (min-chUeh wu-chi tsung), which is represented pri
marily by the Ox-head line identified with Fa-jung and his disciples.7 

Both of the first two main categories of teaching are characterized 
as being of "hidden intent" (mi-i) because in neither is the Buddha's 
ultimate intent revealed. In this way Tsung-mi indicates that the first 
two levels of teaching are neyartha (pu-liao), that is, not those of ulti
mate meaning. The second, however, is the more profound of the 
two because it does "intimate" (mi-hsien) i1.8 

The third teaching is ultimate (tiao; nitartha) because, in contrast to 
the previous two, it "directly reveals" (hsien-shih) the essence. Tsung
mi thus refers to it as "the teaching that directly reveals that the true 
mind is the nature" (hsien-shih chen-hsin chi hsing chiao). 

Because [this category of teaching] directly points (chih-chih) to the fact 
that one's very own mind is the true nature, revealing (shih) it neither in 
terms of the ::J.ppearances of phenomena (shih-hsiang) nor in terms of the 
negation of phenomenal appearances (Jlo-hsiang), it has "is the nature" 

its name]. Because its intent is not hidden (yin-mi) by expedients, it is 
said to "reveal it directly."9 

The content of this category of teaching is the tathagatagarbha. 
Tsung-mi also refers to it as the tradition that takes the nature as its 
cardinal principle (hsing-tsung). In terms of Ch'an, it corresponds to 
the third and highest type, the tradition that directly reveals the mind 
as the nature (chih-hsien hsin-hsing tsung) , represented by the Southern 
line of the Ho-tse lineage of Shen-hui and the Hung-chou lineage of 
Ma-tsu Tao-i. 

Tsung-mi's explanation of his three categories of teachings in the 
Ch'an Preface reveals another rationale within his ordering of the 
teachings, one that parallels and partially overlaps the cosmogony
derived rationale discussed in regard to the Inquiry into the Origin of 
Man. The progression of the teachings in both works begins with the 
naive kataphasis of the teaching of men and gods, whose successive 
negation by each subsequent teaching culminates in the thorough 
apophasis of the teaching of emptiness, which is then superseded by 
the new and higher kataphasis ofthe teaching that reveals the nature. 
This rationale clarifies the soteriological role that the teaching of 
emptiness plays within Tsung-mi's p'an-chiao and compensates for its 
anomalous status in his cosmogony-derived ordering. 

7 He also includes Shih-t'ou within this category ofCh'an. See T 48.402clO; K 91; B 
150. 

8 See TS 121b and TSC 285b. 
9 T 48.404b26-27; K 131; d. B 188. 
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The teaching of emptiness overcomes deluded attachments so that 

the true nature can be perceived as it is in reality: pure and immuta
ble. The primarily negative function of emptiness thus has tremen
dous soteriological value, for it is only after attachments to phenom
enal appearances have been destroyed that one can realize their 
ultimate ontological basis. The teaching of emptiness thus serves as 
the crucial turning point that enables one to move from attachment 
to phenomenal appearances to a realization of their underlying na
ture. It can, however, do no more than intimate (mi-hsien) the nature 
and must therefore be superseded by the teaching that is able to re
veal it directly. 

Elsewhere in the Ch'an Preface Tsung-mi explains that both the tra
dition that takes phenomenal appearances as its cardinal principle 
(hsiang-tsung) and tradition that takes emptiness as its cardinal prin
ciple (k'ung-tsung) use negative modes of expression because they fear 
that words will only become a source of further attachment. As such, 
they are suited for beginners and those of shallow capacity. The tra
dition that takes the nature as its cardinal principle (hsing-tsung), by 
contrast, is geared to advanced students and those of superior ability. 
"Because it causes them to forget words and apprehend the essence, 
a single word directly reveals [the nature)."10 As I shall discuss more 
fully later, the single word is chih, "awareness," which directly reveals 
the essence of the mind. Tsung-mi identifies the teaching that reveals 
the nature with the lineage of Ho-tse Shen-hui, whose central teach
ing he claims is represented by the expression "the single word 
awareness is the gate of all mysteries" (chih chih i-tzu chung-miao chih 
men).ll 

Tsung-mi's arrangement of the teachings, insofar as it recapitulates 
the course of spiritual progress, is predicated on his understanding 
of the nature and function of religious language. While he does not 
explicitly articulate a theory of religious language as such, one can, 
nevertheless, be extrapolated from the passages discussed so far. For 
the teachings that still only approximate the ultimate, the function of 
religious language is primarily to overcome the untoward effects aris
ing out of the confusion of words (ming) and essences (t'i). Language 

.. is thus turned against itself as the principal vehicle of reification. 
Such a misconception of language is inextricably part of the basic di
chotomizing mode of awareness that separates beings from their true 
nature. Apophatic language, by calling attention to the unconscious 

10 T 48.407a 1-2; K 170; cf. B 228. 

1I See, for example, T 48.403al-3 (K 95; B 154) and 405bl5 (K 141; B 203). In his 
Ch'an Chart. Tsung-mi uses the expression chih chi i-tzu chung-miao chih yUan to charac
terize Shen-hui's teaching (see 436b18; K 318). 
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hold that the fundamental structures of language have in determin
ing the forms of experience, thus plays a necessarily therapeutic role 
in deconstructing the false premises upon which deluded thinking is 
based. Tsung-mi's ranking of the provisional levels of teaching is ac
cordingly done on a scale of their increasing use of negative modes 
of discourse, culminating with the thorough apophasis of emptiness. 
Only after one has recognized the emptiness of words, their provi
sional and arbitrary character as dependent upon convention, can re
ligious language take on a new and potent function. When words are 
no longer mistaken for essences, they no longer provide a basis upon 
which an imaginary reality can be constructed and are thus free to 
reveal the essence directly. Such positive use of language could be 
called, playing on Tsung-mi's own terminology, "revelatory" (hsien
shih). By such an expression, of course, I do not mean a special kind 
of language that is sacred because it is revealed by a more exalted 
spiritual authority, but language that is able to reveal the essence di
rectly (hsien-shih). "Revelatory language" thus refers to language that 
is so efficacious that it is able, with only a single word, to bring about 
a direct insight into the very essence itself-at least in the case of per
sons of the highest spiritual caliber. The primary distinguishing char
acteristic of the teaching that reveals the nature is that it makes use 
of such revelatory language. And the paradigm of such language, for 
Tsung-mi, is the single word "awareness" (chih).12 

Unlike those forms of Buddhism, particularly vocal within Ch'an, 
that held that only negative statements such as "there is nothing 
whatsoever to be attained" or "neither mind nor Buddha" were ulti
mately true, Tsung-mi mounts a forceful argument for the ultimate 
value of positive religious assertions. Indeed, his contention that the 
exclusive use of apophatic discourse (che-ch'iian) is not the final word 
in Ch'an is one of the major themes running through the Ch'an Pref
ace. His most unequivocal statement of his preference for kataphatic 
over apophatic modes of teaching is found in his discussion of the 
sixth of ten points of difference between the tradition that takes emp
tiness as its cardinal principle (k'ung-tsung) and that which takes the 
nature as its cardinal principle, (hsing-tsung). 

[The two traditions] differ from one another in regard to their use of 
negative discourse (che-ch'uan) and affirmative discourse (piao-ch'uan). 

"Negative" means rejecting what is not the case. "Affirmative" means re

12 If this formulation is indeed a fair extrapolation of Tsung-mi's "theory of religious 
language," there are, of course, problems; see my "Tsung-mi and the Single Word 
'Awareness; " p. 256. 
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vealing what is the case. In other words, negation is the denial of every
thing other than [the real], while affirmation is the direct demonstration 
of the very essence itself. Consider, for example, the true nature of the 
marvelous principle as expounded in various scriptures. When it is spo
ken of as subject to neither birth nor death, neither tainted nOr pure, 
without cause or effect, without characteristics or conditions, neither or
dinary (fan) nor noble (sheng), neither self~essence nor external charac
teristics, and so forth, aU [such expressions] are [examples of] negative 
discourse. (In scriptures and treatises the word "is not" ((ti) is used to negate all things. 

The word "is not" may appear thirty-five to fifty times in a single passage. The words "not" 

rpu) and "without" (wu) are also used in the same way. Thus [the scriptures and treatises] 

speak of the hundredfold negation.) But when it is spoken of as the enlightened 
illumination of awareness and vision, the mirror-like radiance of the 
spirit, brilliant refulgence, clear tranquility, and so forth, all [such ex
pressions] are [examples of] affirmative discourse. 

If it were not for such substantial realities as awareness and vision, 
what could be revealed as the nature, what could be said to be subject to 
neither birth nor death, and so forth? One must recognize that the 
awareness that sees things as they are this very moment is the nature of 
the mind before one can say that this awareness is subject to neither birth 
nor death, and so forth. For example, in the case of salt, when one says 
that it is not tasteless, that is negation, and when one says that it is brack
ish, that is affirmation. Or, in the case of water, when one says that it is 
not dry, that is negation, and when one says that it is wet, that is affir
mation. When the various teachings speak of the hundredfold negation, 
they are all using negative modes of expression, and when they directly 
reveal the absolute, they are using affirmative modes of expression. The 
terminology of the tradition that takes the nature as its cardinal principle 
uses both negation and affirmation. Nowadays people say that negative 
speech is profound and affirmative speech is superficial. Therefore they 
just value expressions such as "neither mind nor Buddha," "without con
ditions or characteristics," "nothing whatsoever to be attained," and so 
forth. Truly this is because they mist<!-ke negative speech for profundity 
and do not aspire after an intimate personal realization of the essence of 
the truth. 13 

Tsung-mi makes the same point in his Ch'an Chart, where he claims 
that negative discourse does not reveal the essence of the mind, 
which he goes on to identify as the "empty tranquil awareness" (k'ung 
chi chih) emphasized by Shen-hui. 

l' T 48.406bI7-c5; K 167; cr. B 223-224. I have adapted the translation of Gimello 
from his "Mysticism in Its Contexts," pp. 76-77. 

http:truth.13
http:chih).12
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If I did not point to the direct revelation that this clear and bright, unob

scured, ever-present awareness is your own mind at this very moment, 

what could I say is without construction and phenomenal appearance, 

and so forth? We thus know that the various teachings just say that it is 

this awareness that is without birth and destruction, and so forth. Thus 
Ho-tse [Shen-hui] directly revealed the awareness and vision within the 

empty state of being without phenomenal appearances to enable people 
to apprehend it, then they would become aware (chUeh) that it is their 

own mind that passes through lifetime after lifetime eternally uninter
rupted until they attain Buddhahood. Moreover, Ho-tse summed up ex

pressions such as unconstructed, nonabiding, inexpressible, and so 

forth, by simply speaking of the empty tranquil awareness that includes 
them aU.!4 

This empty tranquil awareness is but another term for the tatha
gatagarbha. The ultimate teaching for Tsung-mi thus combines ne
gation and affirmation, and the term "empty tranquil awareness" ex
presses both its positive and negative aspects. 

"Empty" means empty of all phenomenal appearances and is still a neg

ative term. "Tranquil" just indicates the principle of the immutability of 
the true nature and is not the same as nothingness. "Awareness" indi

cates the revelation of the very essence and is not the same as discrimi
nation. It alone constitutes the intrinsic essence of the true mind.!5 

As the term "awareness" is the paradigmatic example of the posi
tive use of language that characterizes the highest teaching for 
Tsung-mi, it is worth examining in more detail. 

THE MEANING OF AWARENESS 

In both his Inquiry into the Origin ofMan and Ch'an Preface, Tsung-mi 
identifies the content of the highest teaching with awareness (chih), 
one of several synonyms for the tathagatagarbha. 16 Sometimes he 
uses the term "awareness" singly, and at other times he uses it in col
location with other words, such as "numinous awareness" (ling-chih), 
"numinous awareness unobscured" (ling-chih pu-mei), "ever-present 
awareness" (ch'ang-chih), and "empty tranquil awareness" (k'ung chi 
[chih] chih). The following characterization of the teaching that re

14 HTC 110.437b7-16; K 332-333. 

B HTC llO.437bl6-18; K 333. 

16 The rendering of chih as "awareness" was first proposed by Buswell in his Korean 


Approach to Zen, p. 165. For further discussion of this term, see Buswell, "Chi nul's Sys
tematization of Chinese Meditative Techniques in Korean Son Buddhism," pp. 214
215. 

THE ROLE OF EMPTINESS 

veals the nature in the Ch'an Preface dearly reveals the centrality of 
awareness in Tsung-mi's thought: 

This teaching propounds that all sentient beings without exception have 

the empty, tranquil, true mind. From time without beginning it is the 

intrinsically pure, effulgent, unobscured, dear, and bright ever-present 
awareness (ch'ang-chih). It abides forever and will never perish on into 

the infinite future. It is termed Buddha-nature; it is also termed tatha
gatagarbha and mind ground.17 

Tsung-mi goes on to gloss what he means by "ever-present aware
ness" in a later pan of this section. IS After stating that it is not the 
awareness of realization (cheng-chih), he says that the true nature is 
nevertheless spoken of as aware to indicate that it is different from 
insentient nature. III However, awareness is neither the mental activity 
of discrimination ifen-pieh chih shih) nor wisdom (chih, fourth tone). 
For canonical authority he then refers to the "Wen-ming" (The bo
dhisattvas ask for clarification) chapter of the Hua-yen Sutra,20 which 
he claims differentiates between awareness (chih, first tone) and wis
dom (chih, fourth tone), pointing out that "wisdom is not shared by 
the ordinary person ifan)," whereas "awareness is possessed by the 
sage (sheng) and ordinary person alike."21 In his interlinear comments 
he glosses the "wisdom" in the question as "the wisdom of consum
mated enlightenment" (cheng-wu chih chih) and the "awareness" in the 
question as "the intrinsically existent true mind" (pen-yu chen hsin). He 
first quotes Maiijusri's answer to the bodhisattvas' question, "What is 
the wisdom of the realm of Buddhas?" 

"The wisdom of all Buddhas freely [penetrates] the three times without 
obstruction." (Since there is nothing within the past, present, and future that is 
not utterly penetrated, [it is said to be) free and unobstructed.)22 

17 T 48.404b27-c3; K 131; cf. B 188--189; I have omitted Tsung-mi's autocommen_ tary. 

18 T 48.404c28-405aI2; K 131-132; cf. B 192-194. 

Iy T 48.404c29--405al. 

20 See T IO.69a. 


21 T 48.405a4-5; Tsung-mi makes the same point elsewhere in the Ch'an Preface, 
HTC Il0.406b8-9; K 163. 

22 T 48.405a7-8; the question is quoted from the prose section of the scripture at T 
1O.69a6-7 and its supposed answer from the verse section at 69a19. It is by no means 
obvious that this line from the verse section is meant as a specific answer to the ques
tion in regard to "the wisdom of the realm of Buddhas" stated in the prose section. 
Nor is it obvious that the Hua-yen Sutra is here concerned with making a distinction 
between "wisdom" and "awareness." The portion in parentheses is Tsung-mi's interlinear gloss. 

http:ground.17
http:tathagatagarbha.16
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He then quotes Mafijusri's answer to their question, "What is the 
awareness of the realm of Buddhas?" 

"It is not something that can be known by consciousness ifei shih so neng 

(It cannot be known by consciousness. Consciousness falls within the category of dis

crimination. "Were it discriminated, it would not be true awareness." "True awareness is only 

seen in no-thought.") "nor is it an object of the mind (i fei hsin ching chieh)." (It 

cannot be known by wisdom. That is to say. if one were to realize it by means of wisdom, then 

it would fall within the category of an object that is realized, but since true awareness is not 

an object, it cannOI be realized by wisdom.)23 

What Tsung-mi thus means by "awareness" is not a specific cogni
tive faculty but the underlying ground of consciousness that is always 
present in all sentient life. It is not a special state of mind or spiritual 
insight but the noetic ground of both delusion and enlightenment, 
ignorance and wisdom, or, as he aptly terms it, the mind ground 
(hsin-li). 

Tsung-mi's use of "chih" to designate the tathagatagarbha, and the 
specific meaning that it has for him in terms of "revelatory" language, 
gives a decided Ch'an twist to tathagatagarbha doctrine. At the same 
time, it also brings a scholastic dimension back into Ch'an, which the 
iconoclasm of Shen-hui's attack on the Northern line had temporarily 
eclipsed. The reconciliation of Ch'an and the canonical teachings 
(ch'an-ching i-chih) was, of course, one of the major objectives to which 
Tsung-mi devoted the Ch'an Preface. 

THE T ATHAGATAGARBHA CRITIQUE OF EMPTINESS 

For Tsung-mi the content of the highest teaching was the tathagata
garbha doctrine. In addition to providing an ontological ground for 
Buddhist practice, this doctrine was also important for Tsung-mi be
cause it furnished a clear rationale for sublating the Madhyamaka 
teaching of emptiness into a more kataphatic framework. The most 
important scriptural formulation of this doctrine was made in the Sri
mala Sutra, which proclaimed that the tathagatagarbha represented 
the true meaning of emptiness. The Srimalii Sutra thereby implied 
that the teaching of emptiness as it had been previously expounded 
in the Perfection of Wisdom scriptures was only provisional (neyiirtha) 
because it did not recognize the infinite excellent qualities of the 
Tathagata. The former teaching of emptiness was therefore not so 

25 T 48.405a9-13; the question is taken from the prose section at T IO.69a8 and its 
supposed answer from the verse section at 69a25. The two sentences in quotation 
marks within Tsung-mi's interlinear gloss are quoted from Ch'eng-kuan's commentary 
and subcommentary respectively-see T 35.612b27 and T 36.26Ib22. 

THE ROLE OF EMPTINESS 

much wrong as it was incomplete and one-sided. The tathagata
garbha was the ultimate (nitiirtha) teaching because it revealed the full 
meaning of emptiness. "The wisdom of the tathagatagarbha is the 
Tathagata's wisdom of emptiness."24 

The Tathagata's wisdom of emptiness, moreover, is twofold. The 
tathagatagarbha can be spoken of as being both empty (sunya; k'ung) 
and not empty (aiunya; fru-k'ung) in that it is at once empty of all de
filements and, at the same time, not empty of all Buddha-dharmas. 
Or, as the scripture puts it, 

o World Honored One, the tathagatagarbha as empty is at once free 
from, dropped off from, and different from the store of defilements. 0 
World Honored One, the tathagatagarbha as not empty is not free from, 
not dropped off from, and not different from the inconceivable Bud
dha-dharmas, which are more numerous than the sands of the Ganges.25 

The true understanding of emptiness, therefore, entails the rec
ognition that the other side of the tathagatagarbha's being empty of 
all defiled dharmas is its being replete with infinite Buddha-dharmas. 
It is on this basis that the Srimalii Sutra represents its teaching as being 
of ultimate meaning, in implicit contradistinction to the purely neg
ative exposition of emptiness in the Perfection of Wisdom scriptural 
corpus. 

The Awakening of Faith, whose adaptation of the tathagatagarbha 
doctrine was authoritative for Tsung-mi, follows the Srimalii Sutra in 
distinguishing between the empty and not empty aspects of the ab
solute: suchness (chen-ju) can be said to be both truly empty (ju-shih 
k'ung), "because it is ultimately able to reveal what is real," and truly 
not empty (ju-shih fru-k'ung), "because it has its own essence (yu tzu t'i) 
and is fully endowed with excellent qualities whose nature is unde
filed."26 

Because it is not empty, the tathagatagarbha is endowed with posi
tive qualities. The Srimiilii Sutra and affiliated texts apply a stock set 
of four predicates to the tathagatagarbha in its true aspect as the 
dharmakaya: it is said to be permanent (nitya; ch'ang) , steadfast .. (dhruva; heng), calm (siva; ch'ing-liang), and eternal (sasvata; fru-pien).27 

24 T 12.221c13. 

25T 12.221c16-18. Cf. Pu-tsengpu-chien ching, T 16.467a17-21. 


26 T 32.576b24; cf. Hakeda, The Awakening ofFaith, p. 34; Hirakawa, Daijo kishin-ron, 

p.80. 

27 See Wayman, The Lion's Roar of Queen SrlmiUa, p. 98: "Lord, the cessation of suf
fering is not the destruction of Dharma. Why so? Because the Dharmakaya of the 
Tathagata is named 'cessation of suffering,' and it is beginningless, uncreate, unborn, 
undying, free from death; permanent, steadfast, calm, eternal; and accompanied by 

http:fru-pien).27
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The Ratnagotravibhiiga (pao-hsing tun), a treatise that drew on the 
early tathagatagarbha scriptures to articulate the doctrine systemati
cally in its classical form, glosses these terms by explaining that the 
perfectly pure state of Buddhahood is said to be permanent because 
it is not born, steadfast because it does not die, calm because it does 
not suffer, and eternal because it does not grow 01d.28 

The most notable set of positive qualities the Srimiilii Sutra attrib
utes to the dharmakaya are permanence (nitya; ch'ang), bliss (sukha; 
te), selfbood (atman; wO), and purity (subha; ching).29 These four per
fected qualities (gutlaparamita) are discussed extensively in the Nir
vat}a Sutra and Ratnagotravibhiiga. Their importance had, of course, 
already been established in the pre-Mahayana tradition, where they 
had a wholly opposite meaning. The Hinayana texts singled out these 
qualities as constituting the four inverted views (viparyasa; tien-tao). As 
such they were seen to constitute ignorance. Beings suffered in sarp
sara because they mistakenly grasped after what was impermanent as 
if it were permanent, what caused suffering as if it could lead to 
what lacked any substantial self as if had such a self, and what was 
impure as if it were pure. The arhat's liberation thus lay in his reali
zation that all existence was characterized by impermanence (anitya), 
suffering (du~kha), lack of self (anatman), and impurity (aSubha). Any 
teaching that ascribed permanence, bliss, selfhood, or purity to real
ity was therefore to be rejected as false. 

In attributing these four inverted views to the absolute, the tatha
gatagarbha tradition inverted the Hinayana teaching. The Ratna
gotravibhaga, for example, points out that permanence, bliss, self, and 
purity are inverted views (viparyasa) when applied to constructed 

Buddha natures more numerous than the sands of the Ganges.... This Dharmakaya 
of the Tathagata when not free from the store of defilement is referred to as the 
Tathagatagarbha." See also Wayman's comments on p. 45. The four terms "perma
nent" (nitya; ch'ang), "steadfast" (dhruva; hengl, "calm" (Siva; ch'ing-liang), and "eternal" 
(.{iUvata; pu-pien) do not occur in either the GUf.\abhadra (T 12.221c7-11) or Bodhiruci 
(T 1l.677aI5-19) translation of this passage but can be found in the Srimala passage 
quoted in Ratnamati's translation of the Ratnagotravibhaga (T 31.824a16-22; Takasaki, 
Ratnagotravibhiiga. p. 167). They also occur)n a later passage in the Srimala as quoted 
in the Ratnagotravibhiiga (T 3l.833b20-24; Takasaki, pp. 242-243; cf. Wayman. The 
Lion's Roar of Queen Srimalt'i, pp. 104-105; GUI}abhadra, T 12.222b&-1l; Bodhiruci, T 
11.677c11-14). This set of terms occurs frequently throughout tathagatagarbha liter
ature; see, for example, Ratnagotravibhiiga, T 31.835al4-25 (Takasaki, pp. 256-257). 
842a3-4 (Takasaki, p. 319). 842a22-23 (Takasaki, p. 321). 842blO-lI (Takasaki, p. 
322), etc. and Pu-L~eng pu-chien ching, T 16.467bl-5. 

28 T 3l.835bl9-25 (Takasaki. Ratnagotravibhiiga, pp. 256-257). See also T 
31.842b24-25 (Takasaki, p. 323) and David Seyfort Ruegg, La Theone du Tathiigata
garbha et du Gotm, pp. 362-364. 

29 Wayman. The Lion's Roar of Queen Srimalt'i, p. 102. 
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things, which truly are impermanent, cause suffering, lack self, and 
are impure. In this context impermanence, suffering, lack of self, 
and impurity are said to constitute the four noninverted views 
(aviparyasa; fei tien-tao fa). However, attributing impermanence, suf
fering, lack of self, and impurity to the absolute is itself an inverted 
view because the dharmakaya represents the perfection of perma
nence, the perfection of bliss, the perfection of self, and the perfec
tion of purity.30 

The Ratnagotravibhiiga goes on to explain that the four perfected 
qualities are the result (phala; kuo) of the cultivation of various puri
fying practices, each of which overcomes the type of obstacle associ
ated with a different class of beings. Thus the perfection of purity is 
the result of the cultivation of faith in the Mahayana, which serves as 
an antidote to the revilement of Mahayana associated with the icchan
tika; the perfection of self is the result of the cultivation of the per
fection of wisdom, which serves as an antidote to the concept of self 
associated with the non-Buddhist; the perfection of bliss is the result 
of the cultivation of samadhi, which serves as an antidote to the fear 
of sarpsara associated with the sravaka; and the perfection of perma
nence is the result of the cultivation of great compassion, which 
serves as an antidote of the indifference to beings associated with the 
pratyekabuddha.31 

The Awakening of Faith thus stands solidly in the tathagatagarbha 
tradition in attributing positive qualities to the absolute. It says that 
since suchness (chen-ju; tathata) 

was neither born at the beginning of time nor will perish at the end of 

time, it is utterly permanent (ch'ang; nitya) and steadfast (heng; dhruva). 

In its nature it is itself fully endowed with all excellent qualities 


That is, its essence itself possesses the radiant light of great wisdom; [the 

capacity of] universally illuminating the dharmadhatu; true cognition; 

the intrinsically pure mind; permanence (ch'ang; nitya), bliss (le; sukha), 


selfhood (wo; atman), and purity (ching; fubha); and calmness (ch'ing-liang; 

siva), eternality (pu-pien; sasvata), and freedom. 

... 
'0 Takasaki, Ratnagotravibhiiga, pp. 208-209; T 31.828b. The Nirva1}a Siltra strikes a 

similar note, arguing that the four inverted views are themselves really inverted views. 
To grasp what is impermanent as permanent is just as much an inverted view as to 
grasp what is permanent as impermanent. Impermanence, sufTering, lack of self, and 
impurity correspond to a mundane understanding of reality whereas permanence, 
bliss, selfhood, and purity correspond to the supermundane understanding (T
12.377bI5-d4). 

'[ T 31.828c10fI. (Takasaki, Ratnagotravibhiiga. pp. 210-213); see Ruegg, La TheQne 
du Tathiigatagarbha, pp. 364-368. 
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The text then adds, in language redolent of the Srimalii Sutra, 

Therefore it is fully endowed with inconceivable Buddha-dharmas that 
are more numerous than the sands of the Ganges and that are not free 
from, not cut off from, and not different from [the essence of such
ness],32 

Elsewhere the Awakening of Faith suggests how the teaching of the 
tathagatagarbha serves to overcome the misunderstanding to which 
the apophasis of the teaching of emptiness is liable. 

[Ordinary beings] hear the scriptures proclaim that all dharmas in the 
world are ultimately empty of [any] essence, that even the dharmas of 
nirvaI,la and suchness are also ultimately empty, and that they are from 
the very beginning themselves empty and free from all phenomenal ap
pearances. Since they do not understand that [such statements were 
taught] in order to break their attachments, they hold that the nature of 
suchness and nirvaI,la is merely empty. How is [this view] to be counter
acted? It must be made dear that the dharmakaya of suchness is in its 
own essence not empty but fully endowed with incalculable excellent 
qualities.33 

The theme that the kataphasis of the tathagatagarbha was taught 
as an antidote to the psychological dangers inherent in the apophasis 
of the teaching of emptiness had already been intimated by the Ratn
agotravibhaga. Basing itself on passage from the Srimiilii Sutra, that 
text says that among those who cannot gain access to the tathagata
garbha are those novice bodhisattvas "whose minds have become dis
tracted by emptiness."54 Since they do not understand the true mean

s. T 32.579aI2-18; cf. Hakeda, The Awakening of Faith, p. 65. 
" T 32.580a8-13; cf. Hakeda, The Awakening ofFaith, pp. 76-77, and Hirakawa, Daijo 

kishin-ron, p. 282. This is the second of five biased views enumerated in The Awakening 
Tsung-mi's critique of the Ox-head line of Ch'an echoes this passage; see the 

following chapter, pp. 234-236. 
54 Sanyatavi~iptacitta: there is disagreement among buddhologists as to whether this 

phrase means "distracted by emptiness" or "distracted from emptiness." Ruegg clearly 
understands the phrase to mean the former when he translates it as "l'esprit perturbe 
par la siinyata" (La Theone du Tathiigataghrbha, p. 313). In his review of Ruegg's book, 
Hattori argues that the phrase should be translated as "(the bodhisattva) whose mind 
is distracted from the (sic] siinyata" (p. 61). This is also the way the phrase is under
stood by Takasaki, who translates it as "those whose mind has deviated from the con
ception of non-substantiality" (Ratnagotravibhiiga, p. 296). Ratnamati's Chinese transla
tion (san-luan hsin shih k'ung chung-sheng) (T 31.839b23-24) dearly supports the 
reading of Hattori and Takasaki. The original passage, however, is quoted from the 
Srimiila SatTa, GUJ'.labhadra's Chinese translation of which renders it according to 
Ruegg's interpretation (k'ung [uan i chung-sheng) (T 12.222b21). Both of the English 
translations of the Srimiila SUtra also interpret the phrase to mean "distracted by emp-

THE ROLE 01' EMPTINESS 223 

ing of emptiness as the tathagatagarbha, they are liable to two types 
of error: whereas some regard emptiness as meaning the annihilation 
of all things subject to change, believing that nirvaQ.a can only be at
tained when the elements of existence have been extinguished, others 
hypostatize emptiness, believing it to be something that exists apart 
from form.3s The treatise then goes on to explicate the true meaning 
of emptiness in the following two verses: 

Here there is nothing to be removed 

And absolutely nothing to be added; 

The truth should be perceived as it is, 

And he who sees the truth becomes liberated. 


The essence [of the Buddha] is [by nature] 


Devoid of the accidental [pollutions) which differ from it; 

But it is by no means devoid of the highest properties 

Which are, essentially, indivisible from h.36 

The Ratnagotravibhiiga continues, saying that the tathagatagarbha 
was taught as an antidote to the defects entailed by the misunder
standing of emptiness as previously taught (i.e., in the Perfection of 
Wisdom scriptures and the Madhyamaka treatises) and therefore 
represents the supreme doctrine (uttaratantra; ehiu-ehing-tun). It then 
elaborates on this theme, pointing out that those who have not yet 
heard of the tathagatagarbha doctrine are often disheartened when 
they hear the teaching of emptiness and are consequently unable to 
resolve to attain enlightenment. On the other hand, there are also 
those who have resolved to attain enlightenment who regard them
selves as superior to those who have not. They deludedly ding to the 
faults of others, not realizing that they are only adventitious, and 
that, in their true nature, they are at once devoid of all such faults 
and fully endowed with infinite excellent qualities. Since this type of 
person just dings to illusory faults and fails to recognize sentient be
ings' true excellent qualities, he cannot generate the compassion that 
regards self and other as equal. 37 

tiness" (Wayman, The Lion's Roar of Queen Srimiila, p. 106; Diana Paul, The Buddhist '" Feminine Ideal, p. 215). 

35 T 31.840a3-7 (Takasaki, Ratnagotravibhaga, pp. 299-300). 
!16 Takasaki, Ratnagotravibhaga, pp. 300-301; the Chinese version of this passage 

gives quite a different reading (see T 31.840a9-12). The parallel passage in the 1"0

hsing [un (T 31.812b21-24), however, agrees with the Sanskrit text of the Ratnagotra
vibhiiga as translated by Takasaki. Takasaki also notes nine other occurrences of this 
verse in Mahayana literature (p. 300, n. 53). 


37 T 31.840cll-12 (Takasaki, Ratnagotravibhiiga, pp. 306-308). 
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Chapter Nine 

TSUNG-MI'S CRITIQUE OF CH'AN 

TSUNG-MI'S extension of his systematic classification of Buddhist 
teachings to the different Ch'an traditions with which he was familiar 
created a framework in which those traditions could be systematically 
evaluated. This chapter will accordingly discuss Tsung-mi's critical 
evaluation of the m.yor Ch'an traditions of his day. It will go on to 
claim that Tsung-mi's critique of the Hung-chou tradition furnishes 

j the key for understanding his revision of H ua-yen and will emphasize 
the importance of his reaction to the antinomian interpretation of 
Ch'an practice adopted by the P'ao-t'ang tradition as providing the 
context for assessing his critique of Hung-chou Ch'an. It will con
clude by proposing that Tsung-mi saw in the Hung-chou teaching a 
parallel to the Hua-yen paradigm represented by the unobstructed 
interpenetration of phenomena (shih-shih wu-ai).1 . 

CH'AN AND THE TEACHINGS 

As noted in the last chapter, the Ch'an Preface correlates the three 
Mahayana teachings with three different types of Ch'an. The teach
ing that negates objects by means of consciousness (Le., Fa-hsiang 
Yogacara) corresponds to the type of Ch'an that cultivates the mind by 
eliminating delusion (hsi-wang hsiu-hsin); the teaching of hidden in
tent that negates phenomenal appearances in order to reveal the na
ture (i.e., the Madhyamaka teaching of emptiness) corresponds to the 
type of Ch'an that is utterly without support (min-chueh wu-chi); and 
the teaching that directly reveals that the mind is the nature (i.e., the 
tathagatagarbha teaching) corresponds to the type of Ch'an that di
rectly reveals the mind as the nature (chih-hsien hsin hsing). Moreover, 
the first type of Ch'an is represented by the Northern line of Shen
hsiu and his disciples; the second, by the Ox-head line of Fajung and 
his disciples; and the third, by the Southern line of the Ho-tse lineage 
of Shen-hui and the Hung-chou lineage of Ma-tsu. 

This chapter adapts portions of my "Sudden Enlightenment Followed by Gradual 
Cultivation," "Tsung.mi and the Single Word 'Awareness,' " and "The Integration of 
Ch'an/S6n and the Teachings in Tsung-mi and Chinul." 

TSUNG·MI'S CRITIQUE 01' CH'AN 

Teaching Type of Ch'an Tradition 
Negation of objects by Cultivates mind by Northern line 

means of consciousness eliminating delusion 

Hidden intent that negates 
 Utterly without Ox-head line 

phenomenal appear. support 

ances in order to reveal 

the nature 


Direct revelation that 
 Directly reveals mind Southern line 
mind is the nature as nature 

Tsung-mi's correlation of the different types of Ch'an with the dif
ferent types of doctrinal teaching is integrally connected to one of the 
major reasons he gives for writing the Ch'an Preface: to overcome the 
often fractious divisions that rent the Chinese Buddhist world of his 
day. He delineates the contours of those splits as being drawn along 
two fronts: the first, and more general, between doctrinal scholars 
and textual exegetes, on the one hand, and Ch'an practitioners, on 
the other; and the second, and more narrow, among the various con
tending traditions of Ch'an themselves. The synthetic approach that 
Tsung-mi adopts in the Ch'an Preface is thus addressed to two com
plexly interrelated issues that are usually lumped together under the 
rubric of the correspondence of the teachings and Ch'an (chiao-ch'an 
i-chih), which is often cited as one of the hallmarks of his thought. To 
understand what is going on in the Ch'an Preface, however, it is useful 
to distinguish between them. In calling attention to this distinction, I 
am following the lead of Yoshizu Yoshihide, who in his excellent 
study, Kegonzen no shisoshi-teki kenkyil, argues that the rubric of chiao
ch'an i-chih oversimplifies the complexity of Tsung-mi's thought. 2 

In the first case (relating to the split between textual exegetes and 
Ch'an practitioners), Tsung-mi generally avoids the term chiao 
("teachings") and uses the idea of the teachings in a broad, generic 
sense to refer to Buddhist scriptures (ching; siltra) and treatises (lun; 
sastra)-Uthe word of the Buddha" ifo-yen; buddhavacana) as he some
times terms it. In this case he is concerned to show how Ch'an in 

". 	 general corresponds to the word of the Buddhas (who preached the 
scriptures) and bodhisattvas (who wrote the treatises) as preserved in 
the Buddhist canon. Yoshizu suggests that Tsung-mi's approach in 
this case might be more accurately characterized as ch'an-ching i-chih 
(the correspondence of Ch'an and the canon). It is only in the second 
case (relating to the intramural divisions within Ch'an) that Tsung-mi 

2 See pp. 307-308. 

l 
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explicitly and consistently uses the term chiao. And in this case chiao 
refers to the specific categories of teaching that occur in his p'an
chiao scheme. Here Tsung-mi is concerned to show how the essential 
teaching (tsung) emphasized by the different Ch'an traditions (tsung)3 
of his time corresponds to the different teachings (chiao) within his 
doctrinal classification scheme. Yoshizu accordingly suggests that the 
approach Tsung-mi adopts in the second case might be more aptly 
characterized as tsung-chiao i-chih (the correspondence of the Ch'an 
traditions and doctrinal teachings). The two issues are, of course, 
connected. It is precisely because Ch'an in general can be shown to 
correspond to the canonical teachings that Tsung-mi is able to link 
specific teachings with specific Ch'an traditions. 

In the beginning of his Ch'an Preface, Tsung-mi claims that there is 
no conflict between the enlightenment transmitted by the Ch'an pa
triarchs and the contents of the Buddhist scriptures as both the scrip
tures and patriarchal transmission derive from Sakyamuni Buddha. 
"The scriptures are the Buddha's words," he writes, "and Ch'an is the 
Buddha's intent (i). The minds and mouths of the Buddhas certainly 
cannot be contradictory."4 

Tsung-mi goes on to argue that the original unity of the Buddha's 
teaching was gradually lost as later generations began to specialize in 
different aspects of Buddhism. It was only in China, however, that 
the problem became severe. Realizing that the Chinese were overly 
attached to words, Bodhidharma "wanted to make them aware that 
the moon did not lie in the finger that pointed to it." He consequently 
'1ust used the mind to transmit the mind (i-hsin-ch'uan-hsin) without 
setting up written words (PU-li wen-tzu)." Tsung-mi explains that Bodhi
dharma used such means "to make the essential meaning clear and 
break attachments, and that it does not mean that [Bodhidharma] 
taught that liberation was separate from written words." He main
tains, however, that since Buddhists of his day do not understand 
how this expression came about, "those who cultivate their minds 
take the scriptures and treatises to be a separate tradition (tsung), and 

3 Note the ambiguity of the term tsun,l{. which Tsung-mi's uses to mean both "essen
tial teaching" and "tradition." See the discussion of this term in chapter 2, pp. 50-51. 

4 T 48.400bl 0-11; K 44; cf. B Ill. Such a sentiment must have struck a sympathetic 
chord in Chinul (1158-1210), for we find it echoed in his llwaomnon cMryo (as quoted 
from Buswell, "Chinul's Systematization of Chinese Meditative Techniques," p. 202): 
"What the World Honored Ones said with their mouths are the teachings (kyo). What 
the patriarchs transmitted with their minds is Son. The mouths of the Buddhas and 
the minds of the patriarchs certainly cannot be contradictory. How can [students of 
Son and kyo] not plumb the fundamental source but, instead, complacent in their own 
training, wrongly foment disputes and waste their time?" See my "The Integration of 
Ch'aniSon and the Teaching (chUrolkyo) in Tsung-mi and Chinul," p. 10. 
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those who elucidate [the texts) take Ch'an to be a separate teaching 
(fa)." Even though the terminology used by textual scholars and 
Ch'an masters is quite distinct, they must both be understood in 
terms of the same fundamental concerns. Exegetes "do not realize 
that the cultivation and realization [that they discuss) are truly the 
fundamental concerns of Ch'an," just as Ch'an practitioners "do not 
realize that the mind and Buddha [that they emphasize) are truly the 
fundamental meaning of the scriptures and treatises."5 

This passage from the Ch'an Preface is often cited as the basis for 
Tsung-mi's theory of the correspondence of the teachings and Ch'an 
(chiao-ch'ani-chih).6 In a passage just before this one, Tsung-mi had 
defined the "teachings" (chiao) as "the scriptures (ching; sutra) and 
treatises (lun; siistra) left behind by the Buddhas and bodhisattvas," 
and "Ch'an" as "the sayings and verses passed down by the good 
friends (shan-chih-shih; kalyii1)amitra, i.e., Ch'an masters)."7 What is im
portant to note, however, is that the term "teachings" is here used in 
the generic sense of the canonical texts and not in the sense of the 
specific p'an-chiao categories that Tsung-mi later connects with the 
different Ch'an traditions. 

It is because the mind transmitted by the Ch'an patriarchs corre
sponds to the meaning of the canonical texts that Tsung-mi is able to 
defend Ch'an against its scholastic critics who denied that it was a 
valid form of Buddhism because it was extra-canonical. At the same 
time he also establishes the importance of scripture against Ch'an 
iconoclasts who claimed that Ch'an enlightenment was independent 
of any textual authority. In fact, Tsung-mi goes on to argue that the 
scriptures provide a standard by which to gauge the genuineness of 
Ch'an enlightenment. He writes: "The scriptures are like a marking
line to be used as a standard to determine true and false." Just as a 
marking-line must be applied by a skilled craftsman, so "those who 
transmit Ch'an must use the scriptures and treatises as a standard."8 

Tsung-mi develops this point further in his discussion of the three 
sources of valid knowledge (liang; pramii1)a): inference (pi-liang; 

" anumiina), direct perception (hsien-liang; pratyak§a), and the word of 
the Buddha (fa-yen; buddhavacana). He contends that all three sources 
must coincide. 

5 See T 48.400bI0-26; K 44; B 1I1-1l4. 

6 In his annotated, modern Japanese translation of the Ch'an Preface, for example, 
Kamata entitles this section "kyozen itchi no seitOsei" (the legitimacy of the correspon
dence of Ch'an and the teachings). 


? T 48.399cl8-20; K 33; B 102. 

8 T 48.400c25-27; K 54; B 121. 
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If one just depends on the sayings of the Buddha and does not infer for 
himself, his realization will be no more than a matter of baseless faith. If 
one just holds on to direct perception, taking what he perceives for him
self to be authoritative without comparing it to the sayings of the Bud
dha, then how can he know whether it is true or false? Non-Buddhists 
also directly perceive the principles to which they adhere and, practicing 
according to them, obtain results. Since they maintain that they are cor
rect, how else would we know they were false [without the word of the 
Buddha]?9 

Tsung-mi concludes that, since the various Ch'an traditions for the 
most part only make use of inference and direct perception, they 
must be verified by the scriptures and treatises in order to fulfill the 
requirements of the three sources of knowledge. 

Tsung-mi's insistence on the correspondence of Ch'an and the ca
nonical texts implies an approach to Buddhist cultivation that calls 
for both textual study and meditation practice. Such an approach 
parallels his emphasis on the inseparability of prajna and samadhi. 
That the inseparability of prajna and samadhi clearly connoted the 
integration of doctrinal study and meditation practice for Tsung-mi 
is borne out in an autobiographical comment from the Ch'an Preface. 
There he notes that he "left the multitudes behind to enter the 
mountains" for a ten-year period "to develop my concentration 
(samadhi) and harmonize my wisdom (prajna)."lo The passage goes on 
to contrast his balanced approach of textual study and meditation 
practice, prajna and samadhi, to the one-sided approach of "the ig
norant Ch'an of those who vainly maintain silence or the mad wisdom 
of those who merely follow texts."11 It is on this basis that Tsung-mi 
establishes his own personal authority to bridge the gap that divided 
exegetes and Ch'an practitioners. 

It is because Tsung-mi is able to demonstrate the correspondence 
of Ch'an and the canonical texts that he is able to link the different 
Ch'an traditions of his time with the different categories of teaching 
within his classification scheme. In addition to the general issue of the 
relationship of Ch'an practice to, textual study, the Ch'an Preface is 
also concerned to reconcile the conflict between different Ch'an 
traditions. Tsung-mi points out that the various traditions of Ch'an 
all put a premium on different principles (tsung). 

9 T 48.401al4-18; K 57; B 123-124. 

10 T 48.399c12; K 30; B 100-101. See chapter 2 above. 

II T 48.399cl6-17; Chinul repeats this phrase in his Kwon su chOnghye kyoL,a mun, 


translated by Buswell in The Korean Approach to Zen, p. 104. 
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Some take emptiness as the true basis of reality, while others take aware
ness (chih) as the ultimate source. Some say that tranquility and silence 
alone are true, while others say that [ordinary activities such as] walking 
and sitting are what it is all about (shih). Some say that all everyday dis
criminative activities are illusory, while others say that aU such discrimi
native activities are real. Some carry out all the myriad practices, while 
others reject even the Buddha. Some give free reign to their impulses, 
while others restrain their minds. Some take the sutras and vinaya as 
authoritative, while others take them to be a hindrance to the Way.12 

Tsung-mi goes on to point out that such differences are not merely 
a matter of words. Each "adamantly spreads its own tradition and 
adamantly disparages the others, Since later students cling to their 
words and are deluded about their meaning, in their emotional views 
they obstinately contend with one another and cannot reach agree
ment."lli It is not that the different teachings emphasized by the dif
ferent Ch'an traditions are wrong or heretical. The problem is that 
each takes itself to be the party in exclusive possession of what is right 
and criticizes the others as wrong, a situation Tsung-mi likens to the 
famous parable of the blind men and the elephant. 14 He concludes 
that the views of the different traditions must be brought into har
mony, something that can only be done by uncovering a more com
prehensive framework in which such apparently conflicting views can 
all be validated as integral parts of a manifold whole-in which the 
trunk, tail, leg, side, and so forth are all seen to belong to the same 
elephant. "Since the supreme Way is not an extreme and the ultimate 
meaning does not lean to one side, one must not grasp onto a single 
biased viewpoint. Thus we must bring them back together as one, 
making them all perfectly concordant."15 

The underlying assumption behind Tsung-mi's synthetic approach 
is that the various Ch'an traditions, when viewed in isolation from 
one another and outside of their overall context within the Buddha's • 
teachings, are wrong in their self-absolutization. When understood 
within that context, however, each will be seen to be true. As Tsung
mi comments, "If taken in isolation, each of them is wrong. But if 

'" 
12 T 48.40Oc3-7; K 48; B 117-118. Cf. TS 119c7-12. 

13 T 48.40Oc7-9. 


14 Ch'an T 48.402b4; K 81; B 143. Tsung-mi also alludes to the parable of 
the blind men and the elephant in the TS passage referred to in note 3 above. The 
parable can be found in Udana: Verses of UPlifl, trans. F. L. Woodward in The Minor 
Anthologies of the Pali Canon, pp. 82-83. 

15 T 48.400c13-15. Tsung-mi strikes a similar note at the end of his preface to the 
l'fUjuiry into the Origin of Man, T 45.708aI3-18. 
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taken together, each of them is valid."16 This statement succinctly en
capsulates Tsung-mi's basic methodology for dealing with discrepan
cies within Buddhism. Whether they lie in the formulation of scho
lastic dogma or the divergent approaches to practice advocated by the 
different Ch'an traditions of his day, Tsung-mi's characteristic ten
dency is always to articulate a comprehensive framework in which 
such discrepant perspectives can be harmoniously subsumed. Such a 
comprehensive framework not only provides a larger context in 
which the divergent perspectives can be validated as parts of a whole, 
it also provides a new and higher perspective that is superior to the 
others because it succeeds in sublating them within itself. 

The doctrinal correspondences that Tsung-mi establishes thus en
able him to place the various types of Ch'an in a hierarchical order. 
His use of p'an-chiao in the Ch'an Preface is not so much concerned 
with providing a hermeneutical framework in which the different 
teachings can be systematically integrated as it is concerned with de
veloping a framework in which the different types of Ch'an can all be 
included. The doctrinal apparatus Tsung-mi presents in the Ch'an 
Preface might thus more accurately be described as a p'an-ch'anP 

The different teaching with which each Ch'an tradition is con
nected provides a critical context for evaluating it on a hierarchical 
scale. While the professed attempt of Tsung-mi's p'an-ch'an is to re
solve the schisms that split Ch'an into contending factions and pitted 
Ch'an adepts against doctrinal exegetes, it also serves to elevate his 
own version of Ch'an to the supreme position. The criticisms that 
Tsung-mi levels against various doctrinal teachings are extended to 
their corresponding type of Ch'an, and the other types of Ch'an are 
accordingly revealed to be inferior to that of his own Ho-tse tradition. 

CRITIQUE OF THE DIFFERENT TYPES OF CH'AN 

Tsung-mi's most extensive discussion of the differences between the 
major Ch'an lines of his day is contained in theCh'an Chart. As noted, 
this work was written around 831 at the request of Tsung-mi's influ
entiallay disciple P'ei Hsiu to clarify, the historical filiations and essen
tial teachings of four of the major Ch'an traditions of the day. It thus 
contains detailed critiques of the Northern line, the Ox-head line, 
and the Hung-chou and Ho-tse branches of the Southern line. The 
Ch'an Chart is the only work in which he dearly differentiates between 
the Ho-tse and Hung-chou traditions, and it is in his effort to distin

16 T 48.400c21-22; K 49; B 119; a virtually identical statement occurs at the begin

ning of the Ch'an Chart, HTC l10433clO--ll; K 267. 
17 As Jeffrey Broughton suggested. in the preface to his dissertation (p. iii). 
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guish the teaching of these two traditions that the key to Tsung-mi's 
thought is to be found. 

Critique of the Northern Line 

Tsung-mi's clearest criticism of Northern Ch'an occurs in his Ch'an 
Chart, where he gives the following characterization of its major ten
ets: 

Sentient beings originally have an enlightened nature just as a mirror 
has a luminous nature, but defilements cover it from view just as a mir
ror is darkened by dust. If we rely on the teachings of a master and 
extinguish our deluded thoughts, then, when those thoughts are gotten 
rid of, the nature of the mind will be enlightened and there will be noth
ing that is not known. It is like wiping away dust: when the dust is gotten 
rid of, the essence of the mirror is luminous and clear and there is noth
ing that is not reflected in it. Therefore, the founder of this lineage, 
Shen-hsiu, presented the following verse to the fifth patriarch: 

The body is the bodhi tree, 

The mind is like a luminous mirror. 

We must always wipe it clean 

And never let dust collecr. 1S 


Tsung-mi then goes on to deliver the following critique: 

This [teaching] merely consists in the method of going against the flow 
[of birth-and-death] and opposing residual conditioning (hsi; vasana) 

[based on] the phenomenal appearances of pure and impure condi
tioned origination (ching-jan yiian-ch'i chih hsiang) and has not yet awak
ened to the fact that deluded thoughts are intrinsically empty and that 
the nature of the mind is intrinsically pure. When enlightenment is not 
yet deeply penetrating, how can cultivation be in conformity with the 
true?19 

18 HTC ll0.435cl3-18; K 298. The verse by Shen-hsiu that Tsung-mi here quotes 
is that made famous by the Platform Sii.tra's story of the exchange of "mind-verses" that 

" decided the issue of the sixth patriarch. It is especially curious that Tsung-mi, who 
identified so strongly with Shen-hui's lineage, never cites or refers to Hui-neng's 
matching verse. To the best of my knowledge, Tsung-mi never refers to the Platform 
Siitra in any of his writings. Ch'eng-kuan quotes half of Shen-hsiu's verse, but also fails 
to refer to Hui-neng's, in his Yen-i ch'ao (see T 36.164c5). 

19 HTC II0.435d1-2; K 298. The summary and critique of the Northern Ch'an 
teachings that Tsung-mi gives in TSC 277c8-14 is substantially the same as that of the 
Ch'an Chart. The Ch'an Chart can thus be used as a corrective to the TSC passage. The 
yen ("smoke") in the TSC passage "tz'u tan shih jan-ching yilan-ch'i chih yen" (277cl2-13) 
should therefore obviously be emended to read hsiang ("phenomenal appearances"). 

http:collecr.1S
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Tsung-mi's characterization of Northern Ch'an emphasizes the im
portance of the tathagatagarbha (i.e., the intrinsically enlightened na
ture possessed by all sentient beings). His criticism also shows that he 
sees its understanding of the tathagatagarbha as being different from 
his own in a profoundly significant way. To see precisely wherein this 
difference lies, and what it means for Tsung-mi, it is necessary to 
place Tsung-mi's critique of Northern Ch'an into the larger doctrinal 
context that he articulates in his Ch'an Preface, where he identifies its 
teaching with that of the Fa-hsiang brand of Yogacara. As has been 
seen, Tsung-mi's major critique of Fa-hsiang is that there is an un
bridgeable gap between the alayavijnana and such ness (chen-ju; 
tathatii). He charges that in the Fa-hsiang teaching "dharmas subject 
to birth-and-death are not connected with suchness" (sheng-mieh teng 
fa pu-kuan chen-ju).20 In terms of the two aspects of the mind outlined 
in the Awakening of Faith, this means that there is no connection be
tween the mind as such ness (hsin chen-ju) and the mind subject to 
birth-and-death (hsin sheng-mieh); in other words, there is no connec
tion between the tathagatagarbha and alayavijnana. Such ness is seen 
to be static (ning-jan, "inert," and pu-pien, "unchanging"), that is, it is 
not involved in the production of all pure and impure phenomenal 
appearances (hsiang). Where the Fa-hsiang teaching falls short is in its 
recognizing of only one aspect of the absolute mind (i-hsin): while it 
acknowledges its "unchanging" (pu-pien) character, it wholly ignores 
its "conditioned" (sui-yuan) character. In other words, it does not re
alize that the phenomenal appearances (hsiang) that it purports to an
alyze are the functioning (yung) of the mind as suchness as it accords 
with conditions (sui-yuan). But it is just the conditioned aspect of 
suchness that is of vital importance for Tsung-mi because it links the 
tathagatagarbha with the alayavijnana and thereby accounts for how 
suchness accords with conditions to form all pure and impure states. 
It is this conditioned aspect of suchness that Tsung-mi refers to as 
nature origination (hsing-ch'i) , a term that emphasizes the dynamic 
quality of his understanding of the fundamental nature of the mind. 

In Tsung-mi's view, it is because the Fa-hsiang teaching lacks the 
principle of nature origination that there is nothing to mediate be

Tsung-mi's TSC account goes on to give a detailed summary of the five expedient 
means (wufang-pien), see I 77cl4-1 78b14. The "five expedient means" were a charac
teristic feature of Northern Ch'an teaching, and there are a variety of surviving North
ern Ch'an texts all featuring wu fang-pien in their titles. For a composite translation, see 
McRae, The Northern School, pp. 171-196. Kamala has conveniently collated the Ch'an 
Chart and TSC accounts of the Northern line with that of the Ch'an Preface in his Shu
mitsu, pp. 316-321. Note, however, that Kamala has mistakenly placed the critique ap
pearing in the Ch'an Chart in his column for the Ch'an Preface (p. 321). 

20 T 48.403b26-27; K 104; B 164. 
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tween the alayavijnana and suchness, the realm of defiled activity and 
that of unconditioned purity. It is thus guilty of a fundamental du
alism. Nature origination, on the other hand, bridges this gap by af
firming that all phenomenal appearances (hsiang) are nothing but a 
manifestation (yung) of the nature (hsing) that is their very essence 
(t'i). Nature origination overcomes this dualism by making use of the 
conceptual paradigm of essence and function (t'i-yung). This para
digm, which had played a dominant role in Chinese metaphysical vo
cabulary since at least the "Neo-Taoist" speculations of the third cen
tury, provides the basic conceptual framework in terms of which 
Tsung-mi structures his thought. The various polarities that Tsung
mi employs-such as nature and phenomenal appearance(s) or root 
(pen) and branch(es) (mo)-all conform to this paradigm. Essence, na
ture, and root, on the one hand, and function, phenomenal appear
ance(s), and branch(es), on the other, are all interchangeable. The 
equation of the essence/function paradigm with that of rootlbranch 
also reveals toward which side the polarity is weighted in value. More
over, since we have seen that nature origination is connected with ii
shih wu-ai, the following correspondences can thus be established: 

Essence Function 
Nature (hsing) Phenomenal appearance(s) 
Root (pen) Branch(es) (mo) 

Absolute Phenomenal (shih) 

As Tsung-mi's criticism of Fa-hsiang applies to Northern Ch'an, 
the fault lies with its practice directed toward removing the impurities 
that obscure the intrinsic purity of the mind. Such a practice is based I 

on a fundamental misconception because it does not realize that the 
impurities themselves are empty (k'ung; sunya)-and by "empty" 
Tsung-mi means that they lack any independent reality of their own 
because they are nothing but a manifestation of the intrinsically pure 
mind as it accords with conditions. The "impurities" are thus not im
pure in themselves. Rather, their impurity lies in the dualistic misap

, 	 prehension of them as impure-in other words, the failure to see 
through them to the intrinsically pure nature that is their essence and 
of which they are an expression. 

This dualism, or fundamental misconception, which Tsung-mi sees 
as informing Northern Ch'an teaching, is based on the absence of an 
initial, sudden experience of insight (chieh-wu). Such an insight con
sists in recognizing the fundamental identity of sentient beings and 
Buddhas, sarpsara and nirvaQa, hence it also entails the recognition 
that deluded thought (i.e., dust) lacks any reality of its own (wang
nien pen wu) because it is merely the functioning of the essence of the 

http:chen-ju).20
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mind as it accords with conditions. To put it in other terms, chieh-wu 
is an insight into nature origination as the fundamental unifying 
principle behind the apparent multiplicity of phenomenal appear
ances. This insight validates the mundane world of phenomenal ap
pearances as the manifestation of the nature. Phenomenal appear
ances are therefore "empty" and so are not really impure. 

Within his scheme of the various permutations of the terms "sud
den" and "gradual" as they apply to enlightenment and cultivation, 
Tsung-mi categorizes the teaching and practice of the Northern line 
as fa1ling under gradual cultivation followed by sudden enlighten
ment.21 Since the Northern line lacks sudden enlightenment, its 
"gradual cultivation" is qualitatively different from the gradual culti
vation that follows sudden enlightenment. Nature is not only the ba
sis of phenomenal appearances, it is also the ground of practice. This 
failure to recognize the essential nature of all phenomenal appear
ances lies behind Tsung-mi's charge that the practice taught by 
Northern Ch'an is "inauthentic" ifei-chen). As Tsung-mi adds in his 
account of this teaching in his subcommentary to the Scripture ofPer
fect Enlightenment, "If cultivation is not in conformity with the true, 
how can one attain realization even after many kalpas?"22 Thus, when 
Tsung-mi says that Northern Ch'an "merely consists in the method 
of going against the flow and opposing residual conditioning [based 
on] the phenomenal appearances of pure and defiled conditioned 
origination," he is implicitly criticizing it for not teaching nature orig
ination. 

Critique of the Ox-head Line 

In his Ch'an Chart, Tsung-mi characterizes the Ox-head line as hold
ing: 

In essence all dharmas are like a dream, and from the very beginning 
nothing is of any concern; mind and its objects are intrinsically tranquil, 

21 In both his subcommentary to his co~mentary and abridged commentary to the 
Scripture of Peifect Enlightenment, Tsung-mi points out that this case can be interpreted 
in two ways (TSC 280b17-c8 and LSC 132aIO-bl). The first presumes a prior sudden 
insight (i.e., chieh-wu), thus conforming to his threefold model of religious practice and 
so differing only in emphasis, but not substance, from the case of sudden enlighten
ment followed by gradual cultivation (which presumes a subsequent realization of en
lightenment [cheng-wul as its unstated third term). The second interpretation of grad
ual cultivation followed by sudden enlightenment does not presume a prior experience 
of insight, and it is within this framework that Tsung-mi places, and criticizes, North
ern Ch'an. 

22 TSC 277cl4. 
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and it is not that they are now for the first time empty. It is because we 
are deluded about this fact and take [dharmas] to exist that we perceive 
matters such as prosperity and decay or high and low status. Because 
such matters may be agreeable or disagreeable, they give rise to feelings 
such as love and hate. Once feelings arise, we become bound in all sorts 
of suffering. But when these are created and experienced in a dream, 
what gain or loss could there be? If one had the wisdom that was able to 
understand this, it would still be like a dreaming mind. Even if there 
were a dharma that surpassed nirviiQa, it would still be like a dream or 
hallucination, If we penetrate the principle that originally nothing is of 
any concern, that should enable us to do away with the self and forget 
the feelings. When the feelings are forgotten, we cut off the cause of 
suffering, thereupon transcending all suffering and distress. This [Ch'an 
line] takes forgetting the feelings to constitute cultivation.23 

Tsung-mi's criticism of Ox-head Ch'an is based on the tathagata
garbha critique of a one-sided understanding of emptiness. The basic 
point is that it does not recognize the nonempty aspect of the mind. 
Elsewhere in the Ch'an Chart, Tsung-mi writes that when the follow
ers of the Ox-head tradition "hear ... the exposition of emptiness in 
the various Perfection of Wisdom scriptures, ... they assume that the 
intrinsically enlightened nature is likewise empty and that there is 
nothing to be cognized .... When they hear it taught that the place 
where all dharmas are empty and tranquil can be thoroughly known, 
they say that, on the contrary, the nonemptiness of the essence of 
mind can neither be penetrated nor known." Tsung-mi goes on to 

23 HTC Il0.436al4-b3; K 313; cf. TSC 279b9-c8. Tsung-mi follows the traditional 
claim that the Ox-head line was founded by Fa-jung (594-657), a supposed disciple of 
the fourth patriarch, Tao-hsin (580-651). He traces the lineage as running from Fa
jung to Chih-yen (577-654) in the second generation, Hui-fang (627-695) in the third 
generation, Fa-ch'ih (635-702) in the fourth generation, Chih-wei (646-722) in the 
fifth generation, and Hui-chung (683-769) and Ma-su (i.e., Hsiian-su, 688-752) in the 
sixth generation. Tsung-mi further lists Ching-shan Tao-ch'in (i.e., Ching-shan Fa
ch'in, 714-792) as a disciple of Hsiian-su (see TSC 279c9-18; cf. Chan Chart, HTC 
llO.433cl4-d4; K 270). Modern scholarship has shown that the Ox-head line origi
nated in the eighth century and had no historical connection to Fa-jung, who in turn 

" had no connection with Tao-hsin. See McRae, "The Ox-head School of Chinese Ch'an 
Buddhism," pp. 169-252. For an attempt to describe the context and content of Fa
jung's actual teaching (apart from his later appropriation within the Ox-head line), see 
Albert Dalia, "Social Change and the New Buddhism in South China." The major text 
associated with the Ox-head line is the Chueh-kuan tun. Although traditionally attrib
uted to Fa-jung, Yanagida Seizan has argued that this work was probably written dur
ing the third quarter of the eighth century (Shaki zenshu shisho no kenkyil, p. 143), The 
authoritative version of the text, including an English translation by Tokiwa Gishin, 
was published by the Institute for Zen Studies at Hanazono in 1973 as A Dialogue on 
the Contemplation-Extinguished. 

http:cultivation.23
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explain the meaning of nonemptiness by referring to the Nirvar}a 
Sutra,24 which says that "when there is nothing in a jar, the jar is said 
to be empty-it does not mean that there is no jar." In the same way, 
"when there are no discriminating thoughts such as desire or anger 
in the mind, the mind is said to be empty-it does not mean that 
there is no mind. 'No mind' (wu-hsin)25 only means that the defile
ments (jan-nao; kleSa) have been eliminated from the mind."26 

Tsung-mi's criticism of Ox-head Ch'an draws on the standard 
tathagatagarbha understanding ofem ptiness as meaning that the abso
lute is empty of defilements. His critique of the teaching that negates 
phenomenal appearances in the Inquiry into the Origin ofMan expands 
on this point. 

If the mind and its objects are both nonexistent, then who is it that 
knows that they do not exist? Again, if there are no real things whatso
ever, then on the basis of what are illusions made to appear? Moreover, 
there has never been a case of the illusory things in the world before us 
being able to arise without being based on something real. If there were 
no water whose wet nature were unchanging, how could there be the 
waves of illusory, provisional phenomenal appearances? If there were no 
mirror whose pure luminosity was unchanging, how could there be the 
reflections of a variety of unreal phenomena? Again, ... the dream that 
is illusory must still be based on someone who is sleeping. Now, granted 
that the mind and its objects are both empty, it is still not dear on what 
the illusory manifestations are based. Therefore we know that this teach
ing merely destroys our attachment to feelings but does not yet reveal 
the nature that is true and numinous.27 

Critique of the Hung-chou Line 

Tsung-mi characterizes the teaching of the Hung-chou line as being 
diametrically opposed to that of the Northern line. He contrasts the 
two by remarking that the Northern line regards "everything as al
together false (wang)" whereas the Hung-chou line regards "every
thing as altogether true (chen)." J'heir approach to cultivation is ac
cordingly opposite: the Northern line advocates "subjugating the 
mind so as to extinguish the false (ju-hsin mieh-wang)," whereas the 

24 See T 12.395b. 
25 Supplied from P'ei Hsiu shih-i wen, p. 91, and Chlfryo, p. 21; both the HTC and 

Kamata editions give wu. 
26 HTC 110.337a8-10; K 329; the Chinul passage is considerably abbreviated (see 

156b; Buswell, The Korean Approach to Zen, p. 274). 
27 T 45.709c26-71Oa5. 
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Hung-chou line advocates "entrusting oneself to act freely according 
to the nature of one's feelings (hsin-jen ch'ing-hsing)."28 Whereas the 
Northern line falls into dualism, the position of the Hung-chou line 
leads to a radical nondualism by collapsing essence (t'i) into function 
(yung). As Tsung-mi characterizes its stance in the Ch'an Chart: 

The arising of mental activity, the movement of thought, snapping the 
fingers, or moving the eyes, all actions and activities are the functioning 
of the entire essence of the Buddha-nature. Since there is no other kind 
of functioning, greed, anger, and folly, the performance of good and 
bad actions and the experiencing of their pleasurable and painful con
sequences are all, in their entirety, Buddha-nature.29 

Because all activities-whether good or bad, enlightened or de~ ,, luded-are "the functioning of the entire essence of the Buddha
nature," there is no essence outside of its functioning. 

If one examines the nature of its essence thoroughly, he will see that 
ultimately it can neither be perceived nor realized just as the eye cannot 
see itself, and so forth. If one considers its responsive functioning, he 
will see that everything that he does is the Buddha-nature and that there 
is nothing else that can either realize it or be realized.30 

The ethically dangerous implication of this teaching for Tsung-mi 
is that, if the essence can only be perceived through its functioning 
and, moreover, everything is equally the functioning of the essence 
in its entirety, then the essence becomes totally eclipsed by its func
tioning. Tsung-mi, however, insists that while the essence and its 
functioning are different aspects of the same reality, they are never
theless still different, and that their difference is important because 
the essence, as what is most fundamental (pen), is the basis on which 
the experience of enlightenment (chieh-wu) is validated. His assimila
tion of the essence/function (t'i-yung) paradigm into that of root! 
branch (pen-mo) entails a notion of religious practice as a return to a 
more basic state, the primordial condition of the mind before its bi
furcation into subject and object attendant upon the first subtle 
movement of thought. It is only through a direct experience of the 
essence that its functioning can be validated as true. 

lt is because the Hung-chou line collapses essence into function 

28 Ch'an Chart, HTC 110.436b3--5; K 315. 

29 HTC llOA35d4-6; K 307. 


30 HTC lIO.435d17-18; K 307. Neither the HTC nor Kamata version of the text 
has "Buddha-nature" ifo-hsing). This has been supplied from P'ei Hsiu shih-i wen, p. 85, 
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that Tsung-mi regards its attitude toward cultivation as antinomian. 
He holds that its proponents thus maintain that 

One should rouse the mind neither to cut off evil nor to cultivate the 
Way. Since the Way itself is the mind, one cannot use the mind to culti
vate the mind. Since evil is also the mind, one cannot use the mind to 
cut off the mind. One who neither cuts off [evil] nor does [good] but 
freely accepts things as they come is called a liberated person. There. is 
no dharma that can be dung to nor any Buddhahood that can be at
tained.... Simply allowing the mind to act spontaneously is cultivation.sl 

Although on one level Tsung-mi would not gainsay the Hung-chou 
position that there is ultimately no Buddhahood to attain, he would 
also insist that that realization is precisely what Buddhahood consists 
in, and that such a statement can only be meaningfully made from 
the position of one who has attained Buddhahood. For one who has 
not yet reached such a state facilely to conclude that there is therefore 
no reason to cultivate Buddhahood is a grave error. Tsung-mi insists 
that while ultimately the nature transcends all dualistic categories, 
there is nevertheless a difference between enlightenment and delu
sion as far as sentient beings are concerned. And it is the tension be
tween the difference between enlightenment and delusion that vivi
fies practice. 

Hung-chou constantly says: "Since greed, anger, compassion, and good 
deeds are all the Buddha-nature, how could there be any difference be
tween them?" This is like someone seeing that there is never any differ
ence in the wet nature [of the water1 and not realizing that there is an 
enormous difference between the success of a boat that crosses over it 
and the failure of a boat that capsizes in it. Therefore, as far as this line's 
approach toward sudden enlightenment is concerned, even though it 
comes dose, it still does not hit the mark, and, as far as its approach 
toward gradual cultivation is concerned, it is mistaken and completely 
backward.32 

Tsung-mi's criticism of the Hung-chou line reveals that his use of 
the essence/function paradigm is more complex than might at first be 
apparent. While he emphasizes the inseparability of essence and 
function as but different aspects of the same reality, he also stresses 
their difference: they are neither one nor different (pu-i pu-i) (just as 
the true mind that is not subject to birth-and-death interfuses with 
deluded thoughts in such a way that they are neither one nor differ
ent). Their inseparability is what makes religious cultivation possible, 

31 HTC 110.436a4-9; K 308. 
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and their difference is what makes religious cultivation necessary. 
Tsung-mi thus uses the essence/function paradigm to preserve an 
ethically critical duality within a larger ontological unity. While this 
paradigm overcomes the dualism of Northern Ch'an on the one 
hand, it serves to avoid the radical nondualism of Hung-chou on the 
other. 

As part of his criticism of the Hung-chou line, Tsung-mi intro
duces a critical distinction between two levels of functioning: what he 
calls the "intrinsic functioning of the self-nature" (tzu-hsing pen-yung) 
and its "responsive functioning in accord with conditions" (sui-yiian 
ying-yung). "The intrinsic essence of the true mind (chen-hsin tzu-t'i) 
has two kinds of functioning: the first is the intrinsic functioning of 
the self-nature and the second is its responsive functioning-in-accord
with-conditions."33 Tsung-mi then proceeds to illustrate this state
ment with an analogy of a bronze mirror. 

The material substance of the bronze [mirror] is the essence of self
nature; the luminous reflectivity (ming) of the bronze is the functioning of 
the self-nature; and the images reflected by its luminous reflectivity are 
its functioning-in-accord-with~conditions. The images are reflected in di
rect response to conditions. While the reflections may have thousands of 
variations, the luminous reflectivity is the ever-present luminous reflec
tivity of the self-nature.34 

Tsung-mi goes on to explain this analogy: "The ever-present tran
quility of the mind is the essence of the self-nature, and the ever
present awareness of the mind is the functioning of the self-nature." 
The functioning of self-nature, of course, is none other than intrinsic 
enlightenment. The functioning-in-accord-with-conditions refers to 
the psycho-physical functions of "speech, discrimination, bodily 
movement, and so forth."35 The analogy can be schematized as fol
lows: 

Mirror Ontology Mind 
Bronze Essence of Ever-present tranquility 

self-nature 
Luminous reflectivity Functioning of Ever-present awareness 

self-nature 
Reflected images Functioning-in Psycho-physical 

accord-with functions 
conditions 

"" HTC 1l0.437d4-5; K 336. 
34 HTC 1l0.437d5-7; K 336. 
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The relationship between these two different orders of function
ing, furthermore, can be characterized in terms of the essence/func
tion-rootlbranch paradigm: the functioning ofthe self-nature is the 
essence or root of the functioning-in-accord-with-conditions. 

Self-Nature 

I 

ESSENCE) FUNCTIONl 

ever-present ever-present 

awareness 

ESSENCE2 FUNCTION2 

responsive 
functioning 

Tsung-mi uses this distinction to point out that the Hung-chou 
line, in overemphasizing the "responsive functioning" of the Bud
dha-nature, altogether misses the functioning of its self-nature. Its 
practice therefore lacks ontological grounding and is apt to veer off 
in ethically dangerous directions. In drawing this distinction as cru
cial for differentiating between the Hung-chou and Ho-tse teachings, 
Tsung-mi reaffirms his emphasis on essence in contradistinction to 
function. By calling attention to the importance of the intrinsic func
tioning of the self-nature, Tsung-mi effectively drives a wedge be
tween essence and function to insure that they cannot be collapsed in 
the way in which he understands the Hung-chou teaching to have 
done. 

The analysis of the structure of the mind upon which Tsung-mi's 
use of this metaphor is based derives from the Awakening af Faith, 
which, as has been seen, discusses the mind in terms of two aspects: 
the mind as suchness (hsin chen-ju) and the mind subject to birth-and
death (hsin sheng-mieh). Followil)g Fa-tsang, Tsung-mi characterizes 
these two aspects of the mind as absolute (pu-pien) and conditioned 
(sui-yuan). These two aspects of the mind, in turn, trace back to the 
two different perspectives in terms of which the tathagatagarbha was 
traditionally discussed: seen in its true form, the tathagatagarbha is 
none other than the dharmakaya that is intrinsically pure and devoid 
of all defilements; seen, however, through the deluded perception of 
sentient beings, it appears to be defiled. 

The absolute and conditioned aspects of the mind, as Tsung-mi 

I" 
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understands them, conform to the conceptual paradigm of essence 
(t'i) and function (yung). What is interesting and unique about Tsung
mi's analysis, however, is that he also views the absolute aspect of the 
mind in terms of its essence and function. Accordingly, tranquility 
(chi) in the term "empty tranquil awareness" refers to the essence of 
the self-nature of the mind, and awareness, to its functioning. As 
Tsung-mi writes, " 'Tranquil' refers to the invariable steadfastness of 
the real essence, the principle of immovability and immutability.... 
Were there no essence of the true mind, what could be said to be 
tranquil and what could be said to be immovable and immutable?"36 
Awareness is a "direct manifestation of the very essence itself (t'ang
t'i piaa-hsien)."37 "Tranquility is the awareness that is tranquil, and 
awareness is the tranquility that is aware. Tranquility is the essence of 
the self-nature that is aware, and awareness is the functioning of the 
self-nature that is tranquil."38 Tsung-mi then invokes the authority of 
Shen-hui to clinch the point that the essence of the mind and its func
tioning are only different modes of one another: "Ho-tse said, 'The 
functioning of the essence is aware in and of itself, and the essence 
of this awareness is tranquil in and of itself. Although the terms are 
different, essence and function form a unity.' "39 

The importance of Tsung-mi's application of the essence/function 
paradigm to the absolute aspect of the mind is that it allows him to 
distinguish between two different orders of functioning: the intrinsic 
functioning of the self-nature and its responsive functioning-in-ac
cord-with-conditions. The functioning of the self-nature, like the lu
minous reflectivity of a mirror, is absolute in that it is ever-present 
and not contingent upon conditions: it exists in and of itself. It is in 
this sense that it is characterized as pen, "intrinsic," in contrast to the 
functioning-in-accord-with-conditions, which is causally contingent 
and hence characterized as ying, "responsive." Moreover, just as the 
luminous reflectivity of the mirror is able to reflect both pure and 
impure images without its intrinsically pure and luminous nature be
ing affected, so too the mind is able to respond to pure and impure 
conditioning without its intrinsically pure and enlightened nature be
ing affected. The functioning-in-accord-with-conditions, on the other 
hand, is what could be called a second order functioning. It involves 
two levels of contingency. Not only do the pyscho-physical functions, 
like the reflected images in a mirror, only become activated in re
sponse to stimuli, they are also dependent upon the mind as their 

36 LSC 97b8-10. 

37 Ibid. 97bII. 

'8 Ibid. 97bI2-14. 

39 Ibid. 97bI8-c1. 
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ontological ground, just as images could not be reflected in the ab
sence of a mirror. The psycho-physical functions are thus, in an im
portant sense, epiphenomena (hsiang, rna) of ever-present awareness. 
The difference between these two kinds of functioning could thus be 
represented as follows: 

Functioning of self-nature Functioning-in-accord-with-conditions 
Eternal Transient 
Unchanging Variable 
Unconditioned Conditioned 
Absolute Relative 
Primary <pen) Derivative (ma) 

These two different orders of functioning also reflect two different 
levels of "causality." The first has to do with the sequence of causes 
and conditions whereby each thing or event arises or occurs contin
gent upon a of other things or events, which, in turn, are con
tingent upon yet other things or events. In terms of Tsung-mi's anal
ogy, the various images that are reflected in the mirror are 
contingent upon the different objects that appear before it, those ob
jects themselves ultimately being contingent upon an infinite series of 
causes and conditions. It is just this order of contingency that is ac
counted for in the doctrine of conditioned origination (yuan-ch'i; 
pratityasamutpada). As the analogy has already suggested, however, there 
is another kind of causality, one that makes the first possible. This 
second kind of causality is, of course, nature origination (hsing-ch'i). 
It has already been seen that Tsung-mi draws from the Wang-chin 
huan-yilan kuan40 to define nature origination as "the arising of func
tioning (yung) based on the essence (t'i)."41 "Nature," it will be re
called, refers to the one mind of the Awakening of Faith, "the pure 
mind that is the ultimate source of Buddhas and sentient beings,"42 
and "origination" refers to the manifestation of the manifold phe
nomena of the universe from the nature, the process of phenomenal 
appearance.43 Whereas nature origination means that all phenome
nal appearances are ultimately based on the nature, conditioned orig
ination connotes the relative interdependency of all phenomenal ap
pearances. While each and every phenomenal appearance is 
conditioned by every other phenomenal appearance, it is simulta
neously also grounded upon the nature, which is its ultimate source. 

The two different levels of causality could be visualized as a cone. 

40 See T 45.639b20-22. quoted in chapter 7 p. 190. 

41 HTC 7.399cl6-17. 

42 Ibid. 399b6 and c5. 

43 Ibid. 399c5-6. 
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The circular surface of the cone (the directrix) would represent the 
dimension of conditioned origination (yuan-ch'i), in which every point 
is connected with every other point in a causal series. Since the posi
tion of each point is conditioned by that of every other point, each 
point could be said to be infinitely contingent. The individual points, 
moreover, represent the infinite variety of phenomenal appearances 
(hsiang). Each phenomenal appearance, however, in addition to being 
conditioned by all others, is also a manifestation of the nature (hsing), 
which, in the image of the cone, would be represented by the vertex. 
Not only is each point on the directrix serially linked with every other 
point on the directrix, it is at the same time also linked with the ver
tex, just as all phenomenal appearances are simultaneously interde
pendent and a manifestation of the nature, which is their ultimate 
ground. The direct and simultaneous linkage of each point of the 
directrix with the vertex represents the dimension of nature origina
tion (hsing-ch'i)--what, in the geometrical terminology of this image, 
is aptly termed the generatrix. 

NATURE ORIGINATION 

The significance of nature origination as a causal model is that phe
nomenal appearances only have reality insofar as they are manifes
tations of the nature. When they are taken as real in themselves, they 
become the basis for deluded attachment. Only when they are seen 
as empty, as lacking any intrinsic reality, can they be seen as manifes
tations of the nature and their ultimate reality be understood. The 
import of nature origination is thus both ontological and soteriologi
cal: the ontological structure of reality that it describes is at once a 
soteriological map. And awareness (chih), as the functioning of self- , 

I nature, occupies the nodal point in this model. Awareness is the on
tological ground of phenomenal appearances, which only have reality 
as manifestations of the nature. It is the underlying basis of all mental 
states. In this way enlightenment and delusion are only changing re
flections on the surface of awareness. In the terms of the Awakening 
of Faith, from which Tsung-mi's interpretation of nature origination 
derives, awareness would correspond to intrinsic enlightenment (pen
chUeh). The "luminous reflectivity" in Tsung-mi's use of the analogy 
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of the mirror translates ming, a word that doctrinally plays on wu
ming, ignorance (Skt., avidyti) , and hence serves as an appropriate 
metaphorical expression for intrinsic enlightenment. 

Awareness, as the functioning of the self-nature, thus represents 
the dynamic, creative aspect of the nature. It is therefore important 
to note that the word chih is primarily verbal, meaning "to know." 
Even when it is used nominally, as it is by Tsung-mi, its verbal force 
is still retained. What chih refers to, then, is an activity rather than a 
thing. For this reason it is preferable to the word "mind" (hsin) , 
which, as a noun, is more apt to be reified. The English word "know
ing," accordingly, might seem to be a better translation of chih, as it 
more faithfully represents both the literal meaning and verbal char
acter of the Chinese word. The problem with "knowing," however, is 
that the verb "to know" is transitive and demands an object. But 
Tsung-mi emphasizes the fact that chih is intransitive and does not 
demand an object. And "awareness," insofar as it is possible to be 
aware without necessarily being aware of anything, better expresses 
the intransitive character of chih. 

HISTORICAL CONTEXT 

Tsung-mi introduced the metaphor of the mirror in the Ch'an Chart 
to make explicit the differences between the Ho-tse and Hung-chou 
lines of Southern Ch'an and to demonstrate the superiority of the 
former. Even though this work discusses the Northern and Ox-head 
lines of Ch'an, it is most concerned with that of Hung-chou as rep
resenting the most serious challenge to the Ho-tse tradition with 
which Tsung-mi identified himself. Since both the Northern and Ox
head lineages claimed descent from the fifth and fourth patriarchs 
respectively and, by the 830s when he composed the Ch'an Chart, it 
had been generally accepted that Hui-neng had succeeded to the title 
of sixth patriarch, they represented collateral lines and thus, in terms 
of their historical filiation, did not pose a threat to the orthodoxy of 
the Southern Ch'an to which the Ho-tse lineage belonged. Hung
chou, however, also claimed desc<:;nt from Hui-neng and thus boasted 
better credentials. Moreover, by the fourth decade of the ninth cen
tury, the Northern and Ox-head lines were no longer vital traditions 
within Ch'an. The Hung-chou line, however, inspired by the dynamic 
personality and teaching style of Ma-tsu Tao-i (709-788), had come 
to represent a new and ascendent force within Ch'an. Nor, in terms 
of their teachings, did the Northern and Ox-head lines represent the 
same danger for Tsung-mi as did Hung-chou. In terms of the doc
trinal analysis elaborated in the Ch'an Preface, the teaching of the 
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Northern line of Ch'an was identified with the Fa-hsiang brand of 
Yogad'ira, and that of the Ox-head line with Madhyamaka. The crit
icism that Tsung-mi had leveled against the first and second catego
ries of Mahayana teachings in that work consequently applied to 
them as well. He had, however, placed the Hung-chou line together 
with that of Ho-tse under the rubric of the third and highest category 
of teaching. 

Tsung-mi's emphasis on the single word "awareness" as the hall
mark of Shen-hui's teaching singled out precisely that which for him 
most clearly distinguished the teaching of the Ho-tse line from those 
of the contending Ch'an lines which he considers in the Ch'an Chart. 
Moreover, the fact that his most detailed analysis of this crucial term 
occurs within a metaphor whose explicit purpose is to contrast the 
Ho-tse and the Hung-chou understanding of Ch'an suggests that one 
of the reasons that Tsung-mi fixed on this term was that it served not 
only to differentiate his brand of Ch'an from that of Hung-chou but 
also to clarify exactly wherein it was superior. 

In terms of the analysis of empty tranquil awareness that Tsung
mi develops in his use of the metaphor of the mirror, the fault of the 
Hung-chou line is that it does not apprehend the functioning of the 
self-nature but merely that of its responsive functioning-in-accord
with-conditions.44 This is tantamount to saying that the Hung-chou 
teaching mistakes the reflections in the mirror for its luminous reflec
tivity. To put it in other terms, it mistakes the variegated and ever
'changing phenomenal appearances of the nature for the nature 
itself. As far as Tsung-mi is concerned, this is a dangerously antino
mian view, for it does away with any basis for drawing moral distinc
tions between good and bad courses of action. Since it validates all 
the different activities that one engages in every day,45 it can be seen 
as undermining the purpose of religious practice. If the three poisons 
of greed, anger, and folly are nothing but the expression of Buddha
nature, what need is there to uproot them? 

The force of this criticism is brought out in Tsung-mi's use of a 
variation of the metaphor of the mirror that he also employs in the 

, Ch'an Chart. Here he uses a mal).i jewel to represent the one numi
nous mind (i-ling-hsin); its perfectly pure luminous reflectivity, empty 
tranquil awareness; and its complete lack of coloration, the fact that 
this awareness is intrinsically without any differentiated manifesta
tions. "Because the essence [of the jewel] is luminously reflective, 
whenever it comes into contact with external objects, it is able to re

44 HTC 1l0.437dIO-ll; K 336. 
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flect all of their different colors." Likewise, "because the essence [of 
the mind] is aware, whenever it comes into contact with conditions, it 
is able to differentiate them all into good and bad, pleasurable and 
unpleasurable, as well as produce the manifold variety of mundane 
and supermundane phenomena. This is its conditioned aspect (sui
yuan-i)." Tsung-mi continues, "Even though the [reflected] colors are 
themselves distinct, the luminously reflective jewel never changes." 
And he comments, in his interpolated note, "Even though ignorance 
and wisdom, good and bad, are themselves distinct, and anguish and 
joy, love and hate, arise and perish of themselves, the mind that is 
capable of awareness is never interrupted. This is its absolute aspect 
(pu-pien-i) ."46 

Tsung-mi then considers the case of when the mal).i jewel comes 
into contact with something black: its entire surface appears black, 
just as the intrinsically enlightened nature of the mind appears totally 
obscured by the presence of ignoranceY Tsung-mi claims that pro
ponents of the Hung-chou line would maintain that the very black
ness itself is the jewel, and that its essence can never be seen. Because 
such people do not apprehend the luminously reflective jewel, when 
they see something black of similar size and shape, they misidentify 
it as the mal).i jewel. If, however, they were to see the mal).i jewel as it 
is in itself when it is not reflecting any colors at all, they would not be 
able to recognize it. Tsung-mi goes on to explain that the state in 
which the jewel is not reflecting any colors means "being without 
thoughts (wu so-nien)." When only its luminous reflectivity is in evi
dence, furthermore, refers to "the absence of thought which is thor
oughly aware in and of itself (liao-liao tzu-chih wu-nien)."48 

Tsung-mi's case rests upon his claim that the luminously reflective 
jewel can be seen in itself when it is not reflecting any colors. While it 
is unclear in phenomenological terms precisely in what such a direct 
perception of the nature might consist, it is important to note that 
Tsung-mi connects such a perception with no-thought (wu-nien). In 
his quotation from the "Wen-ming" chapter of the Hua-yen Sutra in 
his explication of ever-present awareness in the Ch'an Preface, he 
quotes Ch'eng-kuan's comment t,hat "true awareness can only be seen 
in no-thought" (chen-chih wei wu-nien fang chien).49 In addition to rep
resenting the method by which the nature is directly apprehended, 
no-thought also represents the intrinsic condition of the nature, 
which is devoid (k'ung) of all phenomenal appearances (hsiang), just 

46 HTC ll0.436cl7- d3; K 322. 
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49 See chapter 8, p. 218. 
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as the Awakening of Faith characterizes the intrinsically enlightened 
mind as being without thoughts. It is this ontological dimension of 
no-thought that is behind Tsung-mi's characterization of awareness 
as being "empty" in the phrase "empty tranquil awareness." Although 
Tsung-mi does not clarify further what he means by the practice of 
no-thought, what is important to note here is that it is his claim that 
a direct perception of the nature is not only possible but necessary 
that distinguishes the Ho-tse line from that of Hung-chou-and such 
a direct perception of the nature is what, for Tsung-mi, sudden en
lightenment (tun-wu) is all about. Elsewhere he claims that the Hung
chou line, in contradistinction to that of Ho-tse, only has inferential 
knowledge (pi-liang; anumiina) but not direct perception (hsien-liang; 
pratya~a) of the nature.50 And it is because it does not have a direct 
perception of it that it can mistake something else for the nature. 
This means, for Tsung-mi, that followers of the Hung-chou line have 
no clear assurance that their insight is true and, accordingly, their 
practice of "simply allowing the mind to act spontaneously" can be
come a rationalization for deluded activity. Tsung-mi thus charges 
them not only with failing to understand the meaning of sudden en
lightenment, but also with not recognizing the necessity of the sub
sequent gradual cultivation, in which the deeply rooted habitual con
ditioning that keeps one from integrating his insight into the nature 
throughout all dimensions of his personality and behavior is progres
sively extirpatedY 

If Tsung-mi's emphasis on awareness can be seen, at least in part, 
as a reaction against what he perceived as the overly radical character 
of other forms of Ch'an, then, given the centrality of awareness 
within his thought as a whole, it further suggests that his revaluation 
of some of the basic tenets of Hua-yen thought also had its impetus 
in his response to developments within the Ch'an of his day. While 
Tsung-mi is noted for his infusion of Ch'an into Hua-yen, it might be 
more accurate to characterize him as a conserative Ch'an figure who 
adapted Hua-yen thought as a hedge against more extreme Ch'an 
movements of the late eighth and early ninth centuries. Certainly one 
of the reasons Hua-yen appealed to Tsung-mi was that it provided 
an ontological rationale for Ch'an practice, and that was precisely 
wherein he perceived the Hung-chou teaching to be lacking. 

The primary exponent of the Hung-chou lineage, Ma-tsu, like 
Tsung-mi, hailed from Szechwan. Tsung-mi points out that Ma-tsu 
first studied Ch'an under Wu-hsiang in the Ching-chung tradition be
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fore meeting and eventually succeeding Nan-yueh Huai-hai (677
744).52 As Yanagida Seizan has suggested in his perceptive study of 
the background of the Li-tai fa-pao chi, just as Ma-tsu's teaching can 
be seen as a development out of trends within the Szechwanese Bud
dhist milieu from which he came, so Tsung-mi's can be seen as a re
action against them. In either case, it 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 fabrication of its own history 
is preserved in the Li-tai fa-pao chi. According to Tsung-mi,53 the Pao
fang line derived from Lao-an (584?-708).54 One of Lao-an's disci
ples was the layman Ch'en Ch'u-chang (sometimes known as 
Vimalakirti Ch'en), who transmitted the teaching to Wu-chu (714
774), under whom it flourished in Szechwan. Tsung-mi notes Wu
chu's association with Wu-hsiang, claiming that, although he attended 
Wu-hsiang's assembly and questioned him, it did not alter his under
standing. Nevertheless, since Wu-chu thought it improper to have re
ceived the teachings from a layman (i.e., Ch'en Ch'u-chang), he tried 
to align himself with Wu-chu. Tsung-mi goes on to point out the ways 
in which Wu-chu's teaching differed from Wu-hsiang's. Thus, despite 
Wu-chu's attempt to affiliate himself with Wu-hsiang, Tsung-mi evi
dently believed his approach to be distinctive enough to count as a 
separate tradition.55 Tsung-mi characterizes the teaching of this line 
as "extinguishing consciousness by not adhering to the teachings and 
practices" (chiao hsing pu-chu erh mieh-shih). 

This school of Ch'an extended Shen-hui's teaching of no-thought 
(wu-nien)56 to its logical conclusion by discarding all forms of tradi
tional Buddhist ethical practice and ritual observance. As Tsung-mi 
notes, followers of this type of Ch'an "did not follow any of the ob

52 See Ch'an Chart, HTC 110.434bl5-c3. 

53 See TSC 278c 14--<i5. 

54 Literally "Old An"; also known as Hui-an. Tsung-mi claims that he lived to the age 


of 120. Later sources put his age at 128. See McRae, The Northern School, pp. 57-.'>8, 
for a discussion of his life, and p. 290, n. 137, for biographical sources. 

55 Yanagida shares Tsung-mi's suspicions, concluding that, despite its attempt to con
nect Wu-chu with Wu-hsiang, "a careful reading of the LTFPC [Li-tai fa-pao chi] reveals 
that Wu-chu never actually met his supposed master Wu-hsiang" ("The Li-tai fa-pao chi 
and the Ch'an Doctrine of Sudden Awakening," p. 23). Yanagida also notes that Shen
ch'ing (d. 806-820), the author of the Pei-shan lu, "represents himself as a disciple of 
Wu-hsiang, and is sharply critical of Wu-chu's school" (p. 24), further calling into ques
tion the Li-tai fa-pao chi's claim that Wu-chu was the sole legitimate heir of Wu-hsiang's 
teaching. See T 52.61Ib. 

56 For a discussion of the importance of wu-nien in Wu-chu's thought, see Suzuki 
Tetsuo, To-godai unshiishi, pp. 356-359. 
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servances of the Buddhist tradition." Not only was there nothing 
comparable to the large ordination ceremonies that were such a cen
tral feature of the Ching-chung line, there was no ordination cere
mony in which the precepts were conferred; to become a monk was 
simply a matter of shaving one's head and donning the robes. "Wor
ship, repentance, reciting scriptures, painting Buddhist images, and 
copying siitras are all rejected as deluded ideas, and no Buddhist ser
vices are given in the cloister where the monks live."57 

Tsung-mi goes on to explain that the rationale for such antinomian 
behavior is an extension of their attempt to "extinguish discrimina
tive consciousness" (mieh-shih). 

Their idea is that the cycle of birth-and-death is entirely due to the 
arousal of mind (ch'i-hsin). Since the arousal of mind is delusion (wang), 

they are not concerned with good and evil; and since its nonarousal is 
truth (chen), they also do not imitate the practice of religious observances 
(shih-hsiang). They take discrimination lfen-pieh) as the enemy and non
discrimination as the marvelous way.58 

Tsung-mi explains that they adapted the three phrases of Wu
hsiang by interpreting the third, not forgetting (mo-wang), as mean
ing being without delusion (mo-wang). Since remembering (i) and 
thinking (nien) are deluded activities (wang), one must not let delusion 
arise by practicing not remembering (wu-i) and not thinking (wu
nien).59 

Their abolition of religious works is aimed at extinguishing discrimina
tion and preserving the true. Therefore, wherever they stay, they do not 
concern themselves about clothing and food but trust that others will 
present them as offerings. If they are given, they have warm clothing 
and enough to eat. If they are not given, they bear hunger and cold, 
neither seeking donations nor begging for food. When visitors come to 

the monastery, they do not greet them, nor do they see them off, re
gardless of whether they are of high or low status. Whatever praise or 
offerings, blame or harm, come their way, they simply resign themselves 
to them.60 

Tsung-mi concludes his account by remarking that since this tradi
tion "advocates nondiscrimination as its essential point, it takes its 

57 TSC 278d6-7. as translated by Carl Bielefeldt, "The Li·tai fa-pao chi and the Ch'an 
Doctrine of Sudden Awakening," p. 33. 

58 Ibid. 278d8-10. 
59 Ibid. 278dlO-13. 
60 Ibid. 278d 13-16. I have freely incorporated portions of Jan's and Broughton'S 

translations; cf. 'Tsung-mi's Analysis," p. 45, and "Early Ch'an," p. 40. 

http:nien).59
http:tradition.55
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method of practice to be beyond [distinctions of] right or wrong. It 
just values no mind (wu-hsin) as the ultimate."61 

Wu-chu, the "founder" of this school, seems to have been a persua
sive speaker who often held large public meetings in which he pros
elytized his radical message. The Li-tai fao-pao chi emphasizes his close 
ties with a number of the regional military and political power hold
ers of the time. Most notable among these was the minister Tu Hung
chien (709-769), vice director of the Chancellory.62 According to the 
Li-tai fa-pao chi, when Tu first arrived in Szechwan in 766 he sought 
out Wu-chu, invited him to come down from the mountains, and 
later had his Pao-tang monastery designated as an official govern
ment temple.63 

In any case, it is likely that it was Tsung-mi's acquaintance with this 
school that shaped his perception of the Hung-chou line of Ch'an 
represented by Ma-tsu and his successors, as well as sensitizing him 
to the antinomian dangers inherent in some of the more radical Maha
yana doctrines preached in Ch'an. The ethical thrust of Tsung-mi's 
critique of the Hung-chou line and its emphasis on spontaneity (tzu
jan) can also be seen in the philosophical critique that he gives of the 
Taoist teaching of spontaneity, which (as will be seen in the next 
chapter) he interprets as an acausal principle that undermines the 
efficacy of religious and ethical cultivation. 

Although Tsung-mi does not make the explicit connection, it is 
tempting to speculate that he may have felt a similarity in the ethical 
import of the teachings of the Hung-chou line of Ch'an and the Hua
yen teaching of shih-shih wu-ai (i.e., the unobstructed interrelation of 
all phenomena). This suggestion gains plausibility when one recalls 
the imagery of infinite mutual reflection that Fa-tsang used to illus
trate the interpenetration and mutual determination of all phenom

61 Ibid. 278dl6-18. 
62 For his biography see CTS 108.3282-3284 and HTS 126.4422-4424; his funerary 

inscription can be found in CTW 369. Tu first distinguished himself during the An 
Lu-shan Rebellion. After emperor Hsiian-tsung fled to Szechwan in 756, Tu helped 
support Su-tsung in Ling-wu. In 766 he was sent to Szechwan as military governor 
(chieh-tu shih) to subjugate the insurrection of Ts'ui Ning. Ts'ui had become a local 
military hero by leading a campaign that had been successful in driving the Tibetans 
out of the Hsi-shan region northwest of Ch'eng-tu. Ts'ui later came into conflict with 

, the military governor Kuo Ying-i, who was killed in the ensuing struggle. Wary of 
suffering a similar fate, Tu brought the affair to a peaceable conclusion by having Ts'ui 
appointed as military governor in 767 (see Yanagida, Shoki II, p. 197, and Backus, The 
Nan-chao Kingdom, pp. 82-83). The Li-tai fa-pao chi also notes Wu-chu's connection with 
Ts'ui Ning and Chang-ch'iu Chien-ch'iung, another figure who had rendered distin
guished service against the Tibetans (see Yanagida, Shoki II, pp. 151-152). 

63 See Yanagida, "The Li-tai fa-pao chi and the Ch'an Doctrine of Sudden Awaken
ing," p. 25. 
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ena in the perfect teaching. As discussed in chapter 6, two of the most 
representative examples by which Fa-tsang elucidated the perfect 
teaching were the samadhi of oceanic reflection and Indra's net. The 
point that is particularly significant to recall here is that the regnant 
imagery in both of these examples was based on the ability of each 
phenomenon to reflect, and be reflected by, all other phenomena. If 
Fa-tsang's examples are rephrased in the terms used by Tsung-mi in 
his examples of the bronze mirror or maQ.i jewel, shih-shih wu-ai 
would correspond to what Tsung-mi refers to as the functioning-in
accord-with-conditions. 

There is also a striking parallelism in the status of the H ua-yen 
teaching of shih-shih wu-ai and the Hung-chou teaching within Tsung
mi's p'an-chiao. In the Ch'an Preface, Tsung-mi places the Hung-chou 
line together with his own Ho-tse line under the teaching of the di
rect revelation that the mind is the nature. Its placement within the 
highest type of Ch'an parallels the Rua-yen SVira's ambiguous status 
within the highest teaching in Tsung-mi's classification scheme. It 
should be recalled here that Tsung-mi made a point of specifying 
that only "one part" (i-fen) of the Roo-yen Sutra's teaching properly 
fell under the heading of the teaching that reveals the nature,64 and 
this part was its teaching of the one true dharmadhatu, not its teach
ing of interpenetration. 

There are good reasons for supposing that Tsung-mi may well 
have felt that the Hung-chou line of Ch'an expressed the antinomian 
danger implicit in the Hua-yen teaching of shih-shih wu-ai. Behind 
Tsung-mi's discussion and evaluation of various teachings, whether 
Buddhist or non-Buddhist, there is always a keen sensitivity to their 
ethical implications at work. One of the reasons Tsung-mi valued the 
tathagatagarbha so highly was that it provided a firm ontological 
ground for Buddhist practice. As expressed in his interpretation of 
nature origination (hsing-ch'i) , this doctrine meant that all phenome
nal appearances (hsiang) only had reality insofar as they were seen to 
be maQ.ifestations (ch'i) of the nature (hsing). Taken as real in and of 
themselves, however, phenomenal appearances are the basis of de
luded 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 Ii-shih wu-ai (i.e., the inter
penetration of the absolute and phenomenal). As has been seen, 
Tsung-mi equates shih (phenomena) with hsiang (phenomenal ap
pearances). The Hua-yen teaching of shih-shih wu-ai thus refers to the 
intricate web of interconnections that obtain among phenomenal ap

64 See chapter 5, p. 151, and chapter 6, 'pp.' 167-168. 

http:temple.63
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pearances. They are that which-in the context of his criticism of the 
Hung-chou line of Ch'an-he refers to the functioning-in-accord
with-conditions, merely the ever-changing images reflected on the 
surface of the mind, nothing more than the epiphenomena (mo) of 
the intrinsically enlightened true mind. 

If the criticism that Tsung-mi levels against the Hung-chou teach
ing can thus be applied against shih-shih wu-ai, it further clarifies why, 
to employ the traditional Hua-yen categories used throughout this 
book, he valued Ii-shih wu-ai over shih-shih wu-ai, and therefore also 
why he omitted the perfect teaching from his doctrinal classification 
system, ceding its place to that of the tathagatagarbha. 

Despite Tsung-mi's efforts to uphold the orthodoxy of Shen-hui's 
line of Ch'an, it was the teaching and style of the Hung-chou line that 
triumphed historically. Tsung-mi was the fifth and last patriarch 
within the Ho-tse tradition. Shortly after his death in 841, the Hui
ch'ang persecution sealed the demise of the Ho-tse line of Ch'an once 
and for all. After the persecution, his devoted disciple P'ei Hsiu be
came grand councilor and labored to resurrect the fortunes of Bud
dhism. He also became a disciple of Huang-po Hsi-yun (d. 850), a 
forceful master in the Hung-chou line and teacher of Lin.,chi I-hsuan 
(d. 866). Huang-po's collected sermons and dialogues were recorded 
by none other than Tsung-mi's former lay disciple, P'ei Hsiu,65 a fact 
that can be taken as symbolizing the failure of the Ho-tse line to per
petuate itself as a living Ch'an tradition and the attendent shift to
ward a more radical form of Ch'an teaching. While Tsung-mi's more 
ontological point of view did not prevail within Ch'an, it did, ironi
cally, survive within Neo-Confucianism. Chu Hsi's criticism of the 
Buddhist understanding of "nature" (hsing), for instance, merely re
capitulates Tsung-mi's criticism of the Hung-chou line,66 a point to 
which I shall return in the final chapter. 

65 Ch'uan-hsinfa-yao (T 48.379b-384a) and Wan-ling lu (T 48.384a-387b), originally 
compiled by P'ei Hsiu in 842 and 848. See the annotated translation by Iriya, Denshin 
kOyo. See also Blofcld's translation in his The Zen Teaching of Huang Po. 

66 For Yanagida's comment on how Tsung-mi's criticism of Hung-chou anticipates 
Chu Hsi's criticism of Buddhism, sec hi!i, postscript to Iriya, Denshin hoyo, p. 162. 
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The Broader Intellectual Tradition 




Chapter Ten 

CONFUCIANISM AND TAOISM IN 


TSUNG-MI'S THOUGHT 


TSUNG-MI found in Hua-yen doctrine an ontological rationale with 
which to justify Ch'an practice and buttress it against the antinomian 
implications of the more radical Ch'an movements of his day. For this 
purpose the Hua-yen doctrine of ii-shih wu-ai, based on the Awakening 
ofFaith's adaptation of tathagatagarbha doctrine, provided a far more 
suitable model than shih-shih wu-ai, which could be seen as opening 
up the very ethical dilemma that he saw in the Pao-t'ang and Hung
chou lines of Ch'an against which he was reacting. The ethical tenor 
of Tsung-mi's Ch'an points not only to his Ching-chung and Sheng
shou training but also to the lasting influence of the Confucian moral 
vision that he had absorbed in his youth. 

This chapter will accordingly assess the role of Confucianism in 
Tsung-mi's thought by focusing on his Inquiry into the Origin of Man. 
The importance that Confucianism had for Tsung-mi is far more ex
tensive than his formal ranking of it in that work would suggest. In 
the Inquiry into the Origin ofMan, Tsung-mi extends the Buddhist ru
bric of p'an-chiao to Confucianism and Taoism in order to appraise 
them, together with various Buddhist teachings, in terms of the de- ' 
gree to which they succeed in revealing the ultimate ontological basis 
of human experience and ethical action. Within this hierarchical 
framework, the Confucian answer is ranked below that of even the 
most superficial explanation found in Buddhism, the fundamental 
moral teaching of karma. But such a low ranking is deceptive. In an
alyzing the criticism that Tsung-mi raises against Confucianism in 
that essay, it is important to note that he does not reject its moral 
vision; rather, what he rejects is its ability to rationalize that vision. 
Tsung-mi, in fact, goes on to argue that the Buddhist teaching of 
karma, represented in the teaching of men and gods, is superior to 
Confucianism precisely because it succeeds in justifying the moral or
der inherent in the cosmos. As I shall set forth in more detail below, 
Tsung-mi makes a point of showing how the five Buddhist precepts 
that form the substance of the teaching of men and gods correspond 
to the five Confucian virtues. Given the workings of karma, the prac
tice of Confucian moral teachings is therefore just as effective in en
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suring a desirable human rebirth as the practice of Buddhist moral 
teachings. Tsung-mi thus uses the Buddhist teaching of karma to val
idate Confucian moral values. Indeed, it seems likely that one of the 
reasons that Tsung-mi was originally drawn to Buddhism was that it 
offered a more coherent and persuasive justification of the Confu
cian moral order.! 

TSUNG-MI'S EXTENSION OF P'AN-CHIAO TO THE Two TEACHINGS 

Tsung-mi's most important discussion of Confucianism and Taoism 
appears in his Inquiry into the Origin ofMan (Yiian jen lun). Considered 
within the general context of Chinese Buddhist p'an-chiao literature, 
Tsung-mi's Inquiry is remarkable in that it extends the problematic of 
p'an-chiao to Confucianism and Taoism. Whatever the particular 
scheme by which the teachings were classified, p'an-chiao was typi
cally an enterprise that applied exclusively to the Buddha's teachings. 
Among Tsung-mi's predecessors within the Hua-yen tradition, for 
instance, neither Chih-yen, Fa-tsang, nor Ch'eng-kuan had included 
Confucianism and Taoism within the scope of his classification of the 
teachings. Indeed, one of the principal objections that Ch'eng-kuan 
leveled against the fourfold classification scheme developed by Hui
yuan, Fa-tsang's unjustly maligned disciple, was that his first category 
comprised non-Buddhist teachings, thus confusing Buddhism with 
falsehood. 2 The charge was serious and was one of the prime reasons 
for which Hui-yuan was posthumously excised from the Hua-yen lin
eage and branded as a heretic. 

The case of Hui-yuan highlights the innovative character of 
Tsung-mi's Inquiry into the Origin of Man. Even though, as "outer" 
teachings (wai-chiao), Tsung-mi does not include Confucianism and 
Taoism within his fivefold categorization-which only applies to the 
"inner" teachings (nei-chiao) of Buddhism-he does, nonetheless, ex
tend the problematic of p'an-chiao to the two teachings, something 

This chapter adapts portions of my "The Teaching of Men and Gods." 
2 See Yen-i ch'ao, T 36.17a26. Elsewhere ~ the same work, Ch'eng-kuan says that 

Hui-yiian's inclusion of non-Buddhist teachings within his p'an-chiao scheme consti
tutes "the error of confusing the true and the false.... If one does not know what is 
false, then how can one understand what is true?" (51 c23-24). Altogether Ch'eng-kuan 
levels ten criticisms against Hui-yuan in the beginning of the Yen-i ch'ao (see T 
36.16b15-1Bc7; for a discussion of these, see Sakamoto, Kegon kyogaku, pp. 58-91). 

Hui-yiian's fourfold classification scheme, it should be said in his defense, was based 
on solid canonical authority, deriving from a passage in the Ratnagotravibhaga (T 
31.839bl8-2I), itself based on a passage from the Srimiilti S!ltra (T I2.222bl9-2l), 
categorizing the different types of sentient beings who do not have access to the tatha
gatagarbha (see K'an-ting chi, HTC 5.12al8-12b2). 
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that is only possible because he places Confucius and Lao-tzu on a 
par with the Buddha, As he writes in his preface: "Confucius, Lao- v 

tzu, and Sakyamuni were consummate sages, who, in accord with the 
times and in response to beings, made different paths in setting up 
their teachings."" Tsung-mi here uses the Buddhist rubric of expedi
ent means to account for the differences among the three teachings.4 

The three sages should all be regarded as equally enlightened, The, 
differences among their teachings are due to the limitations set by 
the particular historical circumstances in which they lived and taught 
rather than to any qualitative difference in their understanding, 
Tsung-mi continues: 

The inner and outer [teachings] complement one another, together ben
efiting the people. As for promoting the myriad practices, darifying 
cause and effect from beginning to end, exhaustively investigating the 
myriad phenomena, and elucidating the full scope of birth and arising
even though these are all the intention of the sages, there are still pro
visional (ch'uan) and ultimate (shih) [explanations]. 'lbe two teachings [of 
Confucianism and Taoism] are just provisional, [whereas] Buddhism in
dudes both provisional and ultimate. Since encouraging the myriad 
practices, admonishing against evil, and promoting good contribute in 
common to order, the three teachings should all be followed and prac
ticed. [However,] if it be a matter of investigating the myriad phenom
ena, exhausting principle, realizing the nature, and reaching the original 
source, then Buddhism alone is the ultimate judgment.5 

3 T 45.70Ba8. 
4 In his commentary to the Inquiry i1UO the Origin ofMan, Yiian-chUeh illustrates how 

this doctrine works (HTC 104.111 b). He writes that since men's roots had not yet 
ened in the time of Confucius and Lao-tzu, and they were thus not yet ready to hear 
even the most elementary teaching of cause and effect, how much less were they pre-

to hear the ultimate teaching of Buddha-nature. Therefore Confucius and Lao
tzu first used the moral teaching of humanity (fen) and righteousness (i) to lead them 
grddually forward and pointed to the primal pneuma as the origin. YUan-chiieh goes 
on to say that even during the first part of the Buddha's teaching career the roots of 
his disciples were not yet ripened, and they were also not yet ready to hear the ultimate 
teaching of Buddha-nature. Only after forty years of preparing them by expounding 
provisional teachings, such as karma and the law of cause and effect, was the Buddha 
able to deliver the ultimate message. 

Tsung-mi, of course, was not the first to extend the rubric of expedient means to 
Chinese sages. It was a ploy that had long been used by Buddhist apologists in China. 
See, filr example, Arthur Link and Tim Lee, "Sun Ch'o's Yu-tao-lun," and Eric Ziircher, 
The Buddhist Conquest of China, I: 133. 

5 T 45. 708a8-I3. This passage is of particular interest because it reveals the ease and 

skill with which Tsung-mi was able to draw from his early education in the Confucian 

classics. The phrase "exhausting principle, realizing the nature, and reaching the ulti

mate source," for instance, is based on an afmost identical passage from the I ching, 
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While it should be no surprise that Tsung-mi regards Buddhism as 
a higher level of teaching than either Confucianism or Taoism, what 
is especially noteworthy is that his attitude toward the "two teachings" 
is sympathetic and inclusive. Even though his designation of them as 
exclusively provisional places them in a category inferior to the Bud
dhist teachings, it also--and far more significantly-places them 
within the same realm of discourse. Although its concrete forms of 
expression differ, the truth realized by the three sages is universal. 
Tsung-mi's originality thus does not lie in the mere reshuffling of the 
traditional repertoire of Buddhist teachings to devise a new p'an
chiao arrangement; it lies in extending the scope p'an-chiao itself. 

Tsung-mi's synthetic approach stands in sharp contrast to that of 
Ch'eng-kuan and Hui-yiian. Not only was Ch'eng-kuan critical of 
Hui-yiian for incorporating non-Buddhist teachings into his p'an
chiao scheme, he also excoriated those who maintained that the three 
teachings were one. He said: "Those who go too far and equate [false 
teachings] with Buddhism are all outside the Buddhadharma."6 He 
goes on to liken the Buddha's teaching to cow's milk, from which the 
ghee of liberation can be obtained; the teachings of non-Buddhists, 

which James Legge translates as: "They (thus) made an exhaustive discrimination of 
what was right, and effected the complete development of (every) nature, till they ar
rived ... at what was appointed for it (by heaven)" (Sung, Yi King. pp. 338-339). 
Tsung-mi's phrase "contribute in common to order" (t'ung kuei yu chih) is drawn from 
the Shu ching passage that Legge translates as: "Acts of goodness are different, but they 
contribute in common to government. Acts of evil are different, but they contribute in 
common to discorder" (Chinese Classics, 3:490). Tsung-mi's use of the phrase t'ung kuei, 
moreover, recalls another pasage from the I ching, which Legge renders as: "In all (the 
processes taking place) under heaven, what is there of thinking? What is there of anx
ious scheming? They all come to the same (successful) issue, though by different paths; 
there is one result, though there might be a hundred anxious schemes" (Sung, Yi King, 
p. 316). The I ching passage is of further importance in that it connects Tsung-mi's use 
of the phrase t'ung kuei with the phrase shu t'u, which he used in the previous quotation 
when he said that the three sages "made different paths in setting up their teachings." 
Taken together, the phrase shu t'u t'ung kuei-which could be freely rendered as "the 
different paths ultimately lead to the same goal"-was used by Chinese Buddhists to 

characterize the universal teaching of the one vehicle (i-sheng; ekayiina) associated with 
the Lotus Siam, according to which the teachings of the three vehicles (i.e., those of the 
§ravaka, pratyekabuddha, and bodhisattva) were all subsumed into one all-inclusive 
vehicle of salvation. The phrase "the different paths ultimately lead to the same goal" 
thus provided Chinese Buddhists with a convenient formula for establishing the ulti
mate identity of not only all the different teachings of the Buddha but also the three 
teachings of Buddhism, Confucianism, and Taoism. f'or Tsung-mi's explanation of the 
phrase, see TSC 240bl6-c2 (see TS 112b6) (which he quotes from Ch'eng-kuan's Yen
i ch'ao, T 36.39b2-8; see T 35.508al0). 

6 Hua-yen ching ..hu, T 35.521bl5-16. Ch'eng-kuan goes on at length in his subcom
mentary to elaborate ten major points of difference that distinguish Buddhism from 
Confucianism and Taoism (see Yen-i ch'ao, T 36.106a27-107aI3). 
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however, are likened to donkey's milk, from which ghee can never be 
obtained: they lack the taste of liberation and can only be made into 
urine and ordure.7 Further, he says that the gap between Buddhism 
and the two teachings is "so vast that even a thousand leagues would 
not seem far."s He concludes his invective with the following admo
nition: 

Do not seek after the trivial reputation of a single age and confuse the 
three teachings as one. Studying the poisonous seeds of false views is a 
deep cause for being born in hell, opens up the wellspring of ignorance. 
and blocks of the road to omniscience. Take heed! Take heed!9 

Ch'eng-kuan's charge against Hui-yiian is apt to give the mislead
ing impression that Hui-yiian had a generally accommodating atti
tude toward non-Buddhist teachings. But such is far from the case. 
Although the first category of Hui-yiian's fourfold classification com
prises non-Buddhist teachings (i.e., the ninety-five heretical views of 
the Indian philosophers), he uses his discussion of them as an oppor
tunity to criticize those who identify Buddhist teachings with Confu
cianism and Taoism. He says that those who claim that the Buddhist 
tathagatagarbha is the same as the Taoist nonbeing's engendering of 
the manifold universe, for instance, "not only do not understand the 
garbha [i.e., embryo, womb, matrix] of the Tathagata, but have also 
not yet even discerned the true meaning of nothingness."lo Hui-yiian, 

7 Yen-i ch'ao, T 36. 106a7-12. Ch'eng-kuan's remark is based on a parable from the 
Niroii1}a Siam (see T 12.381c-382b), which he cites in full in the preceding passage (see 
105bI7-106a5). In this parable, which is related to illustrate the difference between 
the Buddha's teaching and the worldly teachings, the Buddha recounts the story of a 
man who had a herd of cows. He kept them and saw that they were well tended in 
order to have ghee made out of their milk. When the man died, the whole herd was 
stolen by a band of thieves, who also wanted to make ghee from the milk. Since they 
did not know how to churn the milk to make cream, however, they could not make it 
thicken. They then added water to it. hoping thereby to make ghee, but only ruined 
the milk. The Buddha explains that even though the common man has access to the 
Buddha's most excellent teaching, he does not know how to use it to attain liberation, 
just as the thieves did not know how to use the cow's milk to make ghee. 

Ch'eng-kuan's remark also recalls the well-known analogy of the five flavors, which 
is also found in the Niroii1,U1 Siam (see T 12.69Oc27-69Ia6). The Buddha uses this 
analogy to compare the different leveL~ of his teaching to milk. cream, butter, melted 
butter. and ghee-all of which are made from cow's milk (see chapter 3 above). By 
likening the teachings of Confucianism and Taoism to donkey'S milk, Ch'eng-kuan 
puts them in an entirely different soteriological class from the teachings of Buddhism. 

8 T 45.107a7-6. 
9 T 45.107all-13. 
10 K'an-ting chi HTC 5.13a9-lO. In his comment on this passage, Sakamoto (Kegon 

kyogaku, p. 273) has speculated that Hui-yuan might here be referring to Ch'eng 
Hsuan-ying (active early to middle seventh century). whom Ch'eng-kuan singles out 
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in other words, charges those who try to explain Taoist ideas by draw
ing from the doctrinal repertoire of Buddhism not only with dem
onstrating their failure to understand Buddhism, but also, more 
damagingly, with revealing their ignorance of the meaning of the 
principal ideas of their own tradition, which they only distort in such 
misguided attempts at elucidation. 

Tsung-mi's extension of p'an-chiao to Confucianism and Taoism 
thus stands in marked contrast to his Hua-yen predessors. Before go
ing on to consider Tsung-mi's critical assessment of the two teachings, 
we might pause here briefly to note the particular "logic" by which 
p'an-chiao manages to accomplish two apparently opposed tasks. 
P'an-chiao served as a critical tool by which different teachings could 
be evaluated and put in their place, thereby establishing a hierarchi
cal grading of teachings. In this way it was used for polemical pur
poses to justify the sectarian claims of different traditions. But the 
important point to notice is that the very means that p'an-chiao used 
to subordinate other teachings at the same time created a framework 
in which those teachings could be subsumed, and thereby validated, 
within a broader vision of the dharma. P'an-chiao thus also had a 
synthetic function built into its critical framework. The "logic" by 
which these two functions worked together as different aspects of one 
another was "dialectical" and is most accurately denoted by the term 
"sublation" (aufheben; shiyo). The hermeneutical value of such logic 
was that it provided an approach to conflicting points of view that 
avoided absolute judgments of right and wrong. Different teachings 
are not so much wrong as they are limited or partial. There is thus a 
gradient of truth along which all teachings can be arranged. And the 

for censure for confusing the three teachings (see Yen-i ch'ao, T 36.105bI3-16). 
Ch'eng-kuan comments that Ch'eng HSiian-ying, in using Buddhist ideas to elucidate 
the meaning of the Lao-tzu and Chuang-tzu in his commentaries to those two works, 
merely saw that there was some similarity in their expression without recognizing that 
their meaning differed greatly. Tao-hsiian, in discussing an imperial edict ordering 
HSiian-tsang to translate the Lao-tzu into Sanskrit, names Ts'ai Hung and Ch'eng 
HSiian-ying as two of the Taoists directed to collaborate with Hsiian-tsang. He remarks 
that it was their custom to quote Buddhist works (such as the Middle Treatise and the 
Hundred Treatise) to explain the meaning of Taoist ideas (see Chi ku-chin fa-tao lun-heng, 
T 52.386c2-7). Yoshioka Yoshitoyo has shown that Ch'eng HSiian-ying made use of 
Buddhist methodogy (especially the Madhyamaka logic of negation) in his interpreta
tion of the Lao-tzu (see Dokyo to bukAyO, I: 109-115). For further discussion of Ch'eng 
HSiian-ying's use of Buddhism, see Kamata, Chugoku kegon, pp. 274-276; see also Ka
mata, Chugoku bukkyo shisoshi kenkyu, p. 182. Ch'eng HSiian-ying's commentary to the 
Chuang-tzu can be found in the Taoist Canon (Harvard-Yenching no. 507). His com
mentary to the Lao-tzu was among the works discovered at Tun-huang (Pelliot no. 
2353), and its preface has been published by Yoshioka in his Dokyo to bukAyo, 1:110
ll5. 
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way in which one supersedes the other is dialectical, each teaching 
overcoming in turn the particular limitation or partiality of the one 
that preceded it. The supreme teaching, of course, is the one that 
succeeds in offering the most comprehensive point of view in which 
all other teachings can be harmoniously sublated. The highest teach
ing was therefore often referred to as yuan (literally, "round," that is, 
having no sides or partiality, not leaning in any direction), the perfect 
teaching in which all the others were consummated.lI 

Tsung-mi's inclusion of the two teachings within his p'an-chiao 
scheme thus enabled him at once both to demonstrate their inferior
ity to Buddhism and to integrate them within a Buddhist vision, No
where is Tsung-mi's synthetic approach more apparent than in the 
concluding section of the Inquiry into the Origin of Man, where he in
corporates Confucianism and Taoism, together with the five levels of 
Buddhist teaching, into an overarching explanation of the origin of 
man. By creating a framework in which Confucianism, Taoism, and 
Buddhism could be synthesized, Tsung-mi not only transcended the 
polemical intent of the earlier debates between the three teachings 
but also laid out a methodology by which Confucian terms--infused 
with Buddhist meaning-were later to be resurrected in the Confu
cian revival of the Sung dynasty. 

TSUNG-MI'S CRITIQUE OF CONFUCIANISM AND TAOISM 

The first main section of the Inquiry into the Origin of Man, entitled 
"Exposing Deluded Attachments" (ch'ih mi chih), is addressed to 
"those who practice Confucianism and Taoism." This section is di
vided into two main parts. The first consists of a brief synopsis of the 
gist of Confucianism and Taoism, followed by a general critique. The 
second singles out four m:::yor concepts to subject to more detailed 
scrutiny and criticism: the Way (tao), spontaneity (tzu-jan), the primal 
pneuma (yiian-ch'i), and the mandate of heaven (t'ien-ming). This sec
tion is modeled after an earlier discussion of the two teachings that 
had appeared in Tsung-mi's Commentary to the Scripture of Perfect En
lightenment. 12 The close correspondence of the two versions enables 
one to use the corresponding sections of Tsung-mi's Subcommentary to 
the Scripture of Perfect Enlightenment as "footnotes" to amplify his dis
cussion of Confucianism and Taoism in the Inquiry into the Origin of 
Man. 

II Fa-tsang's emphasis on the exclusive character !,piehl of the Hua-yen teaching thus 
goes against his characterization of it as "perfect" (yUan). 

12 Kamata has conveniently collated the two versions of Tsung-mi's discussion of 
Confucianism and Taoism in his Shilmitsu, pli. 115-117. 

http:consummated.lI
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General Critique 

Tsung-mi's general summary and critique of the two teachings intro
duces the themes that he examines in more detail in the second part 
of this section and intimates some of the criticisms developed there. 
He begins by summarizing the cosmogonic basis of Confucianism and 
Taoism: 

The two teachings of Confucianism and Taoism hold that men, beasts, 
and the like are all produced and nourished by the great Way of noth
ingness (hsu-wu ta-tao). They maintain that the Way, conforming to what 
is naturally so (tao fa tzu-jan), engenders the primal pneuma. The primal 
pneuma engenders heaven and earth, and heaven and earth engender 
the myriad things. 13 

Tsung-mi's account draws on a series of allusions to the Lao-tzu. 14 

In his note to this passage in his Subcommentary to the Scripture ofPerfect 
Enlightenment,15 he links the process of cosmogony here described 
with that found in chapter 42 of the Lao-tzu: "The Way engenders 
the one; the one engenders the two; the two engender the three; and 
the three engender the myriad things."16 The Way's engendering of 
the primal pneumal7 thus corresponds to the Way's engendering of 

[3 T 45.708a26-28; cf. TS 163a6-9 and TSC 430d9ff. 
14 See, for example, Lao-tzu 51; "The Way gives them life and rears them; brings 

them up and nurses them; brings them to fruition and maturity; feeds and shelters 
them" (Lau, Lao Tzu, p. 112); Lao-tzu 25: "There is a thing confusedly formed, born 
before heaven and earth. Silent and void it stands alone and does not change, goes 
round and does not weary. It is capable of being the mother of the world. I know not 
its name so I style it 'the Way.' I give it the makeshift name of 'the great' " (Lau, p. 82); 
and Lao-tzu 25: "Man models himself on earth, earth on heaven, heaven on the Way, 
and the Way on that which is naturally so" (Lau, p. 82). Tsung-mi's own note to this 
last passage makes it dear that he understands fa in the phrase "tao fa tzujan" to be 
functioning as a verb (see TSC 41 3d-414a). 

15 TSC 414a. 
16 Cf. Lau, Lao Tzu, p. 103. Tsung-mi had already alluded to this passage in his pref

ace to the Inquiry. See T 45.708a3-5: "The one pneuma (i-ch'i) of the primordial chaos 
(hun-tun) divided into the dyad of yin anj:l yang, the two engendered the triad of 
heaven, earth, and man, and the three engendered the myriad things." 

17 Ch'i is a notoriously difficult term to translate. As a philosophical concept, it has 
been variously rendered as "vital force" (Bodde), "material force" (Chan), "ether of 
materialization" (Metzger), "pneuma" (Needham, Schafer), "ether" (Graham), 
"breath" (Watson), and so forth. Bernhard Karlgren defines it as "breath, air, vapour, 
steam; vital fluid, temperament, energy; anger" in his Analytic Dictionary of Chinese and 
Sino-japanese and traces its etymology to the pictograph representing "breath, air, va
pour" (p. 120). In his Two Chinese Philosophers, A. C. Graham indicates the range of 
meaning encompassed by this term: "Ch'i, a common and elusive word in ordinary 
Chinese speech as well as in philosophy, covers a number of concepts for which we 
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the one; the primal pneuma's engendering of heaven and earth, to 
the one's engendering of the two; and so forth. He goes on to identify 
the primal pneuma's engendering of heaven and earth with the great 
ultimate's (t'ai-chi) engendering of the two elementary forms (liang i) 
as recounted in the Great Appendix of the I ching. 18 In so doing, 
Tsung-mi is following the tradition of K'ung Ying-ta (574-648), who, 
in his subcommentary to this line, linked the cosmogonic process de
scribed in the I ching passage with that given in Lao-tzu 42,19 Else
where in his Subcommentary to the Scripture of Perfect Enlightenment,20 
Tsung-mi quotes a lengthy passage from Ch'eng-kuan's Yen-i ch'a021 

that cites both Han K'ang-po's (332-380) commentary and K'ung 
Ying-ta's subcommentary to the I ching. The Yen-i ch'ao passage goes 
on to cite the I kou-ming chueh, which further connects the cosmogonic 
process found in the Great Appendix with that given in the first 
chapter of the Lieh-tzu.22 That work analyzes the cosmogonic process 

have different names in English or none at all. Unlike the abstract li [Principle) ... , 
ch'i is quite concrete; it really is, among other things, the breath in our throats. It is the 
source of life, dispersing into the air at death; we breathe it in and out, and feel it 
rising and ebbing in our bodies as physical energy, swelling when we are angry, failing 
in a limb which grows numb; we smell it as odours, feel it as heat or cold, sense it as 
the air or atmosphere of a person or a place, as the vitality of a poem, or as the breath 
of spring which quickens and the breath of autumn which withers; we even see it con
densing as vapour or mist" (p. 31). 

Wing.tsit Chan writes in A Source Book in Chinese Philosophy: "ch'j as opposed to Ii 
(Principle) means both energy and matter.... In many cases, especially before the 
Nco-Confucian doctrine of li developed, ch'i denotes the psycho-physiological power 
associated with blood and breath. As such it is translated as 'vital force' or 'vital pow
ers' " (p. 784). 

When ch'j is used to designate a cosmogonic force (i.e" yiinn-ch'j or i·ch'i), I have 
followed Edward Schafer, who translates yiinn-ch'i as "primal pneuma." "Pneuma" is at 
once faithful to the etymological meaning of ch'j as well as being sufficiently vague to 
intimate the elusive and metaphysical character of ch'i as a cosmogonic term. When 
Tsung-mi uses ch'i to refer to an individual's endowment of life, however, it is trans
lated as "vital force." 

18 See Sung, Yi King, p. 299. 
19 See Chou-i chu-shu 7.17a. 
.0 TSC 352c. 
21 See T 36.104b. Jan Yiin-hua discusses this passage at length in "Tsung-mi's Ques

tions Regarding the Confucian Absolute" but fails to note that it is quoted in its entirety 
from Ch'eng-kuan. 

22 In answer to the question: "From what were heaven and earth born?" Lieh-tzu 
answers: "There was the great interchangeability (t'ai-i), there was the great antece
dence (t'ai-ch'u), there was the great initiation (t'ai-shih) , and there was the great sim
plicity (t'ai-su). The great interchangeability refers to the {ime when the pneuma was 
not yet visible (wei chien ch'i). The great antecedence refers to the beginning of the 
pneuma (ch'i chih shih). The great initiation refers to the beginning of form (hsing chih 
chih). The great simplicity refers to the beginning of material substance (chih chih shih)" 
(Lieh-tzu 1.6-7; cf. Graham, The Book ofLieh-tzu, pp. 18-19). 

http:Lieh-tzu.22
http:things.13
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into five phases, the first four corresponding to those enumerated in 
the first chapter of the Lieh-tzu (i.e., the great interchangeability, the 
great antecedence, the great initiation, and the great simplicity) and 
the fifth referring to the great ultimate of the Great Appendix. Such 
a five-phase theory must have enjoyed wide currency in the Tang, 
for it is referred to in other works as well.23 Tsung-mi evidently had 
this scheme in mind when, in the conclusion to the Inquiry into the 
Origin of Man, he wrote: "The beginning for them starts with the 
great interchangeability and evolves in five phases to the great ulti
mate."N 

Tsung-mi's synopsis of the two teachings continues, pointing out 
the consequences of such a cosmogony: 

Thus dullness and intelligence, high and low station, poverty and wealth, 
suffering and happiness are all endowed by heaven and proceed accord
ing to time and destiny. Therefore, after death one again returns to 
heaven and earth and reverts to nothingness.25 

Tsung-mi here makes two points that will prove central for his cri
tique of Confucianism and Taoism. The first has to do with the rela
tionship of the Way or heaven, as the ultimate basis of phenomenal 
reality, to the evident inequalities that pertain in the world. This 
point is connected with what could be broadly characterized as the 
problem of theodicy, which Tsung-mi raises as part of his more 
pointed criticism of the Way and the mandate of heaven in the sec
ond part of this section. It is significant because it reveals that as far 
as Tsung-mi is concerned, the standard by which cosmogonic theo
ries are to be measured has to do with their ability to clarify the on
tological basis of ethical action. The second point has to do with the 
dispersion of the vital force (ch'i) after death. In his note to this pas
sage in his Subcommentary to the Scripture of Peifect Enlightenment, 
Tsung-mi quotes a passage from the Li chi that says that at death "the 
intelligent spirit (hun-ch'i) returns to heaven, and the bodily soul (p'o) 
returns to the earth."26 Tsung-mi focuses on the implications of this 
point in his critique of the primal pneuma, where he mounts a force- . 

23 For example, both the Pien-cheng lun 'by Fa-lin (572-640) (see T 52,490bl9-22) 
and the Pei-sham lu (see T 52.573b24--26) quote the I knu-ming chu.eh passage detailing 
this five-phase cc;>smogony. Other works, such as the T'ai-p'ing yu.-lan, divide the cos
mogonic process into a series of six phases by designating the primal pneuma as the 
first phase, which is even prior to the grand initiation. For a discussion of these terms 
see Schafer, Pacing the Void, pp. 25-29. 

24 T 45.710cl5. 
2' Ibid., 70Ba28-29; cf. '1'S 163a9-lO. 
2<> See Li chi B.II b; adapted from Legge's translation, Book of Rites, 1 :444. '1'sung-mi 

quotes this passage in his TSC 414b2-3. 
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ful defense of the Buddhist theory of rebirth. This point, then, is 
related to Tsung-mi's general criticism of the two teachings for their 
ignorance of the process of rebirth. These two points, moreover, are 
connected by the Buddhist teaching of karma, which, as embodied in 
the teaching of men and gods, supersedes Confucianism and Taoism 
in Tsung-mi's scheme of things. The teaching of karma both clarifies 
the relationship between cause and effect, on which ethical action 
must depend, and explains how the process of rebirth operates. 

Tsung-mi gives the following general critique of the two teachings: 

This being so, the essential meaning of the outer teachings merely lies in 
establishing [virtuous] conduct based on this bodily existence and does 
not lie in thoroughly investigating the ultimate source of this bodily ex
istence, The myriad things that they talk about do not have to do with 
that which is beyond tangible form. Even though they point to the great 
Way as the origin, they still do not fully illuminate the pure and impure 
causes and conditions of conforming to and going against [the flow of] 
origination and extinction (shun-ni ch'j-mieh jan-ching yin-yiian). Thus, 
those who study [the outer teachings] do not realize that they are provi

sional (ch'iian) and cling to them as ultimate 

Here there are several points to note. The first and second sen
tences are related to the short-sightedness of Confucianism and Tao
ism for their failure to understand human existence in terms that go 
beyond this single bodily existence (shen). Elsewhere Tsung-mi char
acterizes the essential meaning of Confucianism as lying in its moral 
teaching of loyalty, filial piety, humanity, and righteousness (chung, 
hsiao, jen, i) and that of Taoism, in its life-nurturing practices (yang
hsing pao-shen).28 In either case, the religious purview of the two 
teachings does not extend beyond the present existence. As Tsung
mi states in the preface to the Inquiry into the Origin ofMan, followers 
of the two teachings merely know that "they have received this body 
from their ancestors and fathers having passed down the bodily es
sence in a continuous series."29 The two teachings are thus inferior to 

27 T 45.70Ba29-b4. 

28 See TSC 352a17-b1. 

29 T 45.70Ba2-3. The expression nai tsu nai Iu comes from the Shu ching. where 


Legge translates it as "your ancestors and fathers" (Chinese Classics, 3:239, 240). In his 
commentary on this passage (91c), Ching-yuan cites the following passage from Tsung
mi's Yii.-lan-p'en ching shu: "What the outer teachings take,as their cardinal principle 
(tsung) is that man has material form as his basis and passes down his bodily essence in 
a continuous series" ('1' 39.50Ball). The idea is echoed in the Hsiao ching: "The son 
derives his life from his parents and no greater gift could possibly be transmitted" 
(Legge, The Sacred Books of China, 1:479; HY 4/9/5). The two Chinese commentaries 

http:pao-shen).28
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even the most superficial Buddhist teaching, whose theory of karma 
presupposes a series of lifetimes in which the retribution for good 
and bad actions can be worked out. Furthermore, just as the two 
teachings are unaware that this life is but a single moment in an in
numerable series of lives, so Taoism is ignorant of the fact that this 
cosmos is but a momentary pulse in a beginningless and endless series 
of cosmic cycles. 

Taoism merely knows of the single kalpa of emptiness when the present 
world had not yet been formed. It calls it nothingness, the one pneuma 
of the primordial chaos, and so forth, and designates it as the primeval 
beginning. It does not know that before [the kalpa of] empty space there 
had already passed thousands upon thousands and ten thousands upon 
ten thousands of [kalpas of] formation, continuation. destruction. and 
emptiness, which, on coming to an end, began again. Therefore we 
know that within the teaching of Buddhism even the most superficial 
teaching of the lesser vehicle already surpasses the most profound the
ories of the outer [i.e., non-Buddhist] canon.30 

"The pure and impure causes and conditions of conforming to and 
going against [the flow of] origination and extinction" refers to the 
reciprocal processes of pure and impure conditioned origination that 
were discussed in detail in chapter 7. Shun and ni (Skt., anuloma and 
pratiloma), of course, refer to the processes of conforming to and go
ing against the flow of birth-and-death. Shun designates the process 
by which beings become increasingly enmeshed in the continuous cy
cle of suffering that is sarpsara, while ni designates the process by 
which beings reverse the momentum of their karma and move to
ward nirvaI;la. "Origination" (ch'i) refers to the process by which the 
suffering attendant upon birth, sickness, old age, and death comes 
into existence, while "extinction" (mieh) refers to the process by which 
it is eliminated. Pure causes and conditions lead to extinction, and 
impure causes and conditions lead to further involvement in the pro
cess of origination. The process of conforming to birth-and-death is 
a case of impure causes and conditions, whereas that of going against 
birth-and-death is a case of pure causes and conditions.31 

As has been seen, the importance of the reciprocality of the pro
cesses of conforming to and going against the flow of birth-and-death 
lies in their soteriological implications. Understanding the cosmo

cite passages from the Ta-hsileh, Mencius, Hsiao-ching, and Lao-tzu in support of Tsung
mi's characterization of the two teachings. 

'0 T 45.709b3-5. 
'1 See Ching-yuan's comment on this passage (93a). 
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gonic process by which beings become enmeshed in sarpsara provides 
a map for reversing the process and attaining liberation. Tsung-mi is 
here pointing to the ethical failure of the Confucian and Taoist cos
mogonic theory to articulate such a map. Once again One sees that 
for Tsung-mi it is the coherence and profundity of such a map by 
which different teachings are to be judged. 

Critique of the Mandate of Heaven and the Way 

The moral thrust behind Tsung-mi's critique of Confucianism and 
Taoism can most clearly be seen in his raising, mutatis mutandis, the 
issue of theodiey. Whereas in a Christian context the question of the
odicy asks how there can be evil in a world where God is at once 
omnibenevolent and omnipotent, the question in a Confucian con
text devolves around the existence of social inequity and injustice in 
a universe that functions in accord with the Confucian moral order. 
According to Confucian mythology tracing back to the Shu ching 
(Classic of history) and the Shih ching (Classic of poetry), heaven
whether conceived as a personal godlike agency or as an impersonal 
natural force-is that which monitors the sociopolitical world of hu
man endeavor to ensure that it resonates with the larger rhythms of 
a universe functioning in natural harmony with Confucian moral 
principles.32 Heaven is thus a providential moral force that intervenes 
in human history, as it did paradigmatically in the founding of the 
Chou dynasty. As it became translated into a theory of dynastic cy
cles, this myth held that whenever a ruler became tyrannical or oth
erwise morally unfit to exercise rule, heaven would display its disfa
vor by manifesting ominous portents and natural disasters. If the 
situation became critical enough, heaven would withdraw its man
date, disorder would increase, and the political order would fall into 
chaos. Out of the ensuing turmoil and strife, heaven would select the 
most worthy upon whom to confer a new mandate to rule, and peace 
and order would once again be restored. 

Thus, according to this myth, heaven was seen as a cosmic moral 
force, or, as stated in the more straightforward words of the Shu 
ching: "The Way of heaven is to bless the good and punish the bad."33 
At the same time, other Confucian texts of equally hallowed prove
nance maintained that the individual's lot in life was determined by 

,. See Herrlee Creel, The Origins of Statecraft in China,~hap. 5, "The Mandate of 
Heaven," 1:81-100. 

" Legge, Chinese Classics, 3: 186. Tsung-mi cites this passage in his notes to his cri
tique of the decree of heaven; see TSC 415dl-2. 
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heaven. Tsung-mi cites the Lun-yu (Analects), which quotes Confu
cius as saying: "Death and life have their determined appointment, 
riches and honor depend upon heaven."34 If this is so, Tsung-mi rea
sons, then heaven must also be responsible for the manifold examples 
of injustice so apparent in the world. How then, he asks, can it be 
moral? As he puts the case in his critique of the mandate of heaven 
in the Inquiry into the Origin ofMan: 

Again. as for their claim that poverty and wealth, high and low station, 
sageliness and ignorance, good and evil, good and bad fortune, disaster 
and bounty all proceed from the mandate of heaven, then, in heaven's 
endowment of destiny, why are the impoverished many and the wealthy 
few, those of low station many and those of high station few, and so on 
to those suffering disaster many and those enjoying bounty few? If the 
apportionment of many and few lies in heaven, why is heaven not fair? 
How much more unjust is it in cases of those who lack moral conduct 
and yet are honored, those who maintain moral conduct and yet remain 
debased, those who lack virtue and yet enjoy wealth, those who are vir
tuous and yet suffer poverty. or the refractory enjoying good fortune, 
the righteous suffering misfortune, the humane dying young, the cruel 
living to an old age, and so on to the moral being brought down and the 
immoral being raised to eminence. Since all these proceed from heaven, 
heaven thus makes the immoral prosper while bringing the moral to 
grief. How can there be the reward of blessing the good and augmenting 
the humble, and the punishment of bringing disaster down upon the 
wicked and affliction upon the full? Furthermore, since disaster, disor
der, rebellion, and mutiny all proceed from heaven's mandate, the teach
ings established by the sages are not right in holding man and not 
heaven responsible and in blaming people and not destiny. Nevertheless, 
the [Classic oj] Poetry censures chaotic rule, the [Classic oj] History extols 
the kingly Way, the [Classic oj) Rites praises making superiors secure, and 
the [Classic oj] Music proclaims changing [the people's] manners. How 
could that be upholding the intention of heaven above and conforming 
to the mind of creation?35 

3< Legge, Chinese Classics. 1:253. Tsung-ini cites this passage in the corresponding 
section of his TS 1 63b3--4. 

35 T 45.708b28-<:9. In his notes to the corresponding passage in the TS (see TSC 
4l5d), Tsung-mi also quotes the following passage from the I ching: "It is the way of 
heaven to diminish the full and augment the humble" (Sung, Yi king, p. 71). For 
Tsung-mi's reference to the morally transforming power of the rites and music, see 
Hsiao ching 4/12/1: "For changing [the people's] manners and altering their customs 
there is nothing better than music; for securing the repose of superiors and good or
der of the people there is nothing betterthan the rules of propriety" (Legge, The Sacred 
Books of China, 1:481--482). 
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He makes the same point in regard to the Way: 

Their claim that the myriad things are all engendered by the great Way 

of nothingness means that the great Way itself is the origin of life and 

death, sageliness and ignorance, the basis of fortune and misfortune, 

bounty and disaster. Since the origin and basis are permanently existent, 

disaster, disorder, misfortune, and ignorance cannot be decreased, and 


bounty, blessings, sageliness, and goodness cannot be increased. What 

use, then, are the teachings of Lao-tzu and Chuang-tzu? Furthermore, 

since the Way nurtures tigers and wolves, conceived Chieh and Chou, 

brought Yen Hui and Jan Ch'iu to a premature end, and brought disas


ter upon Po I and Shu Ch'i, why deem it worthy of respect?36 


Tsung-mi concludes this passage on a rhetorical note with a series of 
historical references that would have been well-known to his readers. 
Chieh and Chou were the last rulers of the Hsia and Shang. They 
became archetypes of the wicked last ruler whose crimes against 
heaven and tyranny against the people caused the downfall of their 
dynasties.37 Yen Hui and Jan Ch'iu were two of Confucius's disciples 
who died at an early age;38 Yen Hui, in particular, was held up as a 
paragon of moral virtue. Po I and Shu Ch'i were upright and loyal 
followers of the Shang who, in protest over what they regarded as the 
unjust usurpation by King Wu, refused to eat the grain of the new 
Chou dynasty and withdrew to Mount Shou-yang, where they starved 
to death. 39 

Critique of Spontaneity 

Tsung-mi's critique of spontaneity (tzu-jan) is based on a more com
plex series of arguments, which also have implications for his critique 
of the Way. Nevertheless, like his critique of the Way, the thrust of 

36 Ibid.• 708b9-13. In the corresponding section of the TS (l63a), Tsung-mi cites 
passages from the Lao-tzu, Chuang-tzu. and Lieh-tzu that, he claims, mean that there is 
nothing anywhere that is not the Way of nothingness. 

37 For Chieh see Shih-chi 2; for Chou see Shih-chi 3 and Shu ching, chap. 5, "The 

Books of Chou" (Chinese Classics, 3:284-285). 
38 Their biographies may be found in Shih-chi 67. 
.9 See Shih-chi 61; cf. Watson, Records of the Historian, pp. 11-15. After relating the 

story of Po I and Shu Ch'i, Ssu-ma Ch'ien mentions the fate of Yen Hui, who, although 
virtuous in deed, suffered severe hardship throughout his, short life. He then tells of 
Robber Chih, who, although he terrorized the world and ate the flesh of the innocent 
people he killed, lived to a ripe old age. These flagrant examples of injustice prompt 
Ssu-ma Ch'ien to ask the same question that Tsung-mi here raises: how can the way of 
heaven be just in the face of such obvious instances of injustice in the world? 
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his criticism of spontaneity focuses on its moral implications. His cri
tique in the Inquiry into the Origin ofMan is as follows: 

Again, their claim that the myriad things are all spontaneously engen
dered and transformed and that it is not a matter of causes and condi
tions means that everything should be engendered and transformed 
[even] where there are no causes and conditions. That is to say, stones 
might engender grass, grass might engender men, men engender beasts, 
and so forth. Further, since they might engender without regard to tem
poral sequence and arise without regard to due season, the immortal 
would not depend on an elixir, the great peace would not depend on the 
sage and the virtuous, and humanity and righteousness would not de
pend on learning and practice. For what use, then, did Lao-tzu, Chuang
tzu, the Duke of Chou, and Confucius establish their teachings as invari
able norms? (T 45.708b9-13) 

Tsung-mi interprets the cosmogonic significance of spontaneity as 
meaning that all things come into existence in a haphazard way in 
total disregard of any causal process. 40 Spontaneity is thus an acausal 
(wu-yin) cosmogonic principle. Tsung-mi develops this theme in the 
corresponding section of his Commentary to the Perfect Enlightenment 
Sutra. 41 There he explains spontaneity by making reference to the 
Chuang-tzu passage that says: "The snow goose needs no daily bath to 
stay white; the crow needs no daily inking to stay black."42 In his notes 
to this passage in his Subcommentary,43 he elaborates his interpretation 
of spontaneity by piecing together a wide selection of passages from 
the Chuang-tzu.44 He concludes that what these passages all add up to 
is that 

40 See TS 145a. 

41 TS 163b. 

42 39114/58--59; Watson, Recards of the Historian, p. 163. 

43 TSC 416c-<l. 


44 He writes: "Birth and death, rising and falling, all emerge from nothingness and 
are completed by nonaction. Therefore their emerging without a place from which 
they come forth is called indistinct and shadowy; their being engendered without a 
place from where they are born is called mysterious and obscure." He then quotes the 
following passage from the Chuang-tzu: "There is no trace of its coming, no limit to its 
going. Gateless, roomless, it is airy and open as the highways of the four directions. 
... Heaven cannot help but be high, earth cannot help but be broad, the sun and 
moon cannot help but revolve, the ten thousand things cannot help but flourish. Is this 
not the Way?" (58/22/31-33; Watson, The Complete Works of Chuang Tzu, p. 239). 
"Therefore," Tsung-mi continues, quoting again from the Chuang-tzu, " 'it comes out 
from no source, it goes back in through no aperture' [63/23/54-55; Watson, p. 256]. It 
is born of itself without a source; it dies of itself without an aperture. That which is 
without a source or aperture is nothingness. Nothingness does not act and yet is born 
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what is spontaneously so (tzu-jan) does not depend on being made, and 
what is transformed of itself does not depend on causes and conditions 
(yin-yUan), but always emerges forth from nothingness (hsu-wu) and is 
engendered by nonaction (wu-wei). Being completed by nonaction, it 
does not labor with compass and square, and emerging forth from noth
ingness, it does not avail itself of curve and plumb line.45 

Tsung-mi is here alluding to another passage from the Chuang-tzu: 

Ifwe must use curve and plumb line, compass and square to make some
thing right, this means cutting away its inborn nature; if we must use 
cords and knots, glue and lacquer to make something firm, this means 
violating its natural virtue. ... Where there is constant naturalness 
(ch'ang tzu-jan), things are arced not by the use of the curve, straight not 
by the use of the plumb line, rounded not by compass, squared not by T 
squares, joined not by glue and lacquer, bound not by ropes and Iines.46 

The soteriological implication of such passages is in Tsung-mi's 
opinion dear and damning: 

If the principle of heaven is spontaneity and does not depend upon cul
tivation and study, then, if one were to cultivate and study it, it would be 
the action of man and not the action of heaven. It would be like using a 
plumb line to make something straight, using a curve to make an arc, 
using glue to join, or using ropes to bind-there would be no difference. 
... Since one violates heaven by using a plumb line, one should not use 
a plumb line. One who does not use a plumb line trusts in its being 
straight of itself in accord with the condition of heaven.17 

of itself, does nothing and yet comes forth of itself. Therefore [the Chuang-tzuJ says: 
,[Wonderfully, mysteriously, there is no place they come up out of ... J. Each thing 
minds its business and ali grow out up [out of inaction. So I say, heaven and earth do 
nothing and there is nothing that is not done]' [46/18/13-14; Watson, p. 191J. Since 
this is so, nonaction is the activity of heaven and nothingness is the gate of heaven." 

"The gate of heaven" is an allusion to another passage from the ChUIJ.ng-tzu: "In the 
coming out and going back its form is never seen. This is called the heavenly gate. The 
heavenly gate is nonbeing. The ten thousand things come forth from nonbeing" (631 
23156--57; Watson, pp. 256--257). Tsung-mi continues: "The heavenly gate is nonbeing 
and cannot be sought for in being; the heavenly activity is nonaction and cannot be 
looked for in action. Because it does not act, there is nothing that is not done; because 
it is without being, there is nothing that does not exist. Therefore 'it transports and 
weighs the ten thousand things without ever failing them' " (59/22/35; Watson, p. 239). 

45 TSC 416d2-4 
46 2118/13-16; Watson, The Complete Works ofChuang Tzu, pp. 100-101. 
47 TSC 416d7-12. For the phrase translated as "grass might engender man" both the 

Taisho text and that followed by Ching-yuan read: /.s'ao huo sheng jen. I am here fol
lowing the reading found in the Yuan-chueh commentary and the corresponding pas

http:heaven.17
http:Iines.46
http:Chuang-tzu.44
http:Sutra.41
http:process.40
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According to such a rationale, the effortful cultivation of moral vir
tues such as humanity (jen) and righteousness (i) is fundamentally 
misguided. Tsung-mi concludes by saying that this is why the Lao-tzu 
contends that "in pursuit of the Way one does less every day"48 and 
admonishes men to "exterminate the sage" and "discard the wise."49 
Tsung-mi never questions that moral and spiritual endeavor is mean
ingful and necessary. Since such a conclusion cannot be counte
nanced, the premises that lead to it must be rejected as false. 

Against such an acausal theory, Tsung-mi argues that, if the exis
tence of things did not depend on causes and conditions, anything 
could be produced anywhere and anytime. In his Subcommentary, he 
points out that everything'S being engendered and transformed 
where there are no causes and conditions is a case of what he refers 
to as "the error of universally engendering" (pien-sheng chih kuo). He 
likens it to grain's growing without either a seed (its cause) or water, 
soil, and human cultivation (its conditions). He goes on to draw out 
the absurd consequences entailed by such a theory: everything from 
the physical environment throughout the entire universe to the 
thousands of varieties of animate and inanimate things within it 
should all be spontaneously engendered at once without any causes 
or conditions. He concludes that, since nothing can be engendered 
or transfomed without causes and conditions, the principle of spon
taneity is thereby refuted. 50 

Tsung-mi continues, claiming that the example of stones engen
dering grass, which he employs to illustrate the implications of such 
a theory, goes against the principle that the causes and conditions of 
one thing do not also engender another thing and that the causal 
process does not act wantonly (pu tsa luan).51 The example of things 
engendering one another without regard to temporal sequence is a 
case of what Tsung-mi refers to as "the error of constant engender
ing" (ch'ang-sheng chih kuo), which has consequences equally absurd as 

sage in the TS, which both have ying in place of huo. In any case, either reading hardly 
affects the meaning of the passage. 

18 Chapter 48; cr. Lau, Lao Tzu, p. 109. 
19 Chapter 19; cf. Lau, Lao Tzu, p. 75. 
50 TSC 417a2-9. See T R. V. Muni, The Central Philosophy ofBuddhism, p. 172, n. 4, 

for an example of a stone producing a plant. 
51 See TSC 417c9-15. This passage throws light on the reasoning behind Tsung-mi's 

statement elsewhere (TS 145a and TSC 353a) that a single cause cannot engender 
various different effects. A specific set of causes and conditions is necessary for the 
engendering of each individual thing. Since this set of causes and conditions is specific 
to each individiual thing, it is thus impossible for one universal cause to engender the 
variegated and ever-changing phenomena of the manifold universe. 
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the error of universally engendering. It would mean, for instance, 
that grain, wheat, hemp, beans, and other crops might all come up at 
the same time on the first of the year and that there would be no need 
to wait until the third or fourth month for grain, the sixth of seventh 
month for beans, or the ninth or tenth month for wheat.5 

:.! 

Elsewhere Tsung-mi goes on to point out that spontaneity can also 
be interpreted as an underlying ontological principle-"a separately 
existing self so." If such an interpretation were adopted, spontaneity 
would then be a case of erroneous causality (hsieh yin), and the same 
argument that is used against an eternal and universal Way would 
apply. In charging that the Confucian and Taoist cosmogonic theo
ries are examples of either acausality or erroneous causality,53 Tsung
mi is following Ch'eng-kuan, who made the same charge in his Hua
yen ching shu and Yen-i ch'ao.54 In either case-whether spontaneity be 
interpreted as a case of acausality or erroneous causality-there is no 
scope for moral and spiritual striving.55 

52 See TSC 4I7al5-d1. 
53 See TS 145a. 
51 See T 35.521b and T 36.104b. 
55 This latter argument ultimately derives from the Ch'eng wei-shih lun, as Tsung-mi 

clearly states in his Subcommentary (TSC 353a). The argument in the Ch'eng wei-shih lun 
is directed against the Jains, who believe that the manifold universe is created by a 
single god, MaheSvara, whose substance is real (shih), universall,pien), eternal (ch'ang), 
and capable of engendering all things (nmg-shmg). This theory is in error because 
something that is capable of engendering other things cannot be eternal. Following 
K'uei-chi's commentary, Tsung-mi here points out that the four great elements of 
earth, water, fire, and wind, although they are not eternal, are capable of engendering 
everything (TSC 352d). He then quotes K'uei-chi's comment that things that are ca
pable of engendering other things must themselves be engendered by other things (T 
43,262b3-4). The Ch'eng wei-shih lun argument continues: what is not eternal cannot 
be universal, and what is not universal is not truly real, If Mahdvara's substance were 
eternal and universal, then he should have all the energies and capacities necessary to 
engender all things all at once in all places and times (T 31.3b7-11; cf. La Vallee 
Poussin, Vijiio.ptimiilratiisiddhi, 1.30 and Wei Tat, Ch'eng Wei-Shih Lun, pp. 38-39). The 

argument is an old one as La Vallee Poussin notes. 
Tsung-mi was not the first to see the applicability of this argument to Confucian and 

Taoist cosmogonic theories--it had already been pointed out by K'uei-chi in his com
mentary on the Ch'eng wei-shih lun (see T 43.262c9-II). In the Inquiry into the Origin of 
Man passage, however, Tsung-mi has shifted the context of the Ch'eng wei-shih lun ar
gument from one directed against a theory of erroneous causality to one of acausality. 

Although Tsung-mi's analysis of such mistaken causal theories derives from the 
Ch'eng wei-shih lun and K'uei-chi's commentary, the arguments on which it is based 
have a long history in Buddhist polemics. As these earlier examples demonstrate, Bud
dhists have traditionally criticized the causal theories of their opponents on moral 
grounds. For all of the ways in which his highly sinified interpretation of Buddhism 

http:striving.55
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Critique Of the Primal Pneuma 

Tsung-mi's main objection to the primal pneuma (yiian-ch'i) is that it 
cannot account, on the one hand, for the predispositions inherited at 
birth, nor, on the other hand, for the existence of spirits of the dead 
(kuei-shen). In the corresponding sections of his Commentary and Sub
commentary to the Scripture of Perfect Enlightenment, Tsung~mi adduces 
a number of examples of the existence of spirits of the dead, drawing 
from a body of largely Confucian historical literature, to support his 
contention that death is not a mere cessation of existence. Again, the 
thrust of his critique is ethical. After all, without the mechanism of 
rebirth supplied by the teaching of karmic retribution, there would 
be no impelling reason for men to behave morally. Ample cases of 
wicked men prospering with impunity and good men suffering un~ 
justly could be cited from both history and the contemporary world. 
If, upon death, their "spirits" simply dispersed into nothingness and 
there were no punishment or reward in a future state, then why 
should men behave morally, especially in cases where moral behavior 
demanded that they act contrary to their own immediate interests? 
Tsung~mi's detailed critique of the primal pneuma in the Inquiry 

into the Origin ofMan begins: 

Again, since their claim that [the myriad things] are engendered and 

formed from the primal pneuma means that a spirit, which is suddenly 
born out of nowhere (hu), has not yet learned and deliberated, then how, 
upon gaining [the body of] an infant, does it like, dislike, and act will-

If they were to say that he suddenly comes into existence from out 
of nowhere and is thereupon able to like, dislike, and so forth in accor~ 
dance with his thoughts (sui i), then it would mean that the five virtues 
and six arts can alI be understood by according with one's thoughts. Why 

then, depending on causes and conditions, do we study to gain profi
ciency?56 

In this passage Tsung~mi raises tqe same general objection that he 
had raised against spontaneity as an acausal principle. In the corre
sponding section of his Commentary to the Scripture of Perfect Enlighten
ment, he alludes to a series of passages from the Chuang-tzu, Huai-nan
tzu, and I ching that claim that life consists in a coming together of the 

differs from that of India, Tsung·mi's emphasis on soteriology is part of a continuous 
concern that goes back as far as we can trace Buddhist teachings. 

56 T 45.708bI3-I7. In his TSC (417cl3), Tsung-mi defines hu as "to COme into exis
tence suddenly ex nihilo." 
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vital force (ch'i), and that death consists in its dispersion.57 He goes 
on to argue that feelings such as attraction and aversion do not sud
denly arise out of nowhere but are the result of the reactivation of 
residual conditioning acquired in previous lives. Such residual con
ditioning lies latent within the alayavijfiana as seeds lie in the ground 
awaiting the proper set of conditions to germinate. Only when the 
proper set of conditions occurs do feelings such as attraction and 
aversion become manifested.58 The five constant virtues, of course, 
refer to humanity (jen), righteousness (i), propriety (li), wisdom (chih), 
and trustworthiness (hsin), and the six arts refer to the rites, music, 
archery, charioteering, composition, and arithmetic. 

In the corresponding section of his Commentary,59 Tsung-mi gives 
two further arguments that do not appear in the Inquiry into the Origin 
ofMan. Both are directed against the view that one is born upon re
ceiving his endowment of vital force (ch'i) , and that one's nature is 
originally quiescent and only changes from its original state of quies~ 
cence when it is stimulated by external things (kan wu). Tsung~mi 
contends that the alarm and fear of a one-month old infant gives rise, 
in turn, to the greed, anger, and willfulness of the infant in his first, 
second, and third years without these emotions ever having been 
learned from another person. How then, he asks, can such emotions 
arise in response to external stimulation? His point is that such feel
ings develop out of an internal causal process within the alayavijfiana. 
Whereas his first argument is based on a Yogacara understanding of 
mind and mental processes, the second is based on a Chinese under
standing of the meaning of the nature (hsing) of a thing as referring 
to its inherent potential or tendency. The second argument runs as 
follows: since it is the nature of falcons and dogs to seize their prey, 
it is possible to train them to hunt. If it were the case that they were 

57 See Chuang-tzu 58/22/11: "Man's life is a coming together of breath (ch'i). If it 
comes together, there is life; if it scatters, there is death" (Watson, The Complete Works 
of Chuang Tzu, p. 235); Chuang-tzu 46/18/18: "In the midst of the jumble of wonder 
and mystery a change took place and she had a spirit (ch'i). Another change and she 
had a body. Another change and she was born" (Watson, p. 192); Chuang-tzu 58/221 
12-13: "The ten thousand things are really one.... You have only to comprehend the 
one breath (i-ck'i) that is the world. The sage never ceases to value oneness" (Watson, 
p. 236); Huai-nan-tzu: "The heavenly pneuma (t'ien-ch'i) constitutes the spiritual soul 
(hun) and the earthly pneuma (ti-ch'i) constitutes the bodily soul (/1'0)" (9.lb); and I ching: 
"[The sage] traces things to their beginning and follows them to their end-thus he 
knows what can be said about death and life. (He perceives how the union of) essence 
and breath form things, and the (disapperance or) wandering away of the soul pro
duces the change (of their constitution)-thus he knows the characteristics of the an
ima and animus" (Sung, Yi King, p. 278). 

58 TSC 417c. 

59 TS 163c. 
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originally without this nature and only learned to hunt and seize their 
prey by being taught to do so, then why cannot doves and sheep be 
trained to hunt and seize prey? 

Tsung-mi continues his critique in the Inquiry: 

Furthermore, if birth were a sudden coming into existence upon receiv

ing the endowment of the vital force and death were a sudden going out 

of existence upon the dispersion of the vital force, then who would be

come a spirit of the dead (kuei-shen)? Moreover, since there are those in 

the world who see their previous births as clearly as if they were looking 

in a mirror and who recollect the events of past lives, then we know that 

there is a continuity from before birth and that it is not a matter of sud

denly coming into existence upon receiving the endowment of the vital 
force. Further, since it has been verified that the consciousness (chih) of 

the spirit (ling) is not cut off, then we know that after death it is not a 

matter of suddenly going out of existence upon the dispersion of the 

vital force. This is why the classics contain passages about sacrificing to 

the dead and beseeching them in prayer, to say nothing of cases, in both 

present and ancient times, of those who have died and come back to life 

and told of matters in the dark paths or those who, after death, have 

influenced their wives and children or have redressed a wrong and re

quited a kindness. 6o 

The corresponding sections of Tsung-mi's Commentary and Subcom
mentary to the Scripture of Perfect Enlightenment contain a wealth of fas
cinating material culled from a variety of historical sources (the Chin 
shu being prominent among them) as "proof" for the existence of the 
spirits of the dead and their effect on the living.6 ! We need only cite 

60 T 45.70Sb20-23. 
61 As examples of people who have recollected their past lives, Tsung-mi recounts 

the cases Yang Hu, Tan-ti, and Pao Ching, which can be found in Chin shu 34.1023
1024, KSC, T 50.370c24-37IaI6, and Chin shu 95.24S2 (see TSC 4ISb). As examples 
of cases proving that the consciousness of the spirit is not cut off after death, Tsung
mi recounts those of Chiang Chi, Su Shao, and the favorite concubine (see TSC 4 I Sir
d). The story of Chiang Chi can be found in San-kuo chih 14.454-455. (The account 
that Tsung-mi gives in the TSC is a sOl1}ewhat abridged version of one that appears in 
a biographical collection of marvelous tales, the Lieh-i chiian, which is quoted by Pei 
Sung-chih in his commentary on Chiang Chi's biography in the San-kuo chih.) Although 
Tsung-mi claims that the story of Su Shao comes from the Chin shu, I have not been 
able to locate it in that source; a different version of this story can be found in the 
Meng-ch'iu 1.41a, a popular collection of supernatural tales, which were grouped to
gether by category with rhyming four-character headings, compiled during the Tang 
by Li Han. The story of the favorite concubine occurs in the Tso-chiian, the fifteenth 
year of Duke Hsiian (see Legge, Chinese Classics, 5:32Sb). Tsung-mi recounts the details 
of Liu Ts'ung's son's journey to the realm of the dead, derived from the biography of 
Liu Ts'ung in Chin shu 102.2673-2677, in TSC 419a-b. His reference to sacrifices to 
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one example here to indicate the flavor of such evidence. This is the 
case of Tou Ying, who distinguished himself as the general in charge 
of suppressing the revolt of Wu and Ch'u in 154 B.C.62 His character, 
however, was inflexible, and he was apt to offend others by his self
righteous behavior. Tou Ying's tragic demise grew out of his rivalry 
with T'ien Fen, who was a generation younger than Tou Ying and 
was related to the imperial house by marriage. With the death of Em
peror Ching, T'ien Fen's influence began to rival, and then eclipse, 
that of Tou Ying. As his political fortunes waxed, T'ien Fen's behav
ior is depicted as becoming increasingly arrogant and ostentatious. 
While out of favor in retirement at his villa, Tou Ying befriended 
Kuan Fu, a general who had earlier distinguished himself by his dar
ing feats of bravery during the suppression of the Wu-ch'u revolt. 
Kuan Fu is described as stubborn and outspoken, especially when in 
his cups. Through a series of increasingly acrimonious encounters, 
the rivalry between Tou Ying and T'ien Fen finally reached its cre
scendo at a banquet celebrating the marrige of T'ien Fen in 131, 
when Kuan Fu brazenly insulted one of T'ien Fen's guests and was 
arrested for his outburst of disrespect. Tou Ying tried to intercede 
with the emperor in behalf of Kuan Fu, but the empress favored 
T'ien Fen, who succeeded in having charges trumped up that impli
cated Tou Ying in the affair and led to his execution following that 
of Kuan Fu. Shortly thereafter, T'ien Fen fell ill and spent his time 
crying out that he was at fault and begging for forgiveness. When the 
emperor summoned a shaman who could see ghosts, he reported that 
he saw Tou Ying and Kuan Fu watching over the bed, preparing to 
kill T'ien Fen. T'ien Fen died soon thereafter. 

A few pages later, Tsung-mi's subcommentary refutes the objec
tions against the existence of the spirits of the dead raised by Wang 
Ch'ung's first-century treatise, Lun heng, famous for the skeptical at
titude it takes toward many traditional beliefs. There he cites two pas
sages in which Wang Ch'ung offers a psychological explanation for 

the dead is based on the Li chi; see chapters 23, 24, and 25 of the Li-chi (chapters 20, 
"The Law of Sacrifices"; 21, "The Meaning of Sacrifices"; and 22, "A Summary Ac
count of Sacrifices," in Legge's translation). His allusion to beseeching them in prayer 
is drawn from the Shu ching; see "The Metal-Bound Coffer" chapter of the Shu ching 
(Chinese Classics, 3:35lff.). Tsung-mi gives seven different examples of people who ei
ther redressed a wrong or requited a kindness after they died (see TSC 4191r-420d), 
the most noteworthy of which is the case of Tou Ying. 

62 Tou Ying's biography can be found in Han shu 52 a~d Shih chi 107, the latter of 
which has been translated by Burton Watson in Records of the Grand Historian of China, 
2: 109--129. The particular episode concerning Tou Ying's ghost occurs at Han shu 
52. lOa and Shih chi 107.IOa-b (see Watson, pp. 127-12S). 

I 
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the belief in the existence of ghosts. In the first passage,63 Wang 
Ch'ung refers to Tou Ying, contending that Tien Fen's mind had 
become so deranged by animosity that he hallucinated, and did not 
actually see, the ghosts of Tou Ying and Kuan Fu. In the second pas
sage,64 Wang Ch'ung gives a generic explanation for such phenom
ena, arguing that ghosts are products of a deranged imagination: 
when people become seriously ill, they become anxious and afraid, 
and their anxiety and fear work on their imagination to produce hal
lucinations. In response, Tsung-mi asks how, if the apparition of Tou 
Ying and Kuan Fu were merely a hallucination, could the shaman 
also have seen their ghosts? Was his mind similarly deranged by fe
ver? If the shaman's mind were also deranged, Tsung-mi continues, 
then he surely would not have seen the same apparition as the ailing 
Tien Fen.65 

Tsung-mi's critique in the Inquiry also implicitly takes aim at Wang 
Ch'ung. 

An outsider [i.e., a non-Buddhist] may object, saying: If men become 
ghosts when they die, then the ghosts from ancient times would crowd 
the roads and there should be those who see them-why is it not so? I 
reply: When men die, there are six paths; they do not all necessarily 
become ghosts. When ghosts die, they become men or other forms of 
life again. How could it be that the ghosts accumulated from ancient 
times exist forever? Moreover, the vital force of heaven and earth is orig
inally without consciousness. If men receive vital force that is without 
consciousness, how are they then able suddenly to wake up and be con
scious? Grasses and trees also all receive vital force, why are they not 

conscious?66 

In his Subcommentary,67 Tsung-mi quotes the original passage from 
the Lun-heng: 

If everyone who dies becomes a ghost, there should be a ghost at every 
pace of the road. If men see ghosts when they are about to die, they 
should see millions and millions filling the hall and crowding the road 

instead of only one or two.sa , 

To this objection, Tsung-mi gives the Buddhist answer that not ev
eryone who dies becomes a ghost. There are six possible paths of re

63 21.1Oa; see Alfred Forke, trans., Lun-Heng, 1:217-218. 

64 22.10a; see Forke. Lun-Heng, 1:239. 

65 See TSC 420dl8-421alO. 

66 T 45.708b23-28. 

61 TSC 421a. 

68 20. lOb; Chan, Source Book, p. 301. 
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birth: one may be reborn as a god (deva) , human (manUJYa), animal 
(tiryagyoni) , titan (asura), hungry ghost (preta) , or denizen of hell 
(naraka). Moreover, even those who are reborn as ghosts do not re
main ghosts forever. When the particular karma that has caused 
them to be reborn as ghosts is exhausted, they reenter the cycle to be 
reborn in another form. 

Underlying the different arguments he employs, the thrust of 
Tsung-mi's critique of the two teachings focuses on their ethical im
plications. What is especially significant about Tsung-mi's critique of 
Confucianism and Taoism is that it is carried out within the frame
work of the moral vision of Confucianism. This moral vision itself is 
not challenged; it is only the ability of Confucianism and Taoism to 
provide a coherent ontological basis for that vision that is disputed. 
It is in this context that the teaching of men and gods takes on im
portance as its teaching of karmic retribution provides a way in which 
the Confucian moral vision can be preserved, for it is precisely the 
teaching of karmic retribution that is needed to explain the apparent 
cases of injustice in the world. If the good suffer hardship and die 
young, it is because they are reaping the consequences of evil com
mitted in a former life. If the wicked prosper with impunity, it is be
cause they are enjoying the rewards of good deeds done in a former 
life. 

THE TEACHING OF MEN AND GoDS 

In terms of the overall structure of the Inquiry into the Origin ofMan, 
the teaching of men and gods serves as the crucial link relating the 
teachings of Confucianism and Taoism to those of Buddhism. On the 
one hand, it serves a polemical purpose by subordinating the two 
teachings to even the most elementary and superficial teaching of 
Buddhism. On the other hand, it serves a broader and more synthetic 
purpose. The teaching of karmic retribution, by resolving the di
lemma of theodicy,69 preserves the Confucian belief in a moral uni v 

verse. It also opens the way for Confucian moral practices to be in

69 The ability of karma theory to resolve the problem oftheodiey has frequently been 
noted. Max Weber, for one, has argued that the Buddhist teaching of karma repre
sents "the most complete formal solution of the problem of theodiey." See his "The
odicy, Salvation, and Rebirth," p. 145. Peter Berger, who uses Weber's discussion as 
the starting point for his own treatment of theodiey in The Sacred Canopy, regards "the 
kL!T'fIW-samsara complex" as "the most rational" theodjcy (p. 65), claiming that "Bud
dhism probably represents the most radical rationalization of the theoretical founda
tions of the kL!rma-samsara complex" (p. 67). See also Gananath Obeyesekere, "Theod
icy, Sin and Salvation in a Sociology of Buddhism," and Arthur Herman, The Problem 
ofEvil and Indian Thought. 
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corporated into Buddhism by assimilating the five constant virtues of 
Confucianism into the five precepts of Buddhism. Even though Con
fucianism cannot provide a convincing metaphysical rationale for the 
moral functioning of the universe, the moral practices that it advo
cates-no different, in essence, from those advocated in Buddhism
are still meritorious and can lead to a good future birth in the human 
realm. 

The teaching of men and gods consists in the simple moral teach
ing of karmic retribution. It is so called because it teaches men how 
they can gain a propitious birth as a man or a god by maintaining the 
five precepts prescribed for laymen and by practicing the ten good 
deeds.70 The teaching of men and gods generally corresponds to the 
teaching for laymen as propounded in such early Indian Buddhist 
scriptures as the Discourse on the Lesser Analysis of Deeds (Culakamma
vibhangasutta) and Discourse on the Greater Analysis ofDeeds (Mahakamma
vibhangasutta).71 While the teaching of karma was basic to all forms of 
Buddhism, it seems to have formed the central focus of the teaching 
directed to laymen, especially as it dealt with the causal link between 
various actions or types of action and specific forms of rebirth. While 
lay practice centered around the maintenance of the five precepts, it 
was always justified in terms of the good consequences to be experi
enced in the future, either later in one's present lifetime or in a sub
sequent rebirth.72 One finds the Buddha in numerous other early 

70 The ten good deeds are not to commit the ten evil deeds (daSakutala), namely, 
killing, stealing, adultery, lying, slander, harsh speech, frivolous chatter. covetousness. 
malice, and false views. 

71 Majjhima-nikaya 3.202-206 and 207-215, translated by I. B. Horner, The Middle 
Length Sayings. 3:248-253 and 254-262; cf. Ying-wu ching and Fen-pieh ta-yeh ching, nos. 
170 and 171 of the Chung a-han, T 1.703c23-706b10 and 706bl4-708c28. In the first 
of these scriptures, for example, a young brahmin asks the Buddha why human beings 
live in such a variety of circumstances, some being short lived while others are long 
lived, some suffering many illnesses while others enjoy good health, some being im
poverished while others are wealthy, some being born into families of low station while 
others are born into families of high station, and so on. The Buddha answers that the 
discrepancies seen in human life are all due to karma. The Buddha then elaborates, 
saying that those who kill other living creatures, if they are reborn as humans in their 
next life, will be short lived, and those whc; abstain from killing other living creatures, 
if they are reborn as humans in their next life, will be long lived. Similarly, in their 
next life, those who mistreat living creatures will suffer many illnesses, those who are 
kind to living creatures will enjoy good health, those who are stingy will be impover:
ished, those who are generous will be wealthy. those who are arrogant will be born into 
families of low station, and those who are humble will be born into families of high 
station. 

72 In his Indian Buddhism (p. 187), Warder notes that the standard course of instruc
tion for lay disciples comprised discourses on giving (dana). morality ($ila), and heaven 
(.~varga); the disadvantage, vanity, and depravity of sense pleasures; and the advantage 
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scriptures exhorting laymen to practice almsgiving (dana) with the 
promise that their generosity will lead to a desirable rebirth in a heav
enly realm. 

Although the teaching of men and gods thus seems to correspond 
to the teaching for laymen in the Indian Buddhist tradition, it was 
not referred to as a particular category of teaching by this name in 
Indian Buddhism. Rather, the term "the teaching of men and gods" 
seems to have been coined by Chinese Buddhists during the second 
half of the fifth century in an effort to accommodate Buddhism to 
the needs of its growing number of lay adherents by adapting it to 
the more socially oriented concerns of Confucianism. The first men
tion of the teaching of men and gods occurs in the doctrinal classifi
cation scheme of Liu Ch'iu (438-495), a lay Buddhist recluse in the 
South. As seen in chapter 3, he divided the Buddha's teachings into 
two general types, the sudden and gradual. Liu went on to divide the 
gradual teachings into five, the first of which was that of men and 
gods, as taught in the T'i-wei Po-Ii ching (The sutra of TrapuSa and 
Bhallika). 

The T'i-wei Po-li ching,'3 the scripture on which the teaching of men 
and gods is based, was composed in northern China around 460 by 
T'an-ching.74 It fit in well with the widespread ideological use of Bud-

of renunciation (see, for instance, Digha-nikilya 1.110, trans. by T. W. Rhys-Davids, Di
alogues of the Buddha, I: 134-135, and Majjhi1lUl-nikaya 1.379, trans. by 1. B. Horner, The 
Middle Length Sayings, 2:45). 

73 Tsukamoto Zenryu has gathered together the various fragments of the T'i-wei Po
Ii ching that are quoted in other sources and has published them in his Shina bukkyoshi 
kenkyil, Hokugi hen, pp. 293-353; reprinted in Tsukamoto Zenryil ckosaku shU. 2: 189-240. 
The second fascicle of this text (Stein no. 2051) was among the works found at Tun
huang and has been published by Makita Tairy6 in his "Tonk6bon Daiikyo no kenkyu," 
pp. 137-185. See also Whalen Lai, 'The Earliest Folk Buddhist Religion in China." 
While there is nothing, in terms of content, comparable to the T'i-wei Po·li ching in 
Indian Buddhist literature, the Aliguttara-nikaya does contain a Tapussasutta (see Hare, 
The Book of Gradual Sayings, 4:293-295), whose resemblance to the T'i-wei Po-Ii 
however, does not go beyond its title. The earliest account of Trapusa and Bhallika 
occurs in the vinaya section of the tripitaka, where they offer the Buddha his first meal 
after his enlightenment, take refuge in the Buddha and dharma (the sangha still not 
having been formed), and become the Buddha's first lay disciples (see Horner, The 
Book of Discipline, 1:5-6; cf. Ssu-fen Iii, T 22.I03-a; jui-ying pen-ch'i ching, T 3.479a; Pen
hsing chi ching, T 3.80Ia; and P'u-yao ching, T 3.526b. 

74 At the end of the biography of Tan-yao, the famous superintendent of monks 
who set the course for the revival of Buddhism after the Northern Wei persecution of 
446, Tao-hsiian adds a brief note on Tan-ching, which links the composition of the 
T'i-wei Po-Ii ching with the restoration of Buddhism (see HKSC 428alO-I2). He writes 
that since the former translations had been burned up during the persecution, some 
basis for guiding the people was urgently needed, and that T'an-ching thus composed 
the T'i-wei Po-Ii ching to make up for this deficiency. 

http:T'an-ching.74
http:rebirth.72
http:vibhangasutta).71
http:deeds.70
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dhism on the part of the Northern Wei state in its efforts both to 
control a people of mixed ethnic stock, for whom Confucian moral 
teachings had not yet been deeply ingrained, and to mobilize the gen
eral population for the restoration of Buddhism on a massive scale. 
This text is purported to have been taught on the seventh day after 
the Buddha's enlightenment to a group of five hundred merchants 
led by Trapusa (T'i-wei) and Bhallika (Po-Ii). It exhorts them to take 
the triple refuge in the Buddha, dharma, and sangha, to maintain 
the five precepts, and to practice the ten good deeds so as to ensure 
a good future birth as a man or a god. The five precepts are given 
special emphasis and are even accorded cosmological significance. 
They are said to be "the root of heaven and earth and the source of 
all spiritual beings. When heaven observes them, yin and yang are 
harmonized; when earth observes them, the myriad creatures are en
gendered. They are the mother of the myriad creatures and the fa
ther of the myriad spirits, the origin of the great Way and the fun
damental basis of nirv<ll).a."75 

The five precepts are homologized with other sets of five in Chi
nese cosmology-such as the five phases, five planets, five emperors, 
five sacred peaks, five internal organs, five colors, and five virtues76
and the failure to maintain them consequently has cosmic reverbera
tions throughout the various spheres with which they correspond. 
Most significantly for Chinese lay Buddhist practice, the Buddha 
matches the five Buddhist precepts for laymen with the five constant 
virtues of Confucianism. Thus, the Buddhist precept not to take life 
is paired with the Confucian virtue of humanity (jen); not to take 
what is not given, with righteousness (i); not to engage in illicit sexual 
activity, with propriety (Ii); not to drink intoxicating beverages, with 
wisdom (chih); and not to lie, with trustworthiness (hsin).77 

Whereas the T'i-wei Po-Ii ching couches Buddhist moral injunctions 
within the framework of Chinese cosmological thought, Tsung-mi's 
version of the teaching of men and gods in the Inquiry into the Origin 
of Man rationalizes the teaching of karmic retribution with Buddhist 
cosmology as systematically developed in the abhidharma literature. 
In Tsung-mi's account, all of the -practices whose karmic fruits still 
involve beings in the various realms of birth are encompassed within 
the purview of the teaching of men and gods. Thus, while the teach

75 Fragment 6, quoted in Tsukamoto chosaku shu, 2:203. 

76 See fragment 8, in ibid., p. 204. 

77 See fragment 9, ibid., p. 204. The way in which the five precepts are paired with 


the five constant virtues differs in different fragments of the text quoted by Tsuka
moto. For a discussion of these, see Ch'en, The Chinese Transformation of Buddhism, pp. 
57-59. 
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ing of men and gods generally refers to the lay teaching within Bud
dhism, the more advanced stages of meditation included within 
Tsung-mi's version of this teaching go beyond the usual sphere of lay 
Buddhist practice. 

Tsung-mi gives a condensed account of this teaching in his Ch'an 

Preface: 

The teaching of the causes and effects of men and gods, teaching the 
karmic retribution of good and bad, enables [beings] to know that there 
is no discrepancy between cause and effect, to dread the suffering of the 
three [evil] destinies, to seek the joy of [being reborn as] men and gods, 
to cultivate all good practices---such as giving, maintaining the precepts, 
and practicing meditation-and thereby gain birth in the realm of men 
and gods and even the realm of form and the realm of formlessness. 78 

In the Inquiry into the Origin ofMan, Tsung-mi gives a more detailed 
explanation of the workings of karmic retribution, connecting vari
ous types of moral and spiritual action with birth in specific realms 
described in Buddhist cosmology. Accordingly, the commission of 
the ten evils leads to birth in the three evil destinies. The commission 
of the ten evils in their highest degree leads to birth in hell; in their 
lesser degree, to birth as a hungry ghost; and in their lowest degree, 
to birth as a beast. The maintenance of the five precepts, on the other 
hand, enables men to avoid birth in the three evil destinies and to 
gain birth as a man, and the practice of the ten good deeds leads to 
birth as a god in one of the six heavens of desire. All of the destinies 
enumerated so far fall within the realm of desire (kiimadhiitu; yil
chieh), the first and lowest of the three realms of birth. Birth into the 
next two realms is only possible through the practice of meditation. 
While the early Indian Buddhist scriptures do contain examples of 
laymen who succeeded in being born into these higher realms 
through the practice of meditation,79 such cases are the exception 
rather than the rule. In general, the moral practices usually taught to 
laymen would only lead to birth in the higher spheres of the realm 

78 T 48.403al8-21; K 103; cf. B 157-158. 
79 In the Dhiinaiijiinisutta of the Majjhima-nikiiya (trans. Horner, The Middle Length 

Sayings, 2:372-379), the brahmin Dhanafijani succeeds in gaining birth in the heaven 
of Brahma as a result of having practiced the meditation of suffusing the universe with 
friendliness, compassion, sympathic joy, and equanimity. In the Aniithapirujikovt'idasutta 
(trans. Horner, 3:309-315), the pious layman and danapati AnathapiI,l<;lika succeeds in 
being born in the Tu~ita heaven as a result of having heard Sariputta discourse on the 
course of mental discipline usually taught to monks. As a final example, Ananda, fol
lowing instructions of the Buddha, explains the four stages of meditation to a group 
of laymen in the Sekhasutta (trans. Horner, 2: 18-25), concluding his sermon with the 
assertion that even householders can achieve nirvaI,la. 

http:formlessness.78
http:hsin).77
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of desire. Birth into the next realm, the realm of form (rupadhiitu; se
chieh), is attained through the mastery of the four stages of medita
tion, and birth into the highest realm, the realm of formlessness 
(arupadhiitu; wu-se-chieh), is attained through the mastery of the four 
formless attainments. Tsung-mi's scheme of karmic retribution can 
be diagrammed as follows: 

Action (karma) Destiny (gati) Realm (dMtu) 

Four formless God Four formless Realm of form-
attainments heavens lessness 

(arilpadhatu) 
Four stages of God Four medita- Realm of form 

meditation tion heavens (rupadMtu) 
Ten good God Six heavens of 

deeds desire 
Five precepts Human f Realm of desire 

(kiimadMtu) 

Ten evils { 
Beast 
Hungry ghost } 
Hell 

Three evil 
destinies 

A point that is especially noteworthy in Tsung-mi's account of the 
teaching of men and gods in the Inquiry is his claim that the Buddha 
matched the five Buddhist precepts with the five Confucian constant 
virtues in order to encourage beginners to maintain the five precepts 
and so succeed in gaining birth as a human. In his own note to this 
passage, Tsung-mi pairs the five precepts with the five constant vir
tues in the same manner in which they had been paired with one 
another in the T'i-wei Po-li ching passage referred to before: 

Not killing is humanity, not stealing is righteousness. not commlttmg 
adultery is propriety, not lying is trustworthiness, and, by neither drink
ing wine nor eating meat, the spirit is purified and one increases in wis
dom.80 

As a final comment on the teaching of men and gods in the Ch'an 
Preface, Tsung-mi adds a critical note on this teaching that points to 
the way in which it is superseded by the next level of Buddhist teach
ing, that of the lesser vehicle. He says that the teaching of men and 
gods only explains "worldly causes and effects" and not "the causes 
and effects of transcending the world." 

80 T 45.708bI9-20. 
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It merely causes [beings] to have an aversion for the lower [realms] and 
to take delight in the higher [realms], not yet teaching that the three 
realms are all afflictions which should be renounced. It also has not yet 
destroyed [the belief in] the self.S ! 

TSUNG-MI'S SYNTHESIS OF CONFUCIANISM AND TAOISM 

In addition to matching the five Buddhist precepts with the five Con
fucian virtues, there are other places in the Inquiry into the Origin of 
Man where Tsung-mi goes out of his way to point out the correspon
dences between Buddhism, on the one hand, and Confucianism and 
Taoism, On the other. For instance, as part of his discussion of the 
teaching of the lesser vehicle, Tsung-mi draws from the systematic 
account of the Abhidharmakosabh&jya to summarize the well-known 
cosmogony found with minor variations in numerous Buddhist 
sources. He begins by commenting on his statement that just as in the 
case of individual bodily existence there are the four stages of birth, 
old age, sickness, and death, and that after death one is born again, 
so in the case of worlds there are also four stages in each cosmic cycle: 
formation (ch'eng; vivartakalpa), continuation (chu; vivartasthiiyikalpa), 
destruction (huai; saf!lvartakalpa), and emptiness (k'ung; saf!lvartasthiiyi
kalpa). In his autocommentary, Tsung-mi details how, after the end 
of one cosmic cycle when the universe has been totally destroyed, the 
receptacle world (ch'i-shih-chien; bhajanaloka) is created again at the 
end of the kalpa of emptiness. The receptacle world is composed of 
three concentric circles. The first is the circle of wind, which contains 
the second circle, that of water. The third circle, that of gold, arises 
out of the circle of water. The process begins when "a great wind 
arises in empty space" and forms the circle of wind. Next "a golden 
treasury cloud spreads throughout the great chiliocosm" and pours 
down "raindrops [as large as] cart hubs," thus forming the circle of 
water, which is held in check by the wind that circles around it and 
keeps it from flowing out. After the circle of gold is formed,H2 

the golden treasury cloud then pours down rain and fills it up, first 
forming the Brahma [heavens, and then going on to form all the other 
heavens] down to the Yama [heaven]. The wind stirs up the pure water, . 
forming Mount Sumeru, the seven gold mountains, and so on. When the 

8! T 48.403b7; K 104; d. B 161. 
R2 Following Ching-yuan 's gloss (IOOa); Tsung-mi has "diamond world" (chin-hang

,hiehl. See Abhidharmakosabh.t:4ya, T 29.57b2-d8, and La Vallee Poussin, L'Abhidharma
kosa de Vasubam:lhu. 2:141-145. 
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sediment forms the mountains, earth, four continents, and hell, and a 
salty sea flows around their circumference, then it is called the establish

ment of the receptacle world.83 

Tsung-mi goes on to describe the creation of human beings: 

Finally, when the merit of [beings in] the second meditation [heaven] is 
exhausted, they descend to be born as humans. They first eat earth cakes 
and forest creepers; later the coarse rice is undigested and excreted as 
waste, and the figures of male and female become differentiated. They 
divide the fields, set up a ruler, search for ministers, and make distinc

tions as to the various classes.84 

The meaning of the details in this account need not be pursued 
here.85 What is important are the correspondences that Tsung-mi es
tablishes: 

83 T 45.709a20-22. 
84 T 45.709a22-23. Tsung-mi's account condenses that found in the Abhidhaf1T!a

koSabhii.!jya. At the end of the kalpa of destruction all beings, except those whose root of 
merit is destroyed, are reborn in the abhasvara heaven, the second meditation (dhyana) 
heaven, where they reside throughout the duration of the kalpa of emptiness. Those 
beings whose root of merit is destroyed are reborn in the hells of other universes. 
When the merit of the beings in the iibhasvara heaven is exhausted, they descend to be 
reborn as men. They still have all the characteristics of the radiant gods of the iibhiis
vara heaven: they are made of mind, feed onjoy, radiate light, traverse the air, and 
continue in glory. Gradually, the earth appears as a kind of foam on the surface of the 
primeval waters. It is a savory earth (ti-wei; prthivirasa), which tastes as sweet as honey. 
One being of greedy disposition smells its fragrance and eats of it; other beings follow 
suit. With the eating of the savory earth, their bodies become grosser and heavy, and 
their radiance disappears. Thus are born the sun, moon, and stars. As the savory earth 
disappears with beings' attachment to it, earth cakes (ti-ping; Prthiviparpa/aka) appear. 
As beings become attached to their taste, they too begin to disappear, and forest creep
ers (lin-frog; vanalatii) appear in their stead. These also disappear with beings' attach
ment to them, and rice spontaneously begins to grow. Being a still grosser form of 
food, when beings eat this rice, some of it remains undigested and their bodies pro
duce wastes. It is at this juncture in the process of materialization that beings first 
become differentiated sexually. One being of a lazy nature begins to store up rice for 
future consumption, and others, fearing that there will not be enough to go around, 
follow his example. With this, the rice begins to disappear and cultivation becomes 
necessary. The people then divide the land up into fields, but since some steal rice 
from others' fields, they elect a ruler to protect the fields. Thus, the process of social 
differentiation begins. See T 29.65blS-19c and La Vallee Poussin, L'Abhidharmakosa de 
Vasubandhu, 2:204-206; see also La Vallee Poussin, "Cosmogeny and Cosmology," p. 
190. The oldest form of this legend is found in the Agganiiasutta, trans. Rhys Davids as 
"A Book of Genesis," in Dialogues of the Buddha, 3:77-94. This version is repeated in 
the Mahiivastu Uones, The Mahiivastu, I :285-293). A parallel account in the Chinese 
Agamas can be found in T 1.37b28ff. A somewhat different version appears in the 
Visuddhimagga 13 (Naf,lamoli, The Path ofPurification, pp. 458-459). 

85 See Stanley Tambiah's World Conqueror, pp. 11-16, for an interesting analysis, 
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period of time] during the kalpa of empty space is what the Taoists 
designate as the Way of nothingness. However, since the essence of the 
Way is tranquilly illuminating and marvelously pervasive, it is not noth
ingness. Lao-tzu either was deluded about this or postulated it provision
ally to encourage [people] to cut off their human desires. Therefore he 
designated empty space as the Way. The great wind [that arises] in 
empty space corresponds to their one pneuma of the primordial chaos; 
therefore they say that the Way engenders the one. The golden treasury 
cloud, being the beginning of the pneuma's taking form, is the great 
ultimate, The rain coming down and not flowing out refers to the con
gealing of the yin pneuma. As soon as yin and yang blend together, they 
are able to engender and bring [all things] to completion. From the 
Brahma Kings' realm down to Mount Sumeru corresponds to their 
heaven, and the sediment corresponds to the earth, and that is the one 
engendering the two. The merits [of those in] the second meditation 
[heaven] being exhausted and their descending to be born refers to man, 
and that is the two engendering the three, and the three powers (san

ts'ai) thus being complete. From the earth cakes to the various classes is 
the three engendering the myriad things. This corresponds to [the time] 
before the three kings when men lived in caves, ate in the wilderness, 
did not yet have the transforming power of fire, and so on.86 

The care with which Tsung-mi spells out the correspondences be
tween this Buddhist cosmogony and Taoist theory is precisely the 
kind of effort so stridently criticized by Ch'eng-kuan and Hui-yuan. 
Not only are specific items in the Buddhist account made to corre
spond to specific items in Taoist cosmogony, but what is even more 
interesting is the fundamental assumption that underlies Tsung-mi's 
approach: that both must be describing the same process. He seems 
never to have seriously entertained the possibility that both might re
flect fundamentally irreconcilable conceptions. Tsung-mi does not 
dismiss the Taoist account as false. It is only a less perfect version of 
what is recorded in Buddhist texts. It must therefore be taken seri
ously, and Tsung-mi takes pains to account for the discrepancies be
tween the two versions. 

It is only because there were no written records at the time that the leg
endary accounts of people of later times were not clear; they became 

86 T 45.709a23-27. Tsung-mi's reference to the time when men lived in caves is 
drawn from Li chi 7.3a-b: "Formerly the ancient kings had no houses. In winter they 
lived in caves which they had excavated, and in summer "in nests which they had 
framed. They knew not yet the transforming power of fire, but ate the fruits of plants 
and trees, and the flesh of birds and beasts, drinking their blood, and swallowing (also) 
the hair and feathers" (Legge, 1 :369). 

""-'----
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increasingly confused, and different traditions wrote up diverse theories 
of sundry kinds. Moreover, because Buddhism penetrates and illumi
nates the great chiliocosm and is not confined to China, the writings of 

the inner and outer teachings are not entirely uniform.B7 

The best example of Tsung-mi's synthetic approach is to be seen in 
the concluding section of his Inquiry into the Origin of Man, which he 
entitles "Reconciling Root and Branch" (hui-t'ung pen-mo).88 In this 
section, Tsung-mi integrates Confucianism and Taoism, together 
with the five Buddhist teachings that he evaluated within his p'an
chiao, into his final cosmogonic vision. As he states: "When 
teachings that] have been refuted previously are subsumed together 
into the one source, they all become true." Since this section master
fully synthesizes many of the themes discussed within the last several 
chapters of this book, it will be translated in full below. 

In the previous sections of the Inquiry into the Origin ofMan, Tsung
mi demonstrated the partial nature of the provisional teachings (i.e., 
those of Confucianism, Taoism, and the first four Buddhist teach
ings) by showing that they all fail to discern the ultimate origin of 
man, which is only accomplished by the fifth and final teaching, that 
which reveals the nature. The arrangement of teachings in the pre
vious sections thus describes a process of the return to the ontological 
ground of phenomenal existence-what Tsung-mi refers to as the 
"root" (pen). Tsung-mi's arrangement of the teachings thus also de
scribes the path of soteriological progress and answers the first side 
of the question posed by his inquiry by revealing the ontological 
ground of enlightenment, which is the ultimate origin of man. The 
concluding section of the essay turns to the other side of the question 
posed by his inquiry, attempting to show how the process of phenom
enal evolution, whose end product is the sentient condition marked 
by suffering and delusion, emerges from the intrinsically pure and 
enlightened nature. The concluding section thus describes a process 
that moves from the ontological ground or root to its phenomenal 
manifestation or branch (motand is at once a cosmogony and an eti
ology of delusion. 

Although the true nature constitutes the [ultimate] source of bodily ex
istence, its arising must surely have a causal origin, for the phenomenal 
appearance of bodily existence cannot be suddenly formed from out of 
nowhere. It is only because the previous traditions had not yet fully dis

87 T 45.709a27-bl. 

88 See T 45.710b4-<:25. 
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cerned [the matter] that I have refuted them one by one. Now I will 
reconcile root and branch. induding even Confucianism and Taoism. 

Tsung-mi begins with the true nature, which is the ultimate source 
from which phenomenal evolution proceeds. He points out in his au
tocommentary (represented below in small type) how the successive 
stages in this process can be correlated with the different teachings, 
each of which accounts for different phases. In my own comments, I 
will point out how these different stages correspond to Tsung-mi's 
mature ten-stage cosmogony discussed in chapter 7. 

At first there is only the one true numinous nature, which is neither born 
nor destroyed, neither increases nor decreases, and neither changes nor 
alters. [Nevertheless,] sentient beings are [from time] without beginning 
asleep in delusion and are not themselves aware of it. Because it is cov
ered over, it is called the tathagatagarbha, and the phenomenal appear
ance of the mind that is subject to birth-and-death comes into existence 
based on the tathagatagarbha. 

The next phase corresponds to unenlightenment. As noted in 
chapter 8, Tsung-mi's claim that this stage is accounted for by the 
fourth teaching, that of emptiness, is forced. 

The interfusion of the true mind that is not subject to birth-and-death 
and deluded thoughts that are subject to birth-and-death in such a way 
that they are neither one nor different is referred to as the alayavijnana. 
This consciousness has the aspects of both enlightenment and unenlight
enment. 

The next phase corresponds to the third through sixth stages in 
Tsung-mi's ten-stage scheme (i.e., arising of thoughts, arising of per
ceiving subject, manifestation of perceived objects, and attachment to 
dharmas). It is accounted for by the teaching of the phenomenal ap
pearances of the dharmas ifa-hsiang chiao). Given the general antipa
thy toward Fa-hsiang within the Hua-yen tradition, Tsung-mi's ready 
incorporation of its teachings here is noteworthy. 

When thoughts first begin to stir because of the unenlightened aspect 
the alayavijnana], it is referred to as the phenomenal appearance of ac
tivity. Because [sentient beings] are also unaware that these thoughts are 
from the beginning nonexistent, [the alayavijnana] evolves into the man
ifestation of the phenomenal appearance of a.perceiving subject and its 
perceived objects. Moreover, being unaware that these objects are delud
edly manifested from their own mind, [sentient beings] ding to them as 
fixed existents, and that is referred to as attachment to things. 
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The following phase is accounted for by the teaching of the lesser 
vehicle, which enables beings to overcome their attachment to self 
and defilements (i.e., stages seven and eight). 

Because they cling to these, [sentient beings] then perceive a difference 
between self and others and immediately form an attachment to the self. 
Because they cling to the phenomenal appearance of a self, they hanker 
after things that accord with their feelings, hoping thereby to enhance 
themselves. and have an aversion to things that go against their feelings. 
fearing that they will bring harm to themselves. Their foolish feelings 

thus continue to escalate ever further. 

The next phase corresponds to the last two stages (i.e., generating 
karma and experiencing the consequences) and is accounted for by 
the teaching of men and gods. Note that it is at the point in the pro
cess of rebirth when consciousness first enters a womb that Tsung-mi 
introduces the Confucian and Taoist notion of vital force (ch'i). He 
thus clearly accepts this concept as contributing an integral part to 
the overall understanding of phenomenal evolution. The two teach
ings are not wrong; they only err in taking their explanation to be the 
ultimate answer. 

Therefore, when one commits [evil deeds] such as murder or theft, his 
spirit (hsin-shen), impelled by this bad karma, is born among the denizens 
of hell, hungry ghosts, or beasts. Again, when one who dreads suffering 
or is virtuous by nature practices [good deeds] such as bestowing alms or 
maintaining the precepts, his spirit, impelled by this good karma, is 
transported through the intermediate existence (chung-yu; antarabhava) 

into the mother's womb (from here on corresponds to that which was taught 
in the two teachings of Confucianism and Taoism) and receives an endow
ment of vital force and material substance. ([This] incorporates their state
ment that the vital force constitutes the origin.) The moment there is vital 
force, the four elements are fully present and gradually form the sense 
organs; the moment there is mind, the four [mental] aggregates are fully 
present and form consciousness. When ten [lunar] months have come to 
fruition and one is born, he is called a human being. This refers to our 
present body-and-mind. Therefore, we know that the body and mind 
each has its origin and that as soon as the two interfuse, they form a 
single human. It is virtually the same as this in the case of gods, titans, 

and so forth. 

Tsung-mi goes on to show how karma determines the particular 
circumstances within which one is reborn. "Directive karma" (yin-yeh) 
is that which draws (yin) beings toward the destiny (gati) in which they 
are to be reborn; that is, it determines their mode of existence as a 
god, human, beast, and so forth. "Particularizing karma" (man-yeh) is 
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that which fills out (man) the specific details of their existence.89 

Tsung-mi's explanation shows how karma operates as a moral prin
ciple to account for the injustices and inequalities experienced in life. 
Note that Tsung-mi uses his explanation of karma to reject sponta
neity (tzu-jan). Moral action can only have meaning and be effective 
within the causal framework established by the Buddhist theory of 
karma. 

While one receives this bodily existence as a result of his directive karma, 
one is in addition honored or demeaned, impoverished or wealthy, long 
or short lived, ill or healthy, flourishes or declines, suffers or is happy, 
because of his particularizing karma. That is to say, when the respect or 
contempt shown [to others] in a previous existence serves as the cause, it 
determines the result of one's being honored or demeaned in the pres
ent, and so on and so forth to the humane being long lived, the murder
ous short lived, the generous wealthy, and the miserly impoverished. 
The various types of individual retribution [are so diverse that they] 
could not be fully enumerated. Therefore, in this bodily existence, while 
there may be cases of those who are without evil and even so suffer di
saster, or those who are without virtue and even so enjoy bounty, or who 
are cruel and yet are long lived, or who do not kill and yet are short 
lived, all have been determined by the particularizing karma of a previ
ous lifetime. Therefore, the way things are in present lifetime does not 
come about from what is done spontaneously. Scholars of the outer 
teachings do not know of previous existences, but relying on [only] what 
is visible, just adhere to their belief in spontaneity. ([This] incorporates 
their statement that spontaneity constitutes the origin.) Moreover, there are 
those who in a previous life cultivated virtue when young and perpetu
ated evil when old, or else were evil in their youth and virtuous in their 
old age; and who hence in their present lifetime enjoy moderate wealth 
and honor when young and suffer great impoverishment and debase
ment when old, or else experience the suffering of impoverishment in 
youth and enjoy wealth and honor in old age. Thus, scholars of the outer 
teachings just adhere to their belief that success and failure are due to 
the sway of fortune. ([This] incorporates their statement that everything is due 
to the mandate of heaven.) 

The following passage, more than anywhere else in the Inquiry into 
the Origin of Man, is remarkable for showing the extent to which 
Tsung-mi applies his synthetic approach. Not only does he assimilate 

89 See Abhidlw/f'l7lQ,lwSab~ya, T 29.92bl~ll, which compares directive karma to the 
broad brushstrokes by which a painter delineates the outline of a figure and particu

karma to his use of various colors to flesh out the image (d. La Vallee Poussin, 
L'AbhidharmaJwsa de Vasubarulhu, 3:200). For a discussion of these two types of karma, 
see Mochizuki, Bukkyij daijiten, I:178l>-c and 5:4754a--b. 
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Confucian and Taoist terminology into a Buddhist frame of refer
ence, he also incorporates the Fa-hsiang scheme of the division of the 
alayavijiiana into subjective and objective modes into the process of 
phenomenal evolution derived from the Awakening ofFaith. The evo
lution of the mind and objects refers to the subjective and objective 
transformation of the alayavijiiana as set forth in the Ch'eng wei-shih 
tun. The primal pneuma is thus nothing but the objective transfor
mation of the alayavijiiana internally into the body of the senses 
(ken-shen; sendriyakakiiya), and heaven and earth are its objective trans
formation externally into the receptacle world. The various corre
spondences Tsung-mi establishes prove for him that the concepts put 
forward by the two teachings as an explanation for the ultimate 
ground of existence, when thoroughly examined, turn out to refer to 
epiphenomena in the process of phenomenal evolution. They are 
thus clearly subordinated to his own Buddhist vision; but, more sig
nificantly, they are also shown to make their own essential, albeit lim
ited, contribution to that vision. 

Nevertheless, the vital force with which we are endowed, when it is 

traced all the way back to its origin, is the primal pneuma of the undif

ferentiated oneness; and the mind which arises, when it is thoroughly 

investigated all the way back to its source, is the numinous mind of the 

absolute. Speaking in ultimate terms, there is nothing outside of mind. 

The primal pneuma also comes from the transformation of mind, be

longs to the category of the objects that were manifested by the previ

ously evolved consciousness, and is included within the objective aspect 

of the alaya[ vijiiana]. From the phenomenal appearance of the activation 

of the very first thought, [the alayavijiiana] divides into the dichotomy of 

mind and objects. The mind, having developed from the subtle to the 

coarse, continues to evolve from false speculation to the generation of 
karma (as previously set forth). Objects likewise develop from the fine to 
the crude, continuing to evolve from the transformation [of the alaya
vijiiana] into heaven and earth. (The beginning for them starts with the grand 

interchangeability and evolves in five phases to the great ultimate. The great ul

timate [then) produces the two elementary forms. Even though they speak of 

spontaneity and the great Way as w~ here speak of the true nature, they are ac

tually nothing but the subjective aspect of the transformation [of the alayavijfiana) 

in a single moment of thought; even though they talk of the primal pneuma as 

we here speak of the initial movement of a single moment of thought, it is actually 

nothing but the phenomenal appearance of the objective world.} When karma 
has ripened, then one receives his endowment of the two vital forces 
from his father and mother, and, when it has interfused with activated 
consciousness, the human body is completely formed. According to this, 
the objects that are transformed from consciousness immediately form 
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two divisions: one division is that which interfuses with consciousness to 

form man, while the other division does not interfuse with consciousness 
and is that which forms heaven and earth, mountains and rivers, and 

states and towns. The fact that only man among the three powers [of 
heaven, earth, and man] is spiritual (ling) is due to his being fused with 
spirit. This is precisely what the Buddha meant when he said that the 
internal four elements and the external four elements are not the 

same. 

Tsung-mi concludes with the following exhortation: 

How pitiable the confusion of the false attachments of shallow scholars! 
Followers of the Way heed my words: If you want to attain Buddhahood, 
you must thoroughly discern the coarse and the subtle, the root and the 

branch. Only then will you be able to cast aside the branch, return to the 
root, and turn your light back upon the mind source. When the coarse 
has been exhausted and the subtle done away with, the numinous nature 
is clearly manifest and there is nothing that is not penetrated. That is 
called the dharmakaya and sambhogakaya. Freely manifesting oneself in 

response to beings without any bounds is called the nirmaQ.akaya Bud
dha. 

TSUNG-MI'S INTELLECTUAL PERSONALITY 

Tsung-mi's attempt to elaborate a synthetic framework in which Con
fucian moral teachings could be integrated within Buddhism, his ef
fort to clarify the underlying ontological basis for moral and religious 
action, and the ethical thrust of his criticism of the Hung-chou line 
of Ch'an all reveal his preoccupation with moral order. One could use 
Levensonian terms to say that Tsung-mi's writings demonstrate his 
life-long effort to justify the values that he had learned as a youth in 
terms of the discrepant claims of the intellectual tradition to which 
he had converted as an adult. Here it is important to note that his 
actual conversion to Buddhism occurred at the age of twenty-four. 
Even though Tsung-mi interrupted his concentration on Confucian 
classics to read Buddhist texts for a few years in his late adolescence, 
he did not take up the practice of Buddhism until after his conver
sion in 804. That is, Tsung-mi began Buddhist practice at a time after 
which one can suppose that his basic values would have already been 
formed-and the core of those values were heavily influenced by the 
moral vision found in the Confucian classics. What is significant in 
Tsung-mi's case is that his conversion to Buddhism did not entail a / 
rejection of his early Confucian training. Rather, it seems to have 
been impelled, at least in part, by c~ncerns growing out of his early 
study of Confucian texts. 
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Tsung-mi's effort to integrate Confucian moral values with Bud
dhist teachings reveals what I would see to be the most fundamental 
characteristic of his thought-his consistent attempt to articulate a 
framework in which discordant systems of value can be integrated. 
This tendency can be seen in every important aspect of his thought. 
It is revealed, most obviously, in his system of doctrinal classification. 
It can also be found in his effort to harm~)Oize Ch'an practice and 
scholastic thought or in his attempt to define a coherent vision of the 
path in which the conflicting claims on the nature of enlightenment 
and the role of practice put forth by different Ch'an traditions can be 
reconciled. This characteristic also suggests how Tsung-mi's thought 
is different from that typical of either Ch'an or Hua-yen. 

To clarify this last point, I would like to conclude this chapter by 
proposing a threefold typology. One can think of different systems 
of thought, just as one can think of different personality types, as 
involving strategies for reconciling the tension between the discor
dant claims of different systems of value. One way to deal with this 
problem is to adopt an exclusivistic approach that holds that there is 
only one true teaching. Conflicting traditions can thus be either re
jected or ignored. This kind of approach is often seen in Ch'an, with 
its special claim to represent an exclusive and privileged transmission. 
Ch'an's championing of itself as the sudden teaching, for instance, 
meant that it had direct access to the ultimate and thereby rendered 
the gradualistic approaches of the other traditions irrelevant. 

A second approach would be to compartmentalize the conflicting 
values and claims of different traditions. This kind of approach is 
more characteristic of the scholastic solution of p'an-chiao, in which 
the tension between different doctrines is managed by assigning each 
to its proper category. Even though this approach reconciles conflict
ing doctrinal traditions within a larger framework, it does not truly 
integrate them with one another. Rather, it succeeds to the extent 
that it can keep them separate. This compartmentalizing approach 
tends to be the one most characteristically employed by Tsung-mi's 
Hua-yen predecessors Fa-tsang, Hui-yuan, and Ch'eng-kuan. Fa
tsang's classification system, as se~n in chapter 4, was explicitly de
vised to assert the peerless supremacy of the Hua-yen Satra. 

The third approach is one in which conflicting traditions are gen
uinely integrated with one another, in which they actually inform one 
another, and in which they are interpreted in terms of one another. 
This last approach, of course, is most characteristic of Tsung-mi and 
sets him off from both his Ch'an and Hua-yen forebears. 

Chapter Eleven 

TSUNG-MI AND NEO-CONFUCIANISM 


ANALYSIS of Tsung-mi's thought has shown that its different aspects 
are all integrally interwoven in such a way that it is impossible to elu
cidate anyone of them in isolation from the others. Tsung-mi's sote
riological concern with articulating the nature and structure of the 
path of liberation, for instance, is inseparable from his ethics, which 
has to do with clarifying the kind of moral and religious actions that 
are meaningful and effective within the context of such a path. Both, 
in turn, are related to Tsung-mi's cosmogonic theory, which articu
lates the structure of the path at the same time that it grounds ethical 
action on a solid ontological foundation. His cosmogony, moreover, 
provides a comprehensive soteriological framework in which the var
ious teachings can all be harmoniously integrated and thus well serves 
his synthetic approach to the various teachings, Buddhist and non
Buddhist alike. 

As has been seen, the revisions that Tsung-mi makes in Hua-yen 
theory (such as his deletion of the perfect teaching as a separate cat
egory in his p'an-chiao, his displacement of the Hua-yen Sutra in favor 
of the Awakening of Faith, his emphasis on nature origination over 
conditioned origination, or his preference for Ii-shih wu-ai over shih
shih wu-ai) can all be understood as part of his effort to provide an 
ontological basis for Buddhist practice. His revalorization of Hua-yen 
thought, in turn, points back to his involvement with, and reaction to, 
various developments that had taken place within Ch'an. The icono
clastic rhetoric of the radical movements that had gained currency 
within Chinese Ch'an during the latter part of the Tang could easily 
be misinterpreted in antinomian ways that denied the need for spiri
tual cultivation and moral discipline. Having grown up and received 
his early Ch'an training in Szechwan, an area in which the most ex
treme of these movements flourished in the late eighth and early 
ninth centuries, Tsung-mi was particularly sensitive to such ethical 
dangers. As I have argued, he was drawn to Hua-yen because it pro
vided him with a solid ontological rationale for Ch'an practice, and 
he accordingly adapted its theory as a buttress against the antinomian 
implications of these radical interpretations of Ch'an teaching. His 
critique of Hung-chou Ch'an, in particular, is important for establish
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ing the ethical thrust behind his adaptation of Hua-yen metaphysics. 
The ethical tenor animating Tsung-mi's systematic classification of 
the teachings, moreover, reveals the importance of the Confucian 
moral vision that he had internalized in his youthful study of the clas
sics. The centrality of such ethical concern helps to locate Tsung-mi's 
significance within the broader field of Chinese intellectual history. 

Tsung-mi's preoccupation with articulating the ontological basis of 
religious and ethical action reflects a persisting preoccupation in Chi
nese thought that can be traced back to Mencius. As A. C. Graham 

J 	 has shown,l Mencius's theory, which locates the sources of morality 
within human nature, arose as a response to the "proto-Taoist" claim 
that human nature lacked any inherent moral direction. Such con
cern with the fundamental basis of human nature and the sources of 
moral behavior exerted a lasting influence on the ways in which the 
Chinese appropriated Buddhism. The doctrine of the tathagata
garbha, which occupies the nodal point in Tsung-mi's system, is a 
prime example. While this doctrine played a minor role in the devel
opment of Indian Buddhism, Chinese Buddhists were quick to see its 
resonance with their own concerns and, in texts such as the Awakening 
of Faith, adapted it as the framework in which they developed their 
own uniquely "sinitic" systems of Mahayana Buddhist thought and 
practice. The new direction that Tsung-mi gave to Hua-yen thought 
thus helps to clarify one of the dominant themes in the process of the 
sinification of Buddhism. And it was this sinified version of Bud
dhism that served as the doctrinal matrix for East Asian Buddhism 
as a whole. 

At the same time, Buddhist theories about an intrinsically enlight
ened Buddha-nature, with which all men were endowed, provided a 
more sophisticated conceptual framework in which earlier Chinese 
speculations on human nature were given greater philosophical lati
tude. In this way the kind of theory articulated in Tsung-mi's adap
tation of the Awakening of Faith refined the set of issues in terms of 
which Neo-Confucian thinkers formulated their response. Not only 
does the specifically ethical thrust of Tsung-mi's critique of Hung
chou Ch'an parallel Chu Hsi's (1l30-1200) subsequent Neo-Confu
cian critique of Buddhism, but the very form that Tsung-mi's defense 
takes anticipates in fascinating ways Chu Hsi's theory of human na
ture. Tsung-mi's thought thus stands at a critical juncture in Chinese 
intellectual history. It both brings into focus a central theme in the 
sinification of Buddhism and reveals how the sinified forms of Bud-

I See his "The Background of the Mencian Theory of Human Nature." 
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dhism transformed the indigenous tradition. This chapter will de
velop this broad theme by focusing on Chu Hsi's critique of the Bud
dhist understanding of human nature.2 

CHU HsI's CRITIQUE OF THE BUDDHIST UNDERSTANDING OF NATURE 

In 	its attempt to reestablish the true way of the ancient sages, the 
Confucian revival that culminated with Chu Hsi in the Southern 
Sung (1127-1279) can be seen in part as a reaction against the per
vasive impact that Buddhism had had on Chinese culture. The philo
sophical context in which the revival occurred was thus itself condi- / 
tioned by the very phenomenon against which it was reacting. 
Buddhism called into question and made relative the traditional 
norms enshrined in the Confucian classics, making it incumbent 
upon Neo-Confucian thinkers to articulate a coherent metaphysic 
that would provide an ontological basis for reaffirming the traditional 
moral values that had been challenged by Buddhism. Chu Hsi's re
sponse to this challenge can be seen most readily in his theory of hu
man nature (hsing), for it is here that ontology and ethics converge in 
his thought: human nature is the locus of moral principle as it is in
stantiated in human beings. Ethical norms are thus not the arbitrary 
product of human culture but an integral part of the cosmic order. It 
is also in regard to human nature that Chu Hsi profers his most 
philosophically serious critique of Buddhism. Although Chu Hsi ad
vances his theory as a superior Confucian alternative to Buddhism, 
his explanation of human nature builds on Buddhist paradigms and 
so offers one perspective in terms of which one can discern the way 
in which Buddhism helped to frame Neo-Confucian philosophical 
discourse. 

One of the most significant criticisms that Chu Hsi levels against 

2 The best single source for Chu Hsi's critique of Buddhism is fascicle 126 of the 
Chu-tzu yii-lei, which appears in slightly abbreviated form in fascicle 60 of Chu-tzu 
ch'i1an-shu. Some of the more important passages are translated by Wing-tsit Chan in 
his A Source Book of Chinese Philosophy. Galen Eugene Sargent has translated fascicle 60 
of Chu-tzu ch'iian-shu in his "Tchou Hi contre Ie Bouddhisme." For discussions of Chu 
Hsi's critique of Buddhism, see also Charles Wei-hsun Fu, "Morality or Beyond"; Fu, 
"Chu Hsi on Buddhism," pp. 377-407; and Edward T. Ch'ien, "The Neo-Confucian 
Confrontation with Buddhism." I have also consulted the following studies in Japa
nese: Araki Kengo, Bukkyo to jukyo; Kubota Ryoon, Shina ju do butsu kOsko-shi; Kubota, 
Shina ju do butsu sankyo shiron; and Tokiwa Daijo, Shina ni okeru bukkyo to jukyo dokyo. 
Other useful sources that touch on the Neo-Confucian critique of Buddhism are Wing
tsit Chan, trans., Reflections on Things Near at Hand; Graham, Two Chinese Philosophers; 
and Ira E. Kasoff, The Thought of Chang Tsai. 

~-
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Buddhism lies in his claim that what the Buddhists call the nature 
(hsing) is really only what the Confucians mean by mind (hsin)-a crit
icism he traces back to Hsieh Shang-ts'ai (Liang-tso) (1050-1103), one 
of the leading disciples of the Ch'eng brothers. In response to Hsu 
Tzu-jung's theory that there is a sense in which dry and withered 
things can be said both to have and not to have the nature, Chu Hsi 
remarked: 

The nature is just principle (li). .. Where Tzu-jung is wrong is to have 
recognized the mind as the nature. This is just like the Buddhists, except 
that the Buddhists polish the mind to the highest degree of refinement. 
It is as if it were a lump of something. They peel off one layer of skin 
and then peel off another until they have reached the point where there 
is nothing left to peel away. In this way they attain the mind's purity and 
radiance, which they then recognize as the nature. They do not at all 
realize that this is just what the sages called the mind. Therefore [Hsieh] 
Shang-ts'ai said: "What the Buddhists call the nature is just what the 
sages call the mind, and what the Buddhists call the mind is just what 

the sages call the intentions."3 

This is a crucial point for Chu Hsi to make. By stripping the mind 
bare in order to arrive at its purity and radiance, Chu Hsi describes 
what he takes to be the Ch'an experience of "seeing the nature" 
(chien-hsing). The Ch'an claim to point directly to the mind of man, 
thereby causing him to see his true nature and suddenly realize Bud
dhahood, went against the grain of the moral task of self-cultivation 
as Chu Hsi conceived it, making nugatory the life-long process of "in
vestigating things" and "extending knowledge." By maintaining that 
the Buddhists mistake the mind for nature, Chu Hsi discredits what 
the Buddhists claim to achieve in chien-hsing as nothing but seeing 
into their own minds. Chu Hsi's criticism, of course, is based on his 
own understanding of the mind; that his charge wholly misrepresents 
the Buddhist understanding of mind is not the issue here. 

3 Yii-lei 126.llb; I have adapted Chan's translation from his Source Book, p. 649; cf. 
Ch'iian-shu 60.15b-16a, and Sargent, '~Tchou Hi contre Ie Bouddhisme," pp. 91-98. In 
his Recorded Conversations, Hsieh said: "The Buddhists' discussion of the nature is like 
the Confucians' discussion of the mind, and the Buddhists' discussion of the mind is 
like the Confucians' discussion of the intentions (,)" (Sha,ng-/s'ai yii-lu 2.7a), A virtually 
identical statement occurs on the next page: "What the Buddhists call the nature is like 
what we Confucians call the mind, and what the Buddhists call the mind is like what 

we Confucians call the intentions" (ibid" 2,7b), 
Note that whereas I have earlier translated Ii as "the absolute" or, less frequently, 

"truth," in this section I follow the standard convention among scholars of Neo-Con
fucianism and render it as "principle"; see Wing-tsit Chan, "The Evolution of the Neo

Confucian Concept of Li as Principle," 
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Chu Hsi continues: 

The mind is just [that which) embraces principle.... The Buddhists 
have never understood this part about principle and recognize con
sciousness (chih-chueh) and movement (yiin-tung) as the nature, For ex
ample, in regard to seeing, hearing, speaking, and acting, when the sage 
sees, there is the principle of seeing; when he hears, there is the princi
ple of hearing; when he speaks, there is the principle of speaking; when 
he acts, there is the principle of acting; and when he thinks, there is the 
principle of thinking. It is like what the Viscount of Chi [in the "Hung 
fan" chapter of the Shu ching] called dearness [in seeing], distinctness [in 
hearing), reasonableness [in speaking], respectfulness [in acting], and 
perspicacity [in thinking). The Buddhists merely recognize what enables 
us to see, what enables us to hear, what enables us to speak, what enables 
us to think, and what enables us to move and regard that as the nature. 
Whether seeing is dear or not, whether hearing is distinct or not, 
whether speaking is reasonable or not, or whether thinking is perspica
cious or not-they do not care in the least. No matter whether it goes 
this way or that way, they always recognize it as the nature.... This, 
indeed, is Kao Tzu's theory that "the life force (sheng) is what is meant 
by the nature."4 

Chu Hsi's allusion to Kao Tzu is telling. In the Mencius, Kao Tzu is 
said to maintain that the nature is morally neutral, a position con
nected with his identification of the nature with the natural appetites 
for food and sex.5 Mencius, of course, argues that such appetites are 
what humans have in common with animals. What makes nature dis
tinctly human nature for Mencius are our incipient moral propensi
ties, the so-called four sprouts (ssu tuan)-i.e., the heartlmind (hsin) 
of compassion (ts'e-yin), shame (hsiu-wu), courtesy and modesty (kung
ching), and right and wrong (shih-fei)-which, if properly nourished, 
will ripen into the four cardinal virtues of humanity (jen), righteous
ness (t), propriety (Ii), and wisdom (chih). Mencius's theory of human 
nature thus locates the sources of morality within the heartlmind 
(hsin). 

Within Chu Hsi's own philosophical anthropology, the mind be
longs to the realm of "material force" (ch'i),6 which is "below form" 
(hsing-erh-hsia), and is accordingly qualitatively different from the 

4 Vii-lei 126. lIb; Gh'iian-shu 60.16a-b. 
56AI-4, 

6 Note that whereas I have previously rendered ch'j as "pneuma" or "vital force," I 
here follow what seems to be the standard translation used by scholars of Neo-Confu· 
cianism. Benjamin Schwartz has suggested that, in the context of Chu Hsi's thought, 
this term might best be understood as meaning "psycho-physical stuff." 
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realm of principle (lz), which belongs to the realm of moral value and 
truth "above form" (hsing-erh-shang). The nature is associated with 
heavenly principle (t'ien-li), which is impartial (kung) and never evil, 
whereas ch'i is associated with human desire, which is self-centered 
(wo) and sometimes evil,7 It is because the nature is embedded in ch'i 
that it can become warped when it moves in response to things and 
feelings (ch'ing), and hence the potentiality for good and evil arises 
with the feelings. Chu Hsi defines the nature as the mind's principles, 
the feelings as the movement of the nature, and the mind as the mas
ter of the nature and feelings.s As that which governs both the nature 
and feelings, the mind is charged with the moral task of overcoming 
the self-centeredness of human desire so that man may act in accord 
with his heaven-endowed nature with the impartiality of heavenly 
principle. Since the mind is the locus of moral responsibility in man, 
it has a double valence and can accordingly be characterized as either 
the human mind (jen-hsin) or the moral mind (tao-hsin). 

Chu Hsi's use of the two terms jen-hsin and tao-hsin derives from 
the Shu ching: "The human mind is precarious (wei), and the moral 
mind is subtle (wei). Be discriminating (ching), be one (i), that you may 
sincerely hold fast the mean."9 In his preface to the Chung yung, he 
cites these words, saying that while the mind is one, 

it can be considered as having the distinction of the human mind and 
the moral mind because sometimes it is generated by the self-centered
ness of material form (hsing-ch'i) and sometimes it springs from the right
eousness (cheng) of the heaven-conferred nature (hsing-ming), and this is 
why consciousness is not the same. Therefore it is sometimes precarious 
and insecure and sometimes subtle and difficult to discern. However, 
since there is no one who does not have form, no matter how wise he 
may be, he cannot but have a human mind; likewise, since there is no 
one who does not have the nature, no matter how foolish he may be, he 
cannot but have the moral mind. These two are mixed together in the 
heart, and if one does not know how to regulate them, then what is pre
carious will be even more precarious and what is subtle will be even more 
subtle, and the impartiality of heavenly principle will consequently not 
be able to overcome the self-ceI"iteredness of human desire. "Discrimi

7 Wen chi 41.1b; see Araki, Jukyo to bukkyo, p. 288. 

s Yil-lei 5.7b; see Araki, Jukyo to bukk.yo, p. 294. 

9 Legge translates this passage as: "The mind of man is restless--prone (to err); its 


affinity for the (right) way is smal\. Be discriminating, be undivided, that you may 
sincerely hold fast to the Mean" (Chinese Classics, 3:61-62). Chu Hsi, however, dearly 
understands jen-ksin and tao-ksin as two contrasting terms. For a discussion of this pas
sage see Benjamin Elman, "Philosophy (i-Ii) versus Philology (k'ao-ckeng)," pp. 192-211. 
See also Donald Munro, Images of Human Nature, p. 159. 

"'., 
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nating" means examining the difference between the two and not mix
ing them together. "One" means maintaining the righteousness of the 
original nature and not becoming separate from it. If one accords with 
affairs in this regard without interruption, then he will surely cause the 
moral mind to be the master of the self and the human mind always to 
heed its command. Then what is precarious will be secure and what is 
subtle will be manifest. 10 

Chu Hsi, of course, claims that the Buddhists only acknowledge the 
human mind without knowing about the moral mind. 

The Buddhists abandon the moral mind but hold on to the precarious 
human mind.... While they regard humanity, righteousness, propriety, 
and wisdom as not being the nature, they regard the psycho-physical 
functions before their eyes as the nature. This just indicates that they are 
mistaken in regard to the ultimate source. 11 

The mind, according to Chu Hsi's philosophical anthropology, is 
thus morally indeterminate: it can follow moral principles or be led 
astray by human desires. It therefore cannot provide a stable foun
dation for morality. Such a foundation can only be found in the na
ture, the locus of moral principle in man. In claiming that what the 
Buddhists take to be nature is only what the Confucians take to be 
mind, Chu Hsi is charging that the Buddhist notion of nature lacks 
any inner moral standard. 12 Chu Hsi makes the same point in a dif
ferent way with his oft-repeated remark that, for the Buddhists, the 
nature is "empty" (k'ung), whereas for the Confucians it is "full" (shih), 
and precisely what the nature is either empty or full of are the con
crete moral principles of humanity, righteousness, propriety, and 
wisdom. 13 

Hence, for Chu Hsi the nature cannot be described as function 
(yung). Rather, he characterizes the nature as the essence (t'i) and the 
feelings as its functioning (yung). He brings out these points in his 
commentary to Mencius 6A3, where he writes that" 'the life force 
(sheng), indicates the means by which humans and creatures have con
sciousness and movement," commenting that Kao Tzu's theory is sim
ilar to the Buddhists' taking the psycho-physical functions (tso-yung) 
to be the nature. At the end of this section Chu Hsi further com
ments: 

to Wen-chi 65.2Ib. 
II Yu-lei I26.I3a; cf. Fu, "Chu Hsi on Buddhism," p. 388. 
12 See Vii-lei 126.8b: ":For us Confucians, while the mind is vacuous (ksii), principle is 

full (shih)." 
13 See, for example, Yii-lei 126.8b: "The nature consists of full principles; humanity, 

righteousness, propriety, and wisdom are all fully possessed." Cf. Ch'iian-shu 42.6b. 

http:wisdom.13
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The nature is that which man obtains from the principle of heaven. The 
life force is that which man obtains from the ch'i of heaven. The nature 
is what is above form, and the ch'i is what is below form. As for the life 
force in humans and creatures, there are none who do not have the na
ture, and also there are none who do not have ch'i. However, if we speak 
about it in terms of ch'i, then consciousness and movement do not seem 
to be different in humans and creatures. If we speak of it in terms of 
principle, then how can humanity, righteousness, propriety, and wisdom 
be that which is obtained and perfected by creatures?14 

This passage brings us to Chu Hsi's next criticism: that the Bud
dhists take the nature to be the psycho-physical functions (tso-yung). 
When asked about this, Chu Hsi admits that the psycho-physical 
functions are in some sense what is meant by the nature, quoting 
Mencius 7 A38: "The bodily organs with their functions belong to our 
heaven conferred nature. But a man must be a sage before he can 
satisfy the design of his bodily organization."15 Chu Hsi explains the 
implications of this passage as follows: 

This, then, is the nature. For example, the mouth can talk, but who is it 
who talks? The eyes are able to see, but who is it who sees? The ears are 
able to hear, but who is it who hears? This, then, is that [i.e., the nature]. 
They [the Buddhists] say: "In regard to the eyes, it is called seeing; in 
regard to the ears, hearing; in regard to the nose, smelling; in regard to 
the mouth, speaking; in regard to the hands, grasping; and in regard to 
the feet, walking. When it is manifested universally, it encompasses the 
dharmadhatu [sic]; when it is concentrated together, it exists within a 
single mote of dust. Those who understand know that it is the Buddha
nature; those who do not understand call it the spirit."16 

Chu Hsi then comments that the Buddhists' error lies in what they 
nourish. 

That which we Confucians nourish is humanity, righteousness, propri
ety, and wisdom, whereas that which they nourish is merely seeing, hear
ing, speaking, and moving. For us Confucians, there are within the en
tirety [of our nature] many moral principles, each different from the 

14 Meng-tzu cm-chu 6.1 b-2a. 

15 Legge, Chinese Classics, 2:396. 

If> Chu is here quoting from the Ching-te ch'uan-teng lu, T 5I.218b. The text of both 


the Yii-ki (13b5) and Ch'oon-shu (17b2) mistakeningly givefa-chieh (dharmadhatu) for 
sha-chieh, an expression meaning "worlds as numerous as the sands of the Ganges." See 
below. Despite Fu's laudable attempt to redress the excesses of Chu Hsi's misunder
standings of Buddhism, he goes too far when he says that no "Sinitic Mahayanist" ever 
held the view that "the natural functioning of the mind is itself the nature" (p. 391). 
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others and having a right and wrong [application].... They [the Bud
dhists] just see something wholly undifferentiated, without distinctions 
and right and wrong [applications]. Whether it is this way or that way, 
straight or crooked, makes no difference. Whether one perceives 
[things] contrary to principle or in accordance with principle, they still 
take that to be the nature. Due to this slight discrepancy, there is a great 
difference in application [between Confucians and Buddhists]. They are 
totally confused and [their understanding of nature] is unsupportable. 
... They just speak of one side [of the matter]. They merely recognize 
the human mind but do not speak of the moral mind. 17 

The quotation by which Chu Hsi substantiates his claim that the 
Buddhists equate the nature with the psycho-physical functions de
rives from the Ching-te ch'uan-teng lu, a Ch'an "transmission of the 
lamp" text compiled by Tao-yuan in 1004. His quote is taken from 
the section dealing with Bodhidharma's alleged teacher, Prajfi:Uara, 
in which the following dialogue between Prajfiatara and a non-Bud
dhist king occurs: 

The king asked: "What is Buddha?" 

Prajiiatara said: "Seeing the nature is Buddha." 

The king said: "Master, have you seen the nature?" 

He answered: "I have seen the Buddha-nature." 

The king said: "Where is the nature?" 

Prajiiatara answered: "The nature resides in the psycho-physical func

tions (hsing tsai tso-yung)."18 


PrajfiaUira then uttered the following verse (part of which was quoted 
by Chu Hsi above): 

In the womb, it becomes a body; 

In the world, it becomes a man. 

In regard to the eyes, it is called seeing; 

In regard to the ears, it is called hearing; 

In regard to the nose, smelling; 

In regard to the mouth, speaking; 

In regard to the hands, grasping; 

In regard to the feet, walking. 

When manifested universally, it encompasses worlds as numerous as the 


sands of the Ganges; 

When concentrated together, it exists within a single mote of dust. 


17 Yii-ki 126.13b; Ch'oon-shu 60.18a-b; Sargent, "Tchou Hi contrele Bouddhisme," 
pp. 99-108; cf. I'u, "Chu Hsi on Buddhism," p. 388. 

18 Chu Hsi quotes this dialogue in Yii-lei 126.13a. 
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Those who understand know that it is the Buddha-nature; 

Those who do not understand call it the spirit (shen).19 


A COMMON PROBLEMATIC 

Chu Hsi's charge that the Buddhists mistake the pyscho-physical 
functions for the nature, and his argument that the nature is the es
sence (t'i) and the feelings (ch'ing) are its function (yung) , recall 
Tsung-mi's critique of the Hung-chou line of Ch'an. As seen in chap
ter 9, Tsung-mi characterized the Hung-chou line in terms of its 
teaching that the Buddha-nature is manifested in the psycho-physical 
functions. He went on to criticize it for overemphasizing function 
(yung) to the point of totally eclipsing its underlying essence (t'i). 
Tsung-mi developed his critique with his analogy of a bronze mirror, 
which he used to introduce a critical distinction between two levels of 
functioning to ensure that essence and function could not be col
lapsed in the way in which he believed Hung-chou to have done. 
Tsung-mi used his explanation of the two levels of functioning to 
clarify precisely wherein his understanding of Ch'an was different 
from, and superior to, that of the Hung-chou line. 

By Chu Hsi's time the style and approach typified by the Hung
chou line had clearly emerged as the dominant form of Ch'an prac
ticed in China, and it is largely the sayings and doings attributed to 
the great eighth- and ninth-century masters within that tradition that 
are celebrated within the transmission of the lamp records, recorded 
sayings (yu-lu), and kung-an anthologies compiled during the Sung. It 
is toward this brand of Ch'an that Chu Hsi directs his criticism of 
Buddhism. 

Nevertheless, in the early ninth century when Tsung-mi wrote, 
Hung-chou was only one among several contending traditions of 
Ch'an then current. The Ch'an of that period was marked by its lively 
variety, as Tsung-mi's own accounts testify. The late Tang was a time 
of great experimentation within Ch'an, before it assumed the classical 
guise in which it presented itself in the Sung. There is thus a pro
nounced difference in the way in which Ch'an is represented in the 
Tang and Sung. Its actual practice and institutional structure may 
have changed little during this time, but the way in which it is de
picted in the Ch'an literature of these two periods presents a sharp 
contrast. 

The Ho-tse line of Ch'an, with which Tsung-mi identified, did not 

19 T 51.218b (the identical passage also occurs in Ch'uan-fa cheng-tsung chi, T 
51.74Ic). Note the discrepancy pointed out in note 16 above. 
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survive the Tang. The Northern and Ox-head lines, as well as the 
different Szechwan lineages, whose various teachings and practices 
Tsung-mi documented and analyzed, also did not continue on into 
the Sung. The two Tang lineages to which all of the Sung traditions 
traced back their descent are those founded by Ma-tsu Tao-i and 
Ch'ing-yuan Hsing-ssu (d. 740), a figure whom Tsung-mi never men
tions in the Ch'an Preface.20 Of the "five houses" (wu-chia) into which 
Sung Ch'an organized itself, only one, the TS'ao-tung (SoU», traced 
its lineage back to Ch'ing-yuan Hsing-ssu. The other four-i.e., Lin
chi (Rinzai), Yun-men, Fa-yen, and Kuei-yang-all derived from the 
Hung-chou line of Ma-tsu. Compared to the diversity among the 
Ch'an traditions at the end of the Tang, the Sung traditions present 
a uniform picture. It is the virtuosity with which the different masters 
compose variations within a common repertoire that is celebrated. 
The differences among the various lineages are appreciated in terms 
of the distinctive styles of teaching displayed within them and not in 
terms of any substantial difference in the content of their teachings. 

The various genres of Sung Ch'an literature all depict the sayings 
and doings of the great Tang dynasty masters to which they look 
back for legitimation in terms that are broadly consonant with Tsung
mi's description of Hung-chou Ch'an. What is emphasized is the 
dynamic activity of these masters in their direct encounter with stu
dents. This literature is concerned to demonstrate the concrete func
tioning (yung) of the Buddha-nature in the course of everyday life 
situations. There is little or no concern with articulating its theoretical 
basis or clarifying the kinds of practices that are necessary for its re
alization. 

As has been seen, Tsung-mi was highly critical of the antinomian 
implications of Hung-chou Ch'an's radical rhetoric, and the kind of 
revalorization of Hua-yen theory that he made can be seen as part of 
his effort to clarify the underlying ontological foundation of Ch'an 
practice. Chu Hsi's reaction to Buddhism likewise seems to have 
sprung from a similar ethical concern to clarify the ultimate basis of 
morality. Like Tsung-mi, he is pushed to elaborate his metaphysics 
of principle in order to provide an ontological basis for Confucian 
moral cultivation. Not only do both figures seem to operate out of the 
same ethical problematic, but they both also seem to have evolved 
"solutions" that are remarkably similar in important respects. But, be
fore turning to a consideration of some of the structural similarities 

20 Tsung-mi twice in passing mentions Shih-Cou Hsi-ch'ien (700-790), the supposed 
successor of Ch'ing-yiian Hsi-ch'ien. See Ch'an Preface, T 48.400c2 (K 49; B 116) and 
402clO (K 91; B 150). 
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in their respective theories of the nature, I shall first take up the re
lated issue of the predicability of the absolute. 

THE PROBLEM OF PREDICATION 

Tsung-mi's criticism of the Hung-chou line of Ch'an was connected 
with his general critique of apophatic language, and both were based 
on his understanding of the tathagatagarbha as derived from the 
Awakening of Faith. As seen in chapter 8, this doctrine qualified the 
thorough apophasis of the Madhyamaka teaching of emptiness. hold
ing that Buddha-nature was both empty of all defilement and at the 
same time not empty of the infinite qualities of Buddhahood. It thus 
provided Buddhists like Tsung-mi with a philosophical rationale for 
asserting the value of positive religious statements about the ultimate 
ground of reality in the face of the more typical Ch'an claims that 
only negative statements--such as "there is nothing whatsoever to be 
attained" or "there is neither mind nor Buddha"-were ultimately 
true. Tsung-mi characterized the highest teaching of Buddhism as 
that which reveals the nature (hsien-hsing chiao). It superseded the 
teaching of emptiness precisely because it directly revealed the es
sence of the nature. The fact that a series of positive predicates could 
be ascribed to the nature ensured that it could serve as basis of reli
gious and ethical practice. The issue of the predicability of the abso
lute was thus integrally related to Tsung-mi's soteriological impera
tive to uncover the fundamental ontological ground of ethical and 
religious cultivation. Chu Hsi's attempt to establish the ontological ba
sis of morality was linked to a similar claim that the nature was not 
beyond all predication-such as good and evil. 

Among the Confucian scholars of his own day, there was a school 
of thought that maintained that the nature transcended good and evil 
and accordingly claimed that when Mencius said that the nature was 
good, he was not using the word "good" in the relative sense of good 
as contrasted with evil but rather was expressing admiration. Chu Hsi 
traces this theory from Hu Chi-sui, Hu Hung (1l06-1161). and Hu 
An-kuo (1074-1138) back through Yang Shih (l053-1135) to the 
Ch'an monk Ch'ang-tsung (1025-1091).21 According to Chu Hsi, 

2L Hu Hung was the leading master in the "Hunan School" founded by his father, 
Hu An-kuo. This school was one of the major traditions of Confucian learning during 
Chu Hsi's youth, and Chu was, for a time, influenced by it. For a discussion of this 
school and Chu Hsi's reaction to it, see Conrad Schirokauer, "Chu Hsi and Hu Hung," 
pp. 480-502. Schirokauer notes that this school shared Chu Hsi's hostility toward Bud
dhism and goes on to point out that, even though Chu Hsi traced Hu's theory that the 
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when Yang Shih asked Ch'ang-tsung whether Mencius's theory that 
the nature was good was true or not, Ch'ang-tsung said that it was. 
When he further asked how the nature could be spoken of in terms 
of good and evil, Ch'ang-tsung replied: "The original nature is not 
contrasted with evil."2! Chu Hsi approves of Ch'ang-tsung's state
ment, saying that his words are fundamentally without fault and 
agreeing that "the original nature is fundamentally without evil."23 
Hu An-kuo learned this theory from Yang Shih but interpreted it to 
mean that since the word "good" in Mencius's statement that the na
ture was good was not contrasted with evil, it must have been uttered 
as an exclamation of admiration. It is to this that Chu Hsi strenuously 
objects. In his Classified Sayings he is recorded to have said: 

[Hu] Chi-sui, as spokesman for his family'S school of learning, says that 
the nature cannot be spoken of as good since the original nature itself 
fundamentally has no opposite. As soon as it is spoken of in terms of 
good and evil, then it is not the original nature. The original nature is 
transcendent (shang-men), absolute, and beyond comparison, whereas 
goodness is mundane (mia-men) . ... As far as Mencius's saying that the 
nature is good is concerned, it is not that he meant that the nature was 
good, but rather that he used words of admiration as if to say "How fine 
the nature!" just as the Buddha said "How good!" I have criticized this 
theory and said that the original nature is an all-pervading perfection 
not contrasted with evil. This is true of what heaven has conferred in the 
self. However, when it operates in man, there are good and evil. When 
man acts in accord with it there is good, and when he acts out of accord 
with it there is evil. How can it be said that the good is not the original 
nature? It is only in its operation in man that there is the distinction 
between the two.... If, as they say, there is original goodness [that is 
not contrasted with evil] and also relative goodness as contrasted with 
evil, then there are two natures. Now, what is received from heaven is 
this nature, and conduct in accord with goodness is also this nature. It is 
just that as soon as there is good, there is not-good. Therefore good and 
evil must be spoken of as contrasting.24 

nature transcended good and evil back to the Ch'an monk Ch'ang-tsung, "Hu Hung 
would, of course, have been deeply dismayed by the suggestion that his teaChings were 
tinged by the Buddhism he so heartily opposed" (p. 488). 
~ Yii.-lei I01.30a. 
23 Ibid. 
24 Ibid., 101.29a-b; Ch'ilan-shu 42.9b-lOa; I have adapted Chan's translation from 

his Source Book, pp. 616-617. See Tokiwa, Shina ni okeru bukkyo tIJ jukyo dokyo, pp. 346
35 I, for a discussion of this issue. 

http:contrasting.24
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"If the good is not the original nature," Chu Hsi asks rhetorically, 
"then where does goodness come from?"25 Chu Hsi makes the same 
point in a letter to Hu Hung's cousin Hu Shih (1136-1173): "We can 
say that we cannot speak of the nature as evil, but if we consider 
goodness as inadequate to characterize the nature, we will not under
stand where goodness comes from."26 The success of Chu Hsi's at
tempt to establish an ontological basis for his moral philosophy is at 
issue in his refuting the theory of the Hu family. If, in fact, charac
terizing the nature as good were merely a means of indicating its ul
timate transcendence, and, due to the inadequacy of language to de
scribe the absolute, the word "good" were used as an exclamation in 
a special sense divorced from its ordinary usage as a moral term, then 
Chu Hsi would not be able to establish the nature as the ontological 
source of human morality. Chu Hsi must therefore maintain that the 

. word "good" cannot be used in these two different senses. For Chu 
Hsi the goodness of the nature has to be moral goodness. Ontology 
and ethics cannot be separated. The nature is principle as it is embed
ded in man by heaven, and, as principle, it is at once that which links 
man ontologically with the great ultimate as well as the concrete 
moral principles of humanity, righteousness, propriety, and wisdom. 
Thus for Chu Hsi the moral principles contained in man's mind are 
part of the very fabric of the cosmic order. In this way Chu Hsi is also 
able to reassert Confucian moral values with a sense of philosophical 
confidence in the face of the Buddhist challenge. 

Chu Hsi's insistence on the goodness of human nature is also re
lated to his rejection of Buddhism for its teaching of emptiness. He 
frequently contrasts Confucianism and Buddhism in terms of their 
respective emphases on principle (li) and emptiness (k'ung). Chu Hsi's 
understanding of the Buddhist notion of emptiness is certainly su
perficial, if not wholly misguided, as others have argued.27 But what 
is interesting here is that Chu Hsi seems to be unaware of the com
plex ways in which Chinese Buddhists reacted to, adapted, and qual
ified the teaching of emptiness in their development of the tatha

25 Ibid., 30a. 
26 Quoted from Schirokauer, "Chu Hsi and Hu Hung," p. 494. Schirokauer points 

out that earlier in the same letter Chu Hsi had written: "At first there is goodness and 
there is no evil; there is the Mandate of Heaven and there are no human desires." In 
a subsequent letter to Hu Shih he added: "The nature is called good in order to distin
guish the Principle of Heaven from human desires" (ibid.). 

27 See, for example, Fu, "Morality and Beyond," pp. 390-391; Ch'ien, "The Neo
Confucian Confrontation with Buddhism," pp. 312-313; and Fu, "Chu Hsi on Bud

dhism," pp. 383-386. 
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gatagarbha doctrine. As seen in regard to Tsung-mi, this doctrine 
was of paramount importance because it enabled him to go beyond 
the apophatic stance of emptiness and attach a series of positive pred
icates to the absolute. In fact, Chu Hsi's critique follows the same tack 
as Tsung-mi's. 

THE STRUCTURAL PARALLELS 

While the nature, for Chu Hsi, is one and indivisible, it can be spoken 
of from two different perspectives. When Chu Hsi discusses it as the 
principle endowed by heaven, he refers to it as either the heaven

,I
I· 

conferred nature (t'ien-ming chih hsing) or original nature (pen-jan chih 
hsing) , and it is from this perspective that he can agree with Ch'ang
tsung's statement that the original nature is not contrasted with evil. 
When he discusses it as it is actually instantiated in an individual, 
however, he refers to it as ch'i-chih chih hsing, a term Wing-tsit Chan 
renders as the "physical nature." Ch'i-chih chih hsing refers to the na
ture as it is eclipsed by the varying degrees of turbidity of an individ
ual's endowment of ch'i. While in actuality the nature can only exist 
as it is embedded in the mind of an individual, it nevertheless derives 
its value from transcendent principle and thus, in a metaphysical 
sense, eternally "exists" independent of and unaffected by its con
crete instantiation in an individual. While the t'ien-ming chih hsing is !:", 
the ultimate metaphysical ground for the individual's moral en
deavor, the ch'i-chih chih hsing is the actual existential ground along 
which he must proceed.28 

Chu Hsi's distinction between these two different aspects of the na
ture is the ontological correlate to his moral distinction between the 
moral mind (tao-hsin) and the human mind (jen-hsin). More interest
ingly, it also parallels a distinction at the crux of the tathagatagarbha 
tradition in Buddhism. Within tathagatagarbha literature, the tatha
gatagarbha is always spoken of in terms of two perspectives. From 
the ultimate perspective of an enlightened Buddha, the tathagata
garbha is no other than the dharmakaya, which is fully endowed with 
all the infinite, excellent qualities of Buddhahood. As it is actually 
instantiated within sentient beings, however, it appears covered over 
by their defilements lfan-nao; klesa) , just as pure gold is hidden by the 
gangue in which it is found. It is because the tathagatagarbha is ulti
mately identical with the dharmakaya that all beings are fully en
dowed with the perfect wisdom of the Buddha and hence are able to 

28 See Araki,Jukyo to bukkyo, pp. 287-301, for a discussion of these terms. 
!: 
I' 
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realize their inherent Buddha-nature. On the other hand, it is pre
cisely because the tathagatagarbha is covered over by their defile
ments that they must engage in religious practice to uncover its true 
nature. The following parallels can thus be drawn: 

heaven-conferred nature tathagatagarbha as the dhannakaya 

(t'ien-ming chih hsing) 

physical nature (ch'i-chih chih tathagatagarbha as it exists within the 

hsing) sentient condition 

Such correlations also indicate the way in which Chu Hsi's thought 
takes over a philosophical stance that had been worked out earlier 
within the Chinese Buddhist tradition. The dual perspective in which 
the tathagatagarbha was understood made it possible for Chinese 
Buddhists like Tsung-mi to make a crucial philosophical move. The 
fact that the Awakening of Faith identified the tathagatagarbha in its 
true nature with the one mind meant that there was a singular onto
logical principle on which religious and moral cultivation could be 
based. On the other hand, the fact that this immutable one mind also 
accorded with conditions allowed for its operation in a less than per
fect mode. [n other words, the dual aspect of the tathagatagarbha 
enabled Chinese Buddhists to preserve an ethical dualism within the 
monistic ontology of the Awakening of Faith. Both sides were neces
sary. The fact that a certain course of action was believed to be in 
accord with the very structure of reality gave the practitioner a sense 
of confidence in the face of the apparently disconfirming experiences 
of life. Conversely, without his awareness of his own imperfection, he 
would have no motivation to follow a religious or moral path. With
out such critical distinctions of enlightened and unenlightened (or 
good and evil), the system would collapse into a static monism that 
admitted no scope for ethical or religious action. Chu Hsi's distinction 
between the two aspects of human nature likewise allowed him to 
preserve a fundamental ethical duality within a monistic ontology. 
Such a move was surely purchased at the price of a heightened philo
sophical tension, but the practical payoff made it a worthwhile com
promise for figures like Tsung-mi and Chu Hsi. 

Chu Hsi's related distinction between the moral mind and the hu
man mind parallels the Awakening of Faith's theory of the alaya
vijnana. Just as the mind is inherently undependable in Chu Hsi's 
theory of human nature, so too the alayavijnana is marked by a fun
damental ambivalence: it has both an enlightened (chueh) and unen
lightened (pu-chueh) aspect. Just as the moral mind embraces princi
ple, so too the enlightened aspect of the alayavijnana is 
tathagatagarbha as the pure seed of Buddhahood within all sentient 
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beings. [n the same way, just as the human mind is self-centered and 
under the sway of desire, so too the unenlightened aspect of the 
alayavijfiana is characterized by the ignorance that is based on the 
false conceit of self out of which attachment arises. The following set 
of correlations can thus be made: 

moral mind (tao-hsin) enlightened aspect of the alayavijfiana 
human mind (jen-hsin) unenlightened aspect of the alayavijfiana 

Both Tsung-mi and Chu Hsi, in responding to similar types of is
sues, advance the same kind of argument. Although [ do not mean 
to suggest that Chu Hsi consciously borrowed from Buddhist theory 
in developing his philosophy of human nature, he did nevertheless 
draw on a tradition of reflection that had been enriched by the type 
of Buddhist developments discussed in regard to Tsung-mi. Such 
Buddhist developments, moreover, were related to an earlier prob
lematic in Chinese thought that colored the way in which the Chinese 
adapted Buddhism to their own philosophical concerns. 

[n pointing out the ethical problematic common to both Tsung-mi 
and Chu Hsi, or in suggesting the structural parallels in their theories 
of the nature, [ do not mean to reduce Chu Hsi to a crypto-Buddhist 
or Tsung-mi to a crypto-Confucian. The similarities in their respec
tive theories of the fundamental nature of man operate on the level 
of structure. They differ in the content that they ascribe to that na
ture. For Tsung-mi the nature is Buddha-nature and so contains the 
infinite excellent qualities of Buddhahood; for Chu Hsi it is the locus 
of the cardinal Confucian moral principles of humanity, righteous
ness, propriety, and wisdom. Nevertheless, whereas Chu Hsi insisted 
on the uniquely Confucian content of the nature, Tsung-mi held that 
the Buddhist understanding of nature subsumed the Confucian 
moral virtues. And it was just the kind of accommodating approach 
that Tsung-mi adopted toward Confucianism that enabled Confucian 
terms to become suffused with Buddhist connotations. Thus, one of 
the ways in which Buddhism was able to survive in Chinese thought 
was by becoming invisible. Having so thoroughly permeated Chinese 
associations and modes of thought, it was no longer necessary for it 
to maintain its pretense as a separate intellectual tradition. 



..... 


Appendix I 

A NOTE ON BIOGRAPHICAL SOURCES 


THE TWO most important sources for Tsung-mi's life are his own auto
biographical comments and P'ei Hsiu's epitaph-both of which contain 
much of the primary material from which the subsequent biographies 
draw. Also important as a supplement to these is Tsung-mi's biography in 
the Sung kao-seng chuan. Of these sources, Tsung-mi's autobiographical 
,comments provide the most detail, as well as furnishing an insight into the 
character of his religious experience. Aside from the few autobiographical 
references that appear in other works, the most important sources among 
Tsung-mi's writings are: (I) his preface to his commentary (Ta-shu, HTC 
14.109a-b) and abridged commentary (Lueh-shu, T 39.524b-c) to the 
Scripture ofPerfect Enlightenment along with his corresponding notes in their 
two subcommentaries (Ta-shu ch'ao, HTC 14.222a-226d, and Liieh-shu 
ch'ao, HTC 15.105d-11 Ob; and (2) his initial letter to Ch'eng-kuan written 
on Octobel' 4, 811, and appended to his A bridged Commentary to the Scripture 

Perfect Enlightenment (T 39.576c577c and HTC 15.88b-89b). The first 
covers his life up to the age of forty-three; the second, while giving a cur
sory summary of his early studies and training, presents the most detailed 
account of his experiences during the period 810-811. 

P'ei Hsiu's epitaph was composed in 853 and erected at TS'ao-t'ang ssu 
on Mount Chung-nan in 855. Useful biographical information is also con
tained in some of the prefaces that P'ei Hsiu wrote to Tsung-mi's works. 
P'ei Hsiu was Tsung-mi's most intimate lay disciple, Besides Tsung-mi's 
own statements, P'ei Hsiu's epitaph, composed only a dozen years after 
the master's death, bears the authority of being the oldest biographical 
source. Both its date and P'ei Hsiu's close relationship with Tsung-mi 
make it one of the most valuable sources. Of course, the very factors that 
recommend it also its limitations. P'ei Hsiu's evident partiality 
was probably responsible for his having passed over events that might 
have raised questions about Tsung-mi's political entanglements, such as 
his involvement in the Sweet Dew Incident of 835. 

P'ei Hsiu's epitaph is contained inCh 'uan T'ang wen 743 and Chin-shih 
ts'ui-pien 114. Kamata Shigeo has conveniently listed the variations in his 
reproduction of the Ch 'uan T'ang wen text on pp. 49-52 of his Shumilsu 
kyogaku no shisiishi-teki kenkyu. I would like to thank l1 rof. .Jeffrey Broughton 
of California State University at Long Beach for kindly giving me a copy 
of the rubbing from the original stele at Ts'ao-fang ssu published in 
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by Hsin-shih-lin ch'u-pan-she in 1981. A small, poor-quality 
photograph of the stele is reproduced in plate 1608 of vol. 8 of Mochizuki's 
Bukkyo daijiten. A photograph of a rubbing from the stele can be seen in 
plate 79 of voL 9 of Tokiwa Daijo's Shina bunka shiseki. 

The chief value of the biography of Tsung-mi in the Sung kao-seng chuan, 
compiled by Tsan-ning in 988, is its inclusion of an account of his involve
ment in the Sweet Dew Incident. It is thus an indispensable supplement of 
Tsung-mi's autobiographical statements and P'ei Hsiu's epitaph. Tsan
ning's account of the incident is based on Li Hslin's biography in the Chiu 
T'ang shu 169.4395-4398. 

Although Tsung-mi's biography in the Chodang-chip is relatively early 
(952), it is the shortest and least informative of any of the sources. Its 
primary interest is its inclusion of a short text by Tsung-mi, his reply to 
ten questions submitted by Shih Shan-jen (Shih Shan-jen shih-wen Ts'ao
t 'ang Ho-shang 

in the Ching-te ch 'uan-teng lu, compiled in 1004 by 
contains no new information. It paraphrases portions of his 

Ch'an Preface and includes three short works by Tsung-mi-his exchanges 
with Hsiao Mien, Wen Tsao, and Shih Shan-jan-all of which were origi
nally included in the Tao-su ch'ou-ta wen-chi. 

Other traditional sources include Ch 'uan-Ja cheng-tsung chi (T 51. 753b), 
compiled by Ch'i-sung in 1061; Lung-hsing fo-chiao pien-nien t'ung-lun (HTC 
130.336b-337b), compiled by Tsu-hsiu in 1164; Shih-men cheng-t'ung (HTC 
130.456c45 7a), compiled by Tsung-chien in 1237; Fo-tsu l'ung-chi (T 
49.293c), compiled by Chih-p'an in 1269; Fo-tsu li-tai t'ung-tsai (T 
49.635b-636a), compiled by Nien-ch'ang in 1341; and Fa-chieh wu-tsu liieh
chi (HTC 134.277a-278a), compiled by Hsii-fa in 1680. Despite its late 
date, the last of these is especially valuable for its judicious synthesis of 
earlier sources. For a critical evaluation of these sources, see Kamata 
Shigeo, Shiimitsu kyogaku no shisiishi-teki kenkyii, pp. 10-20. Kamata has also 
collated P'ei Hsiu's epitaph with the corresponding sections of the Sung 

Chodang-chip, Ch'uan-teng lu, and Wu-tsu liieh-chi biographies 
on pp. 21-35. 

The most useful modern studies of Tsung-mi's life have been done by 
Jan Yiin-hua in his "Tsung-mi: His Analysis of Ch'an Buddhism" and 
more recent monograph in Chinese, Tsung-mi, pp. 1-42;Jdfrey Broughton 
in his 1975 Columbia University dissertation, "Kuei-feng Tsung-mi," pp. 
39-64; and Kamata Shigeo in his Shiimitsu kyiigaku no shisiishi-teki kenkyii, 
pp. 52-72. These have largely rendered the earlier studies by Furuta Sho
kin ("Keiho Shumitsu no kenkyu"), Hu Shih ("Pa P'ei Hsiu ti Tang ku 
Kuei-feng Ting-hui ch'an-shih ch'uan-fa pei") , and Yamazaki Hiroshi 
("Keiho Shumitsu ni tsuite" and"Keiho Shumitsu k6") to have little 
more than bibliographic interest. 

Appendix II 

A NOTE ON TSUNG-MI'S WRITINGS 


By ANY reckoning, Tsung-mi's oeuvre was extensive. P'ei Hsiu's epitaph 
states that his writings came to over ninety fascicles, I whereas Tsan-ning's 
biography of Tsung-mi in the Sung kao-seng chuan claims that they totaled 
more than two hundred fascicles. 2 The list of Tsung-mi's works 
to the Tun-huang text of the Ch'an Preface names h"pnh._ 

charts [tu ~] and outlines 
ofTsung-mi lists thirty-seven works,1 whereas Jan Yiin-hua's more 

recent critical list contains forty-one. 5 The way in which one counts the 
works written by Tsung-mi is, of course, to some extent arbitrary. Many 
works both circulated as independent texts and were included as parts of 
various collections. Any list is therefore bound to contain a certain degree 
of redundancy. In the following enumeration, r have included all extant 
works ofTsung-mi and all nonextant works about which I can be relative
ly certain. Some texts are thus listed twice under different titles (6 and 9, 
for example) as well as being included as parts of other works (27). I have 
not included charts or outlines. 

TSUNG-MI'S EXTANT WORKS 

I. Ch 'an-yiian chu-ch 'uan-chi lu-hsii 48.397b
413c; HTC I 

on the Source ofCh'an (see entry 
Based on a Korean edition of 1576, Kamata Shigeo has pub

lished a critically edited, annotated version of the text with a modern 
Japanese translation, Zengen shosenshii tojo, in vol. 9 of the Zen no goroku 
series under the general editorship of Iriya Yoshitaka. 6 An earlier 
Japanese translation by Ui Hakuji was published by I wanami bunko in 

I Kamata, Shiimitsu, p. 50.910. 

"SKSC 742a9-10. Part of the discrepancy may be due to the fact that different editions 
counted the number of fascicles differently. In one work, for instance, each fascicle might be 
divided into two parts (shang and hsia) , whereas in another edition of the same text each part 
might be numbered as a separate fascicle, thus making the text seem twice as long. 

'lSee Tanaka, "Tonkobon Zengen shosenshii tojo zankan kG," p. 68. 
4 See his Shiimitsu, pp. 85-10 I. 
5 See his Tsung-mi, pp. 44-54. 
fiSee K 370-374 for a discussion of the different versions of the L"'h 'an Preface. 
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1939. A Tun-huang version of the second fascicle of the text, under the 
title Ta-sheng ch 'an-men }ao-lu *::llie ~ r9 ~ is listed as catalogue no. 133 
of the Tun-huang collection in the National Central Library in Taipei, a 
photographic reprint of which has been published by P'an Chung-kuei.

7 

The Tun-huang text has also been published and discussed by Tanaka 
Ryosho in his "Tonkobon Zengen shosenshu lojo zankan ko."8 A colophon at 
the end of the text states that it was copied on April 7, 952, from the 
manuscript of Chih-ch'ing.9 Tanaka notes the places where the Tun
huang text differs from the version of the Ch'an Prefaa published 
Kamata. Overall the discrepancies between these twO versions of the 
Ch 'an Preface are minor. The most significant difference between these two 
versions of the text and that published in the Taisho canon has to do with 
the chart that appears at the end of the text. Jeffrey Broughton has trans
lated Tsung-mi's Ch'an Prefaa as part of his 1975 Columbia University 
Ph.D. dissertation, "Kuei-feng Tsung-mi: The Convergence ofCh'an and 
the Teachings." Alan .Fox's 1988 Temple University dissertation, "Ele
ments of Omnicontextual Thought in Chinese Buddhism: Annotated 
Translations of Gui Feng Zong Mi's Preface to Collection of Various Writings 
on the Chan Source and his Commentary on Meditative Approm;hes 10 the Hua Yen 
Dharmadhatu," also includes a translation of the text. 

2. Ch'i-hsin fun shu ~ilBift (Dainippon kiitei daizokyo, case 31, voL 8, 
division 5, part 2, pp. 14a-39a; Chung-hua ta-tsang-ching, section 2, vol. 27, 
pp. 2251-2301), in four fascicles, undated. Tsung-mi's commentary to the 
Awakening ofFaith. Since Tsung-mi does not mention this text in his intro
duction to his subcommentary to the Scripture ofPerfect Enlightenment, it was 
probably written after 823. Neverthcless, its straight commentary format 
and derivative character mark it as an early work, and my guess is that it 
must have been written sometime between 823 and 828. Tsung-mi's text 
abridges Fa'tsang's commentary to the Awakening of Faith, Ta-sheng ch'i
hsin fun i-chi, I' no. 1846, 44.240c-287b. Yoshizu Yoshihide has discussed 
the differences between Tsung-mi's and Fa-tsang's commentaries, which 
on the whole are relatively minor. to The only noteworthy discrepancy, for 
our purposes, occurs in the second part of the third section of Tsung-mi's 
introduction.ll Whereas the corresponding section of Fa-tsang's text con
tained an enumeration of four doctrinal principles (tsung) , Tsung-mi used 
this section to introduce his five stages of phenomenal evolution. The list 

7See his "Kuo-li Chung-yang-t'u-shu-kuan so-t'sang Tun-huang chlian·tzu t'i-chi," Tun
huan,~ hsueh-pao (1975),2: I-55; see alsoJan Yiin-hua's "A Study of Ta·ch'en/; ch 'an-menyaQ-lu," 

"The original article, published in Komazawa daigaku hukkyogakubu kellkyii kiyii (1979), has 

been reprinted in Tanaka's Tonko ;:enshii bunkenno lemkY/I. 

"Tanaka, "Tonkobon angen shostrlshii to)O zankan ko," p, 70 (of original article). 

IOSee his "Shiimitsu no Daijiileishinronshii ni tsuite." 

II See the first section of chapter 7 above . 


A NOTE ON TSUNG-MrS WRITINGS 317 

of Tsung-mi's writings appended to the version of the Ch'an Preface dis
covered at Tun-huang mentions a nine-fascicle subcommentary (ch 
which is no longer extant and is unmentioned in other sources, 

3. Chin-kang po-jo ching shu lun lsuan-yao :3fi:jll.jIj~;fi;\\lE~JilB.* (T no. 
170 I, 33.l54c-170a), in two fascicles, written in 819 and redacted by Tzu
hsiian (d. 1038) in the Sung, A commentary on Kumarajiva's translation 
of the Diamond Sutra drawing on key passages (lsuan-yao) from works (tun; 
fastra) by Vasubandhu and Asanga, l2 commentaries (shu) by Ta-yiin and 
others, 13 and the treatises of Seng-chou. 14 Tsung-mi notes that he thus 
composed a commentary (shu) and subcommentary (,·h'ao), each in one 
fascicleY; It seems likely that the present redaction by Tzu-hsiian com
bines 1'sung-mi's commentary and subcommentary into one work. 

4. Chu hua-yenfa-chieh kuan-men tt~ WWr9 (1' no. 1884, 45.683b
692b), in one fascicle, undated. Tsung-mi's commentary to the Fa-chieh 
kuan-men attributed to Tu-shun. Tsung-mi's commentary is shorter than 
Ch'eng-kuan's lIua-yen fa-chieh hsuan-ching (1' no. 1885, 45.672a-683a). 
Although the discrepancies between Tsung-mi's and Ch'eng-kuan's ver
sions of the Kuan-men are slight, they are enough to suggest that the two 
used different versions of the text. l6 As noted in chapter 6 above, one 
significant point of difference between Tsung-mi's and Ch'eng-kuan's 
commentaries is that, whereas Ch'eng-kuan used his discussion of the 
third discernment to elaborate the ten profundities (shih-hsuan) as the 
paradigmatic expression of shih-shih wu-ai, Tsung-mi merely notes that the 
ten discernments included in this section correspond to the ten profundi
ties, which he does not even bother to list. Sallie King translated 1'sung
mi's commentary, with an introduction and notes, as her 1975 master's 
thesis for the Department of Religious Studies at the University of British 
Columbia ("Commentary to the Hua-yan Dharma-Realm Meditation"). 
A more recent translation is included in Alan Fox's dissertation. 

5. Ch'iianfa-p'u-t'i-hsin wen hsii. fllJJ~ go.m:.c.. (HTC 103.350!l-353d), 
in one fascicle. Tsung-mi's preface to P'ei Hsiu's "Essay Exhorting the 
Generation of the Aspiration for Enlightenment"; P'ei Hsiu's essay is 

'2There arc- several commentaries (lun; faslra) on the Diamond S"tra attributed to Asanga 
and/or Vasubandhu, all of which could have had the Sanskrit title of Vajracchedileaprajii 
piiramitsasiitrafiitra: Chin-kang po:fo lun by Asanga (T no. 15 \0; translated by Dharmagupta ill 
613); Chin.kang po-yo po-lo-mi chin/!; lun by Vasubandll (T no. 1511; translated by Bodhiruci in 
509); Neng-tuan chin-kang po:!o po-lo-mi-to ching lun shih by Asanga and Vasubandhu (T no. 
1513; translated by I-ching in 711); and Neng-tuan chin-kang po:jo po-lo-mi-to ching sun lun by 
AsaJiga and Vasllbandhu (T no, 1514; translated by I-chung in 711). 

'''Kamata quotes the Zm<ekishi, which specifies the commentaries by Ch'ing-Iung, Ta
ylin, Tzu-sheng, and Ch'en·wai (Shiimitsu, p. 93). 

14 Chao-lun, T no. 1858. 
,sSee TSC 225c16- 18; LSC l09bI2-15. 
I6See Gimello, "Chih-yen," p. 455. 

http:introduction.ll
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dated October 5, 836. This is probably the work referred to as Chufa-p'u
t'i-hsin chieh tt.~~ '~HJt ,L., JJX in the list of Tsung-mi's writings appended to 
the end of the Tun-huang text of the Ch'an Preface. Probably included in 

Tai-su ch'ou-ta wen-chi (see entry 27 below). 
6. Chung-hua ch'uan-hsin-ti ch 'an-men shih-tzu ch 'eng-hsi t 'u *:ij¥ ft ,L.,.ltt! 

~r9~fjf:t til (HTC I 10.433c-438c) , in one fascicle, written between 
830 and 833 in reply to P'ei Hsiu's questions about the teachings and 
lineal filiations of four of the major Ch'an traditions of the time. A critical
ly edited, annotated version of the Ch 'an Chart with a modern Japanese 
translation is contained in Kamata's Zengen shosenshii tojo. Based on a com
parison with the quotations from this text that appear in Chinul's Popchip 
pyorhaeng nok chOryo pyongip sagi, Ui Hakuju has pointed out that the HTC 
edition is missing some 288 characters. I7 Kamata has accordingly in
corporated the missing section into his edition. The text seems to have 
originally borne the title of P'ei Hsiu shih-i wen, as a 1241 copy with that 
title was recently discovered in Shinpuku-ji in Japan and has been pub
lished by Ishii Shuda in Zengaku kenkyii 60 (1981): 71-lO4 (see entry 9 
below). The Shinpuku-ji text contains the missing section quoted by Chi
nul as well as three other short essays by Tsung-mi (namely, his replies to 
Hsiao Mien, Wen Tsao, and Shih Shan-jen). These were all originally 
published together as part of a collection of short pieces Tsung-mi had 
written in response to questions from his lay and clerical followers that his 
disciples compiled shortly after his death under the title of Tao-su ch'ou-ta 
wen-chi (also referred to as Fa-chi; see entries 27 and 28 below). At some 
point the Ch 'an Chart came to circulate in a separate edition (pieh-hsing 
~IJ ; K. pyorhaeng) of the Fa-chi ~ (K. Popchip). As Jan Yun-hua has 
shown,I8 it was that edition that formed the basis of Chinul's Piipchip 
pyorhaeng nok chOryo pyongip sagi (Excerpts from the separately circulated 
record of the dharma collection [of Tsung-mi] with personal notes).J9 
Chinul's work omits the first part of Tsung-mi's text, which discusses 
the lineal filiations of the Northern, Ox-head, Hung-chou, and Ho-tse 
lineages, but otherwise includes the major portion of Tsung-mi's text. An 
authoritative translation of Chinul's Choryo has been done by Robert Bus
well in his The Korean Approach to Zen, pp. 262-374. 

17 ZenshUJhi kenkyu. 3:477-:'110. 

'"See his "Fa-chi and Chinul's Understanding of Tsung-mi.'" 

19Unaware of the meaning of Fa-chi pieh-hsing (K. Popchip pyiirhaeng), Korean commenta


tors have interpreted the reference to Tsun,g-mi's work included in Chinul's title to mean 
"Dharma Collection and Special Practice Record"-a reading thaI makes sense given that 
Tsung-mi's text not only gives a synopsis of the four Ch'an traditions but also evaluates them 
according to their approach to Ch'an practice. See Buswell's "The Identity of the Dharma 
Collection and Special Practice Record" included as an appendix to his The Korean Approach 10 Zen, 

pp.375-384. 
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7. Hua-yen ching hsing-yiian p'in shu ch'ao :ij¥.U!l!hMiJilft!Ji!lri.i'P (HTC 
7.387a-506b), in six fascicles, undated. Tsung-mi's subcommentary to 
Ch'eng-kuan's commentary to Prajna's translation of the Gar}!! havyiiha, 
Hua-yen chin,~ hsing-yuan p 'in shu (HTC 7 .236a-386b). As noted in chapter 6 
above, Tsung-mi's subcommentary only mentions, but does not discuss, 
the ten profundities that Ch'eng-kuan had su~jected to a detailed exposi
tion in his commentary. 

8. Hua-yen hsin-yaofa-men chu .~'L.'~i*r9i':t (HTC lO3.303c-304a), in 
one fascicle, undated. Tsung-mi's commentary to Ch'eng-kuan's brief 
essay on the essentials of mind written in 796 in response to the questions 
ofLi Sung (who later became Emperor Shun-tsung).2o 

9. P'ei Hsiu shih-i wen ~{;f:f&l':ilr,,9 (Zengaku kenkyii 60 [1981]: 71-104). 
Original title of work that has come to be known as Chung-hua ch 'uan-hsin-ti 
ch'an-men shih-tzu ch'eng-hsi t'u (Chart of the master-disciple succession of 
the Ch'an gate that transmits the mind ground in China) (see entry 6 
above). The Shinpuku-ji version of the text also includes Tsung-mi's re
plies to Hsiao Mien, Wen Tsao, and Shih Shan-jen. The title of that text 
also refers to three other works as appended that, however, are not in
cluded in the Shinpuku-ji text. The P'ei Hsiu shih-i wen and appended 
pieces were originally collected in Tao-su ch 'ou-ta wen-chi (see entry 27 
below). 

lO. Shen-ming Fu-li fa-shih wen $ tjq m: Hrfi r,,9 (contained in Yuan-tsung 
wen-lei, HTC 103.420b-420d). In this short piece Tsung-mi responds to a 
question that had been raised in a verse by Fu-li (late seventh century) 
about how what is false can originate from what is true. 21 The title of the 
Shinpuku-ji copy of the P'ei Hsiu shih-i wen refers to this work as appended, 

20 I.e., Ta Shun-Ifung hsin-yaofa-men contained in Ch'eng-kuan's biography in CTL 459b22
c22. 

" Fu-li's biography can be found in SKSC 812c3-813al. He was active during the reign of 
Empress Wu and collaborated in a number of major Buddhist projects carried out under her 
sponsorship. His Shih-men pitn-huo lun (T no. 2111, :'12.551 a-5:'19a), written in 681 , responds to 
a series of ten doubtful points about Buddhism that had been raised by Ch'iian Wu-erh's 
Shih-lien chi-i. Slightly dilferent versions of Fu-\i's verse, to which Tsung-mi responds, can be 
found in Yiian-Isung wen-lei (HTC I03.419d8-12) and Fo-Im I'ung-chi (T 49.2 1 3a2:'1-28)--see 
Kamata, Chugoku kegon, pp. :'126-531. Fu-li's verse reads: 

The true dharma nature is intrinsically pure~ 


how ('an false thoughts arise therefrom' 


'fwhat is false arises from what is t ruf', 


then how can what is false ever be made to cf'ase? 


What is without beginning must be without end, 


and what has an end must have a beginning. 


Being without a beginning and y<'( having an (~nd


long have I harbored confusion over this principle. 


] vow to open its seCfN, 


to resolve it and escape binh-and-dt'arh. 


http:Shun-tsung).2o
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although it is not included at the end of the texl. Oril!inallv collected in 
Tao-su ch 'ou-ta wen-chi (see entry 27 below). 

11. Shih Hsiao hsiang-kung chien-chieh "Ii ttl ~ ~ WI (appended to Tsung
mi's biography in Chinp,-te ch'uan-te lu, T SI.307a22-b2), probably written 
sometime between 828 and 83S. Tsung-mi's reply to a question by Hsiao 
Mien regarding a statement by Ho-tse Shen-hui having to do with the 
functioning of the eye of wisdom. Originally collected in 1ao-JU ch 'ou-ta 

wen-chi (see entry 27 below). 
12. Ta Shih Shan:jen shih-wen %r 'ltlU A t-n,1 (appended to Tsung-mi's 

biography in Ching-Ie ch 'uan-te lu, T SI. 703b2-c29; also included in Tsung
mi's biography in Chodan,t;-chiP, pp. 43-47), probably written sometime 
between 828 and 83S. Tsung-mi's reply to a set often questions submitted 
by Shih Shan-jen. Originally collected in 1ao-su ch'ou-ta wen-chi (sec 

27 below). 
13, Ta "Ven Shang-shu so-wen %r 1.I'HM HHfi (appended to Tsung-mi's 

biography in Ching-te ch'uan-te lu, TSI.307d29-308bI6), probably written 
sometime between 828 and 83S. Tsung-mi's reply to a question by Wen 
Tsao on what the numinous nature of an enlightened person depends on 
after he dies. Originally collected in Tao-su ch'ou-ta wen-chi (sec entry 27 

below). 
14. Yiian-chueh ching liieh-shu Ii.IIflf~~\1ijt ('1' no. 179S, 39.S23b-S78a; 

HTC IS.S7c-89c), in four fascicles, written in 823 or 824. Tsung-mi's 
abridged commentary to the &ripture ofPerJect Enlightenment. 

IS. Yuan-chueh ching lueh-shu ch'ao 1m l\'V:~~ijti'J; (HTC IS.90a-277b), in 
twelve fascicles, written in 823 or 824. Tsung-mi's subcommentary to his 
abridged commentary to the Scripture of Peifec! Enlightenment. 

16. Yuan-chueh ching tao-ch 'ang hsiu-cheng i Ii.II fH~ iiii ~~m (HTC 
128.36Ia-498c), in eighteen fascicles, probably written in 824. A Manual 
of Procedures for the Cultivation and Realization of Ritual Practice 
according to the Scripture ofPerfect Enlightenment. Listed as Yuan-chueh shu-Ii 
wen m; ~ Y:. in eighteen fascicles at the end of the Tun-huang text of 
the Ch'an Preface. This is a major work that has not yet received the schol

attention it deserves. I t is divided into three main parts: the first 
discusses the conditions for practice (fascicle I); the second, various 
methods of worship (li-ch'an) (fa!lcicles 2-16); and the third, the method of 
seated meditation (Iso-ch'an) (fascicles 17 and 18). In his Tendai sho shikan 
no kenkllii, Sekiguchi Shindai has shown that the discussions of meditation 
found in the first and last two fascicles of Tsung-mi's text consist almost 
entirely of excerpts from Chih-i's Hsiao chih-kuan (T no. 1915) reassembled 
in a different order. 22 Ikeda Rosan has further pointed out that Tsung

22See pp. 29-32 and 285-302, where Sekiguchi provides a chart collating corresponding 
sections of the Hsiao chih-kuan, Tsung-mi's Hsiu-cheng I, Chih-i's Ch'tlff.-menJao-[u, and TSC. 
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mi's discussion of preparatory practices found in the first two fascicles 
draws heavily from Chih-i's Fa-hua san-mei ch 'an-i (T no. 1941 ).23 Kamata 
Shigeo has summarized the content of the first two parts of this text (fasci
cles 1 16) and provided a chart collating the last part of this text discuss
ing the method of seated meditation with the corresponding sections of 
Chih-i's Hsiao chih-kuan in his Shiimitsu kvogaku no shisoshi-teki kenkyii.'24 
Various sections of this text seem to have also circulated as independent 
works (see entry 24- below) or been abridged as ritual guides (sec entry 30 . 
below). Carl Bielefeldt has discussed the inftuence of Tsung-mi's text on 
Tsung-tse's twelfth-century manual of seated meditation.:!" 

17. Yuan-chueh ('hing ta-shu Mlfl:m1)(~ (HTC 14.108a-203b), in twelve 
fascicles, written in 823. Tsung-mi's commentary to the Scripture Qf Perfect 
Enlightenment. 

18. Yiian-chueh ching ta-shu ch'ao [aJ1U?flkijt~ (HTC 14.204a-IS.41b), 
in twenty-six fascicles, written in 823 or 824. Tsung-mi's subcommentary 
to his commentary to the Scripture oJ Perfect Enlightenment. 

19. Yuanjen lun.IJj{ A,ilfiJ (1' no. 1886, 4S.707c-710c), in one fascicle, writ
ten between 828 and 83S. Although Tsung-mi's Inquiry inlo the Origin 0/ 
Man was originally included in the Tao-JU ch 'ou-ta wen-chi, it also circulated 
as an independent text and in that form came to be one of his best-known 
works. The two most valuable commentaries are those by Ching-yuan 

1011-1088), Hua:lIen _viianjen lun fa-wei lu (HTC 104.90a-107d), and 
Ylian-chueh (Yuan dynasty), Hua:lIen _yuanjen lun chieh (HTC 104.108a
143b). There are also a large number of commentaries available in 

Japanese, many of them dating from the Meiji period (1866-1912), when 
the text became especially popular. Some of the more useful of these are 
()tomo Tosu, Genninron shokai; Kimura Yoshiyuki, Genninron shinko; Yusugi 
Ryoei, Kanwa taisho genninro shi/'l..lIaku; and Kamata Shigeo, Genninron. There 
arc also six translations of Tsung-mi's text into Western languages: two 
in to German,26 one into French,27 and three into English. 28 

20, Yii-lan-p'en ching shu ~1Vli,~ (T no. 1792, 39.S05a-SI2c), in two 

23 Sec his "EngakukYo dojo shushiigi no reizanhu,"' especially the chart on pp. 398-- 399. 
24See pp. 499-608. 
2'See his "Ch'ang-Iu Tsang-tse's Tso-ch'an i and the 'Secret' of Zen Ylcditation." 
26 Hans Haas, "Tsungmi's ¥uen-.:;an-Iun, cine Abhandlung Liber den Ursprung de'S :\lens

chen aus dem Kanon des chinesischen Buddhismus"; and Heinrich Dumoulin, "Genninron: 
Tsung-mi's Traktat vom Ursprung des :\ienschcn." 

27Paul Masson-Ourscl, "Le ¥uanJen Loutn." 

2HThose by Nukariya Kaiten, included as an appendix to hi;, The Religion of the Samurai, pp. 
219-253; by Yoshito S. Hakcda, in The Buddhist Tradition in India, China. and Japan, ed. Wil
liam Theodore deBary, pp. 179-196; and by myself as part ofmv 19BI Harvard University 
doctoral dissertation, "Tsung-mi's Inqui~y into the Origin of .Han: A Study ofChinl?se Buddhist 
Hermeneutics," pp. 217-313. 
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fascicles, probably written sometime between 835 and 840. Tsung-mi's 

commentary to the Yu-lan-p'en sutra. 

No LONGER EXTANT WORKS 

21. Ch 'an-yuan chu-ch 'uan-chi iji!i! jljji. illH:£ it. Collected Writings on the 
Source of Ch'an. Tsung-mi's preface subtitles this work Ch'an-na li-hsing 
chu ch'iian-chi flThiimsFRrr ~ (Collected writings on the principle and 
practice of dhyana). He explains the title of this work in the beginning of 

his preface: 

The Collected Writings on the Source of Ch 'an records the prose and verse ex
pressing the truth of the fundamental source of the Ch'an gate as passed 
down by the various [Ch'an] houses. I have collected them together into a 
single "basket" (tsang; pi{aka) in order to pass them on to future generations. 
... "Ch'an" is an Indian term fully transliterated as ch 'an-na. In Chinese it 
is translated as "contemplative practice" (ssu-wei hsiu) or "silent reflection" 
(ching-Iii). Both are inclusive designations for prajiia and samadhi. "Source" 
refers to the intrinsically enlightened true nature of all sentient beings, 
Buddha-nature, or the mind ground. To awaken to it is called prajiia; to 
cultivate it is called samadhi. Prajiia and samadhi together are termed 
"Ch'an." Since this nature is the ultimate source ofCh'an, I have used "the 

Source ofCh'an" fin the titleV') 

Elsewhere in the Ch 'an Priface, Tsung-mi hints at the contents of his collec
tion. He says that he has assembled the various Ch'an teachings into ten 
houses: (1) the Kiangsi (i.e., Hung-chou) tradition, (2) the Ho-tse tradi
tion, (3) the Northern tradition of Shen-hsiu, (4) the Southern tradition of 
Chih-shen, (5) the Ox-head tradition, (6) the tradition ofShih-t'ou (700
790),30 (7) the Pao-t'ang tradition, (8) the tradition of Hsiian-shih, (9) the 
tradition of Seng-ch'ou (480-560)31 and GUQabhadra (394-429),32 and 

(10) the T'ien-t'ai tradition. 
There has been much speculation as to whether Tsung-mi ever com

piled this collection. Both P'ei Hsiu and Tsan-ning state that Tsung-mi 
collected the various Ch'an teachings into a separate pi~aka,33 and the 
work is accordingly often referred to as the Ch 'an-tsang iji!i!~. While Tsan
ning's reference may be no more than a repetition of P'ei Hsiu's, and 

'19T 48.399aI6-22; K 13; cf B 86-87. 
'10 A successor of Hsing-ssu (d. 740), who is alleged to have been a successor of the sixth 

patriarch; his standard biography can be found in SKSC 763c-764a. 
:\t See Jan Yim-hua's "Seng-eh'ou's Method of DhV{lna, 
12The Leng-ch'ieh shih-Izu chi considered Gu,:,abhadra the first eh'an patriarch (see T 

85.1283c-1284c). 
I:lSee both P'ci Hsiu's preface to the Ch 'an Preface ('1' 48.398b 10; K3; b 79) and his epitaph 

for Tsung-mi (50.8) as well as SKSC (742a7), 
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hence carries little independent weight as evidence, P'ei Hsiu's statement 
should be taken seriously given his close relationship with Tsung-mi. The 
most important piece of evidence for the existence ofTsung-mi's collection 
is the reference to it at the end of the Tun-huang text of the Ch 'an Preface as 
Chi ch'an-yuan chu-lun k'ai:yao jljji.~;iifllOO~ in 130 fascicles. Of course, 
the big question is: ifTsung-mi actually compiled such an important col
lection, what happened to it? Although it is impossible to answer such a 
question with any certitude, the most plausible hypothesis has been put 
forward by Jan Yiin-hua (and supported by Robert Buswell), who has 
suggested that major portions ofTsung-mi's collection were incorporated 
into Yen-shou's Tsung-ching lu (T no. 2016).:\4 Even though the discovery 
of Tsung-mi's collection would be of inestimable value for reconstructing 
the history of Tang-dynasty Ch'an, it would probably add little to what 
we already know about Tsung-mi's thought. 

22. Chu pien-tsung-lun tt ~* .Commentary to the Pien-tsung lun, Hsieh 
Lung-yun's (385-433) treatise in defense of Tao-sheng's (ca. 360-434) 
theory of sudden enlightenmentJ1 The only reference to this work occurs 
at the end of the Tun-huang text of the Ch 'an Preface. 

23. Hua-yen lun-kuan ,,¥~~~. A five-fascicle work that, as its name 
implies, tried to tie together the various threads running through the Hua
yen Siilra; composed at Feng-te ssu in 822.36 Also listed at the end of the 
Tun-huang text of the Ch 'an Priface. 

24. Ming tso-ch'an hsiu-cheng i-shih llJl1¥iJI'I!~~1l:~A. This work, listed at 
the end of the Tun-huang text of the Ch 'an Preface, is almost certainly the 
third and last section of Tsung-mi's Yuan-chueh ching hsiu-cheng i (fascicles 
17 and 18) circulated as an independent work. This section (entitled Tso
ch'an fa ~N~ ) discussed the procedures for seated meditation under 
eight headings. As Sekiguchi has shown, Tsung-mi's discussion of seated 
meditation consists in large part of a rearrangement of passages from 
Chih-i's Hsiao chih-kuan. 

25. Nieh-p'an ching shu ri!~~iIi. Both P'ei Hsiu and Tsan-ning mention 
that Tsung-mi wrote a commentary to the Nirviir;a Siitra.37 The Tun-huang 
text of the Ch'an Priface lists this work as Nieh-p'an kan,f!,-yao ri!~jlI~ in 
three fascicles. 

26. Ssu-fen LU shu P.9 7t fl!: iii. Commentary to the Dharmagupta Vinaya. 
Tsung-mi notes that while at Feng-te ssu (the center of the tradition of 

:14 Sec Jan's "Two Problems Concnning Tsung-mi's Compilation of Ch 'an-tsang" and the 
appendix to Buswell's The Korean Approach to 2m, Jan points out that S{'kiguchi was the first 
to suggest that Tsung-mi's compilation had bern absorbed into Yen-sholl's Tsang-ching In (p. 
46). 

""The Pien-tsung lun is collected in the Kuang hung-min.~ chi. T 52.224c-226c, 
ffiSee TSC 225dl-6; LSC I09bI5-c3. 
'''See epitaph (50, i-B) and SKSC 742a5-6. 

http:Siitra.37
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vinaya studies begun by Tao-hsiian) on Mount Chung-nan in 823 he com
piled a three-fascicle selection of key pasages from the vinaya texts and 
their commentaries to serve as a guide for practitioners.38 Both the Tun
huang text of the Ch 'an Preface and the Sung kao-seng chuan (742a8) list a 
Ssu-fin lii-tsang shu pq)1~Iiii&Ji1It in five fascicles and a Lii ch'ao hsiian-t'an 
~ i'P £. in two fascicles. 

27. Tao-su ch'ou-la wen-chi mill Collected Correspondence 
with Laity and Clergy. A ten-fascicle posthumous collection ofTsung-mi's 
correspondence with lay and clerical followers with a preface by P'ei 
Hsiu.39 Some of the short works for which Tsung-mi is best known (such 
as his Ch 'an Chart and Inquiry into the Origin ojMan) were originally written 
as responses to queries by different followers. Even though they were col
lected together by his disciples after his death, many of them later also 
circulated as independent works. The Tao-su ch 'ou-ta wen-chi originally con
tained, among other works whose titles are not even known, P'ei Hsiu shih-i 
wen (9), Shih Hsiao hsiang-kung chien-chieh (II), Ta Shih Shan:jen shih-wen 

, Ta Wen shang-shu so-weTI (13), Shen-ming Fu-li Ja-shih wen (10), Ta-mo 
ssu-hsing kuan ii~ p1j 1'T Ill., Wei-ching chiieh-ti sung it ~, and Yiianjen 
lun (19). Jan Yun-hua has discussed this work in a number of articles.40 

28. Tsa-shu chan-ta Ja-i chi ffHI1 ~ i£: Collection of Miscellaneous 
Correspondence on the Meaning of the Dharma. Although this title is 
listed as a separate twelve-fascicle work at the end of the Tun-huang text 
of the Ch 'an Preface right next to the Tao-su ch 'ou-ta wen-chi, it seems reason
able to assume that it was a different edition of the latter. Both were collec
tions of Tsung-mi's correspondence. In his preface to the Yiian:jen lun, 
Ching-yuan quotes what he cites as P'ei Hsiu's preface to Tsung-mi's 
Fa-chi (which he notes was often mistakenly placed as the preface to the 
Yuan:jen lun).41 Ching-yuan's reference to the Fa-chi is tantalizingly dose to 

the r'a-i chi in the title of this work. The problem, of course, as Jan Yiin
hua has pointed out,42 is that P'ei Hsiu's preface to the Fa-chi specifically 
states that Tsung-mi's correspondence was collected in ten fascicles, and 
this work is listed as comprising twelve fascicles. Nevertheless, one should 
not forget that many of Tsung-mi's works circulated under different 
and that various editions of the same work were often divided into a diffcr

lHSee TSC 225dIO-12; LSC 109c69'. 
19The preface is often misidcntiJied as P'ei Hsiu's preface to the Yiian-jen tlln, as it is in 

CTW 743.4b5b. Sec following entry. 
<l'See his "Tsung-mi chu Tao-su eh'ou-ta wen-chi te yen-chiu," "A Study of Ta-ch'eng cn'an

men]ao-lu," and "Fa-chi and Chi nul's Understanding ofTsung-mi." 
"Sec HTC 104d14-16; see also Jan Yun-hua's discussion of P'e' Hsill'S preface and 

Ching-yiian's comments in his "A Study of Ta-ch'eng cn'an-men.vao-[u," p. 541, and "fa-cni 

and Chinul's Understanding ofTsung-mi," pp. 162-163. 
42See "fa-chi," p. 163, wh ..re Jan seems to reject the possibility that the Tao-su cn'ou-ta 

wen-chi and Tsa-shu chan-tafa-; chi were dilferent versions of the same work. 
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ent number of fascicles. The two collections may well have contained 
slightly different compilations of basically the same works. Or the Tsa-shu 
chan-taJa-i chi may have been the same compilation as the Tao-su ch'ou-ta 
wen-chi with the addition of a few short works. 

29. Yuan-chueh ching tsuan-yao WU ~~. A two-fascicle compilation of 
essential passages from the commentaries to the Scripture of Perfect Enlight
enment by Wei-ch'iieh, Wu-shih, Chien-chih, and Tao-ch'iian done some
time during Tsung-mi's initial stay at Mount Chung-nan between 816 
and 819.43 

30. Yiian-chueh li-ch'an wen ~-I'~~X. Listed at the end of the Tun
huang text of the Ch 'an Preface as comprising four fascicles. This text is 
probably the same as that which Oich'on lists as the Li-ch'an lueh-pen 
~jjllll~:$: in four fascicles. 44 As such it was probably an abridgment of the 
second section of Tsung-mi's Yuan-chueh ching tao-ch'anlf, hsiu-cheng i (fasci
cles 2-16). 

31. Wei-shih sung shu Ptt ~~ Ji1It and ch 'ao $'). Tsung-mi notes that, while 
staying at the Hsing-fu ssu and Pao-shou ssu in Ch'ang-an during the win
ter of 819 and spring of 820, he drew from the Ch 'eng wei-shih lun (T no. 
1830) and K'uei-chi's commentary (T no. 1585) to compose his own com
mentary to the original thirty verses by Vasubandhu.-lC5 The Tun-huang 
text of the Gn'an Preface lists a Wei-shih sung shu in two fascicles and a 
subcommentary (ch'ao) in nine fascicles. 

4:lSee TSC 223al.1-17; LSC I07a') 10. 

H See Sinp'von chejong kyojan.fl. ch 'ongnok, T 5.1. I I 69c22 . 

4:'See TSC 225bI4-18d; LSC 109cll-14. 


http:kyojan.fl
http:fascicles.44
http:articles.40
http:practitioners.38
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An Lu-shan ~~lLl chen-ju pen-chiieh ~~Il*fl 
chen-k'ung kuan-fa 01~1l!.$ 

chai ;11 chen-ti !Jt ~ 
Ch'an ~. chi &. 
ch'an-chiao i-chih Jifl!~-j& ch'i (vital force, pneuma, material force) 
ch'an-ching i-chih Jifl!l\!l'.j& ~ 
ch'an-chuan chih-mo IjH.~~* ch'i (origination) ~ 

ch'ang 'iii Ch'i Hang ~l1i: 
Chang Chien-feng 'iK: M! t-t ch'i shang-fen pen-chiao i ltl: 'it *~~ 

ch'ang tzu-jan ',lj\: Fl ~ chi te cheng-wu P,lll~ ~m 

Chang Wei-chung 'INdl.'!', chia 1111 

Ch'ang-an :I!t~ Chia Tao 'B( ~ 


ch'ang-chih 'it ffi chia-ming 111115 

Chang-eh'iu Chien-ch 'iung tji. (:It ~ lj Chiang Chi ~1Pi 


ch'ang-chu-chiao 'M'g:~ chiang-shih p'o-ching chiao ~.lIiI:/if1i~~ 


ch'ang-sheng chih kuo 'if; 4. ~ JIiIJ chiao ti;: 

Ch'ang-tsung 'iili'fJ. chiao hsing pu-chu crh mich-shih 

Chan-jan i&~ ti;:f[:>Fj:i.] nTf~.lIiI: 


. che-ch'uan ~:li chiao-ch'an i-chih ~Jifl!-j& 


chen ili; chiao-che 51: ~ 

Ch'enCh'u-chang IIJI(~. chiao-tsung i-ti #:*--f!! 

chen-chih wei wu-nien fang chien chiao-wai pieh-ch'uan ~dtj. 53 11(!Iii 


(fUu11fU!\f; ~ JJ !l ch'i-chih chih hsing ~ 'I!t L i"! 
chen-fa ili;$ chich '!!if. 
cheng IE Chich ~ 
ch'eng lilt chieh-wu Mm 
Cheng Yen $ill ch'ien ~ 

Cheng Yu-ch'ing ~~~ chien hsiu cheng Ii~.lil 


cheng-chih ill :til Ch'ien Hui ~~ 


eh'eng-fa pen-chiao flil.i!' *~ chien-ch'i Q;f!l 

ch'eng-hsing flil.i1 chien-c.hiao san-sheng Ii ti;::=. ~ 


Ch'eng-kuan i11:11 Chien-chih ~;G 


ch'eng-li tun shuo flil..f!l!.mllll: chien-chun shih ~.~ 


cheng-sheng iF ~ chien-fen .II 'it 
ch'eng-te Jll(:~ chien-hsing Q i1 
cheng-tsung iF 'i~ chien-hsing ch'eng-fo !l i1l!)({i/lI 
Ch'eng-tu Iilt'll~ chien-hsiu Ii~ 

cheng-wu ill"i'.'l' Chien-nan nU ri'i 
\. chcng-wu chih chih Nflf ~ '@ chih (awareness) 1;0 

chen-hsin pen-!'i ili;.t, *It!: chih (wisdom) '@ 
chen-ju 0\\ 1m chih chih i-tzu chung-miao chih m~n 
chen-ju fa-chich ili; ~rl $ W ffiz~'+~/t'J>zr~ 
chen-j u i-hsin !Jt tm ~ ol2 chih chih i-tzu chung-miao chih yuan 
chen-ju i-yen ili; ~Il{/( 8 1:1] ~ -'f: lff<\/t'J> Z'l! 
chcn-ju Ii-yen l§;~. i3 ch'ih rIli chih ff: ~ fA 
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chih~chih tEl: t~ chuan-fan ch'eng-sheng chi tun-wu yeh 

chih~chih jen~hsin iff mA.c.., ~ JL blt l!f Ill] ij{tfr tt!. 
chih~ch'ii ¥AJR chuang chu jff.JiS 
Chih~chii ssu ~,~ 'i'f ch'uan-shou fJ!i; j'jf 
chih-chiieh 'm~ chu-chi ~ l'I 
Chih-hsiang ssu f..lfl~ Ch'u-chi ~~ 

chih~hsien hsin-hsing Iii Ilil{}f't chu-chi rna-chiao ~l'I*,* 
chih-hsien hsin-hsing tsung [f! ij,L.'Ii';j;: chu-chi lun-chiao ~IIIHrtik 
Chih-hsiian 'mp.: ch'u-chiao mik 
Chih~hui ~_ chiieh "lit 
Chih~i '/iI'l\'!!. chiieh hsing ~Ii 

Chih-ju 'W 1m chiieh hsin-yao "lIt,c; ':It' 

chih-mo pu-chiieh tsi.* /j'''lIt Chiieh-chiu 1/tfx: 

(~hih-p'an ;~,~ Ch'u~nan ~ r¥J 

Chih-shen W,ll\; chung (late) ~ 


Chih-sheng ~ 1t chung (loyalty) J~, 


chih-shih I~if; chung-chiao ~'* 


chih-wang ¥A~ ch'ung-ch'ung wu-chin 'Ii: ttl !Wi ~ 


Chih-yen Wli chung-yu ..p ft 

chi-ming-tzu ~ I' 4"i "f chii-tsu chich j\ ~ IlX 

ching (discriminating) m 

ching (purity) I'Ji fa i! 

ching (sutra) f,'i1 fa-chich it '# 

ch'ing (lCelings) tlIl· fa-chich yiian~ch'j W'If. ~i!: 


ching-chieh 1l!: 'If. fa -chih r! ¥A 

ng-chung Shen-hui I'Ji ~ Jjj11l WI Fa-ch'in ?!ix 

Ching-chung ssu 1'Ji.:I# ;'f fa-erh i'li;~ 

Ching-chung tsung 1'Ji:l#* Fa~hsiang Ii; ttl 
ch'ing-liang m/ij\ la-hsiang-chiao it,fg $'{ 
Ching-tsung ~* fa-hsin g ,L-

Ch'ing-yiian Hsing-ssu WI*rr }i!,t fa -hsing it Ii 

chin-kang-chieh ill: !ill] '# fa-hsing chen-ju hai it Ii Cr'! 1m ~ 


chin-shih iffi ± fa-i i:t .ff: 

Chinul ?:j.lilJlj fa-k'ung it~ 


eh'i~shih-chien im til:: If., fan (ordinary) JL 

Ch'i-sung ~~ fan (ovcrturn) ml 

Ch'iu Shih-liang flL ±N fan-fu J'l *: 

chiu-ching chiieh ~ji"llt fang~pien 15 (!Ii 

chiu-ching-Iun ':Jl; j[ Joo fang~pien-shcng 1) {if! -* 

ch'i-yeh .~~ fang-teng 15~.y, 


Chou *1 fan-nao (]I t&\ 

chou-picn han~j ung kuan Iii:! ~ 1il; '# ltill Fa-shen i!.l)t; 

chu {1 fa~shen it~ 


ch'u ch'eng-fo shih :fl)It(MlMj Fa~shun it !lOCi 


Chu Hsi :fH! Fa-tsang it il 

ch'u yin ehieh-wu fJJ ~Mtfr Fa-yen $~ 


eh'iian I'i fei shih so ncng shih -Jr ~oii: IiJTfiI'j;ilX 

Ch'iian 'l'c-yii 1'i~!Jll fei tien-tao fa -JnIIHi1J f! 

ch'iian t'ung fo-kuo ~ In] foil; * fen )1 

ch'iian-chiao l'iik fen-ch'i yu~shen ;t ~~ m1 

chuan-fan ch'eng-sheng chi chien yeh feng-hsiang i'fiI.,fg 


~JLblt~J:!n JIM tt!. len-pich 'It ~IJ 

GLOSSARY 

fen-pieh chih shih ;t )iIJ Z,f;l!( hsing-ch'i (materiall()rm) M ¥ 

Feng~te ssu ~~ '# 
 Hsing-ch'i p'in tttllMl 

fo-hsing f~ Ii hsing~erh-hsia M rmf 

Fo- t'0-10-10 fiillllE ~ lif 
 hsing-erh-shang M tID 1:: 

fo-yen foil; ~ Hsing-fu ssu JJI! mlii;'f 

fu-hsin mieh-wang f);.,L.,iI\X ~ Hsing-fu yiian JJI!~iilr;~ 


hsing-ming tt'Grr 

hai-in san-mei ifll f4J:.1lt: . hsi-nien ,\il,~ 


hai-in ting i!lI (fJ!:E hsin-nien ch'ing-hsing Fn it tM tt 

Han K'ang~po ~lH!UA hsin-shm ,L., Ij;tjl 

Han Yii ~lf;Jtlt hsin-t'i ,L.,fIt 

haochia ~* hsin-tzu-tsai IL' nff 

hcng 1fi hsiu wu-hsing ~ li fT 

Ho-tsc Shcn~hui :{tj I1t1 ~1jl fl1 hsiu~wu 4f,~ 


Ho-tse tsung m~~ hsiu-hsin ,fj, 'id~L' 

hsi ~ hsi-wang hsiu~hsin tsung ,\?, ,'5 ~ {.'* 

hsia~men "f Hsii Tzu-jung ~ rM'l! 

hsiang ru Hsiian-kuei :f:li 

hsiang~chi #jlllJ Hsiian-tsang A ~ 

hsiang-fen .ffl5t Hsiian-tsung (r. 712-756) 1:* 

hsiang-hsii IDf.'If Hsiian~tsung (r. !l46-!l59) 'iJ: '7fi 

hsiang-ju -ffiJ-. Hsiian·ya ::t:~ 


hsiang-tsung ttl '* Hsii-fa j'fl$ 

Hsiang-yang iI~JI; 
 tuan-k'ung 1~/7!R!i'7 
hsiao :¥: hsiin-hsi .if!; 1: 
Hsiao Mien Jl'fle hsii-wu !IlI.!!lt 
hsiao-sheng IJ '-* hsii~wu ta~tao !Ill. ~ ),: ill 
hsiao-shcng-chiao Ij' ~ f~ hsiian-hsiiehA !;t 
Hsi-ch'ung 0l'le hu it 
Hsieh Ling-yiin J!WilHI Hu An-kuo b1l1C~ 
Hsieh Shang~ts'ai (Liang-tso) Hu Chi-sui M*r;,li 

1M 1: ~(N fii Hu Hung MJi 
hsieh yin !fll1?Sl Hu Shih (1136-1173) iillJ!f 
hsien !!II hua-Iachiao it$fi.: 
hsien i-chen chiieh-hsing JItj-- U:t 'l: tt hua-fa ssu-chiao It it [II:j fI<: 
hsien-hsing-chiao !!II¥tik hua-i chiao it fi fI<: 
hsien-Iiang l'iI :iii: hua-i ssu-chiao it QE [II:j ik 
hsien-shih M7f; hua-i tun-chiao itfil!lfJ.fI<: 
hsien-shih chen-hsin chi hsing chiao huai ,IJ 

IljJ~ (!~;,cJ:!n Ii ~k Hua-yen 1{f~ 
Hsien-tsung il!i'* Huang-po Hsi-yiin JIi.!!i!1:1f, iI 
hsin (mind) L' Hui-ch'ang r; M 
hsin (trustworthiness) 18 Hui-chung ~1~~ 
hsin chen-ju ,L.' ~ an Hui-chiieh ssu ttJi1/t'i'f 
hsin chen-ju men ,c,,(ftlmr'J Hui-kuan ~ltill 
hsin sheng-mieh ,L,1'. iI\X H ui-kuang ~.'K: 
hsin sheng-mieh men -L"f:. iI\X f'l Hui-neng ~fjI§ 
hsin-fa 'L,it hui-san kuci-i fif::':~ 
hsing ft pen-mo ti1IiifI** 
hsing man kung yiian rr lWi.l;;(1 lID Hui-yiian (c. 673-743) ~?B 
hsing tsai tso-yung Ii :(E {t ffl Hui-yiian (334-417) ~iS!: 
hsing-ch'i (nature origination) litll Hui-yiin fl:J~ 

http:itfil!lfJ.fI
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hun-ch'i 9l! ~ Ju-i ~n


Hung-chou tsung ilHI; '* ju-lai-tsang III I *il 

H ung-jen ilL.!,d. ju-Iai-tsang yuan-ch'i ~fl *~ i8: it!: 

hun-tun i!Ii i'i1! ~1\i!I! 


huo !~ ju-shih k'ung ~11.~ 
ju-shih pu-k'ung tm1f+Q 

i (righteousness) .ill; 
i (idea, intent) ,i!; k'ai-fa tm~ 

i fa-chich hsin - f1;; W- .C" k'ai-yiian 1m i8: 
i fei hsin ching-chich gF~F'c',j:~ W- kan wu ~!fu 

i shen Ii hsing itR %1L rr kan·lu chih pien ttiiz!i! 
I tz'u wen cheng chih yu i-sheng chi kan-t'ung ~ idi 

tun-chiao san-sheng ch'a-pieh KaoTzu ~r 

U ~t :t~1:oft-* li ijj~=::* f!£~IJ ken-pcn wu-ming '* ~ 1!!Ii IlJl 
i wu hsiu hsing itR'I;'Hj fr ken-shen tIi!% 
i-chen fa-chich ~ f1;; W KingWu Jll:; E 
i-chen-ling-hsing ("HI t't Kuan Fu iI-:!c 
i-ch'i --.~ kuan-hsing Ill. rr 
i-chich ~M kuan-t'an '11PI 
i-eh'ieh hsin-shih chih hsiang ku-chinch'ang-jan i'i'!';-'M"1& 

-!}J ·C".lllI!zID Kuei Teng fiii~ 

ichijo oyobi tonkyo to sanjo to no kubetsu ga K'uei-chi ~i!.li 

aru - ~ to' J: {1 if!il ~ C -=. * C 0) ~ kuei-feng 1=: '* 
jjlUi J) ;;, Kuei-fcng Tsung-mi :t: '* *1!f 

to oyobi tonkyo-sanjo no sabetsu kuei-shen *IliJfl 
.~ C.&. {1if!il~_~O)~jjIJ Kuei-yang i~f!lJ 

I-chou Shih ~1 rlHi kung (impartial) ~ 

i-fen 7t kung (common) Jl: 
i-hsin .- .C" k'ung Q 
i-hsin-ch'uan-hsin lJ ,C,. fi¥ L· K'ung Ying·ta :j'L~ji 

I-hsueh yuan ;f!t*i!lt kung-an :2: ~ 
i-ling-hsin -- iii .C" k'ung-chi-chih ~;Ji{ 1:0 
i-nien hsiang-ying -;:l;.m lI! kung-chiao :It ~ 
i-sheng -* kung-ching m~ 

i-sheng yUan-chiao chi tun-chiao fa-men k'ung luan i chung-sheng '~~,@;!if,i,t:, 

'*Ifil~liijj~$I" kung-te .!:IJtt\ 
i-shih (one time) ---1f.J k'ung-tsung Q,* 
i-shih (ceremony, style) fit A kuo * 
I-tsung ~,* Kuo-chou *fl; 
i-yang-chiao j!!J 1lil ~ kuo-shih ~ mli 

.JanCh'iu fIlf:Jf Lao-an ~'i( 


jan-ching yUan-ch'i chih hsiang Ie ~ 

Ii (principle, absolute, truth) JIll.'
!4Hfl**it!:zf1l 

jen t: (propriety) i'll 
Jen Kuan ffil 1.iAo :$JIl 
jen-hsin A,C" Ii ch'an Ill« 
jen-t'ien-chiao A X ~I;: Li chi-fu *s m
jen-t'ien yin-kuo chiao A X fig *~ Ii fa -chieh JIll $ 'If
jissen-teki :~U~tf;j Li Feng-chi :$it;.!i 
Jufa-chiehp'in Aft;'lf-Rn Li Hsun :$ilIll 
ju-hsiieh 1m f4! Li Lin-IiI :$ *t: m 
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1.i Shih-min *tlta; mi-mi ~t'1!f 
Li Tung-hsiian :$ jlfl 1:. min-chueh wu-chi IIU@:1!\!i~ 
Li Tzu-liang :$ 9 R min-chiieh wu-chi tsung ilU@:1!\!i~* 
Ii wang-nicn illtt 'ik ~ ming (luminous reflectivity) aA 
liang it ming (name) 11 
liao J ming-ching aJl j\ll1 
liao-i JR rno ;;f;' 
liao-Iiao tzu-chih wu-nien JT!31:o1!!li~ mo-fa *$ 
li-chih ;fiIJ ~ rno-i ;f;'jf'it 
li-kuo illttil!\\ Mount Chung-nan ~ r¥i III 
Lin-chi ~~ Mount Wu-t'ai fi~llj 

ling 1i! mo-wang (not forgetting) ~,'2
ling-chih 1£ 1:0 mo-wang (bcing without delusion) ~'ik 
ling-chih pu-mei 111:0 'I' ~ Mu-tsung f:'l\* 
Ling-feng 1£ '* 
ling-hsing 11110 nai tSll nai fu 7j it J'J 51: 
ling-ming 'iI ~ Nan-chao Iff M~ 
Ii-nien illtt ;'it Nan-tsung rtJ* 
lin-fan ~JI Nan-yin r\i I=P 
lin-!' eng f* Wi Nan-yiieh Huai-hai ftilitl:lfHII 
li-pu shih-lang 1I$#fJ:i~ nei-chiao '~Ik 
li-shihjung-t'ung wu-ai JIll *~ jt!i 1!!Ii!ili nei-k'u rii /if! 
Ii-shih wu-ai JIll*:1!\!i!ili neng-chicn ilEQ 
Ii-shih wu-ai kuan JIll if.:1!\!i!ili Ill. neng-ch'iian Ilti~ 
Liu Ch'iu ~1]!l!L neng-sheng llti't=, 
Liu P'i j11J~ ni i! 
Liu Ts'ung ~iJJtl/!!, Nien-ch'ang ~"; 'ill 
1.iu TSlIng-yiian ~D* Jt nien-ch'i ~~.!i 
Liu Yii-hsi ~IJ (1t, ~ nien-fo ~ 1'* 
liu-hsiang /'.it! ning-jan &.t~ 
liu-ts'u-hsiang /,D.it! Lt liJ'i*Niu-t'ou tsung 
Lo-hou-t'an-chien fflH'~~fl! 


La-yang $flM Pai-chang Huai-hain:t~ Ifij 

lun JiiIi Pai-ma ssu D,~ ~ 


p'an-chiao 11J ~ 
man-yeh i~ 1i: Pao Ching g@i\I,l, 
Ma-tsu Tao-i ,~itill Pao-shou ssu /!t :;If 
mt,i lu hsiich-shuang chih pei Pao-t'ang tsung t*f;!l'* 

):Ht:..t;: 1li z:W P'ei Hsiu ~f;j;: 

Meng Chiao ~ *11 pen :;$; 
Meng Chien ,&i fl'i'j pen-chiieh~ .Ii 
mi it pen-jan chih hsing :;$; 1& Z 11 
miao-yu !& tl pen-yu chen hsin ~ li Irt .C,. 
mi-chcn it ~1 pen-yiian :;$;lJlf,: 
mich ill!( piao-eh ' iian $f. ifF. 
mich-shih ill!( riFN pieh :ill] 
mi-hsien 1!f!lll pieh-chiao ~IJ Ik 
mi-i 1!f ,It pien !!!!' 
mi-i i-hsing shllo-hsiang chiao picn-chi tao-chien ting-hsiang chih wu *' ,\'titRi1;,lli;.ttI1k iIlii .it tfl] R.iE.m z!fu 
mi-i p'o-hsiang hsien-hsing chiao pien-sheng chih kuo ~ If. ,~ilil 

1!f ,\E::lilIi f1lilt'l:* pi-liang Jt:li 
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AJl 
poehu-i r'10£ 

Po I {A~ 


p'o-hsiang-chiao IiI1i W*

Po-Ii i!f flj 

pu tsa I uan 1~ W' iIIl 

P'u-anrr1i: 

pu-chueh 'l'W 

f'~ 

1~R~~ 

1fll1M 
1~ 

1~ J 
1~ II x:'t: 

pu-pien 1~~ 


pu-picn-i 1~~~ 


pu-ting ;,-; At 

pu-ting ch'u-huo 1~ 'It' fJJ i:lt 


san-chiao i-chih ~·ft 


san-hsi-hsiang t:lllW 

san-kuan #.l! 

san-Iuan hsin shih k'ung chung-sheng 


lIY.~lL'·~'9! ~ If. 
san-sheng =:: * 
san-sheng chien-chiao ~*i';Hz 
san-sheng pieh-chiao ~5.lIJfI{ 
san-sheng tun-chiao :~4!til.z 
san-sheng t'ung-chiao *jJfif/l:.
san-ts'ai :t 
san-tsang ~ 
s(' t!:, 
se-chich t!:,w 
Seng-chao ff'lll 
seng-t'ung ff'l f;It 
se-tzu-tsai t!:, El :{E 
sha-chieh I'}; 'II
shan-chih-shih ~ til dill: 
shang-fen I-: 'It 
shang-ken chu-tsu fan-nao fan-fu 

r. ttL~ n!:JI'i ta1 JL A 
shang-men 1: r, 
shan-yu 1i. 
she liIl 
she-Ii l'\' flj 
She-Iun tsung liIlJlfll?f~ 

shen (body) .lit 
shen 
Shen-chao 
Shen-eh'ing ,FIll m 
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sheng (life force) ,+. 

sheng (sage) ~ 


sheng (vehicle) * 

sheng-mieh teng fa pu-kuan chen-ju 


1: iIi£ ~ riA; IMd IJ1 Qll 
Sheng-shou ssu ~~'i'f 

Sheng-shou tsung .llR ~* 
sheng-wen lit 11Il 
Shen-hsiu ,plf! jfj 
Shen-hui rnlj! i1 
shen-ts'e chun ,f,1tl'!fl'W 
shih (phenomenon) t; 
shih (true, ultimate, full) 'i'i' 
shih (early) tm 
shih (reveal) 11' 

shih (to be the case, hit the mark) ~ 

shih fa-chich $1£ W 
Shih Shan-jen '£ III A 
shih-chiao it€l~, 

shih-chueh it€l'f. 
shih-fei :!J!: 11' 
shih-hsiang $=:f!l 
shih-hsuan 1- t; 
shih-i rn-;g 
shih-shih wu-ai Jt;: $= ~i( 
Shinpuku-ji ~ mill 'i'f 
shiyo (sublation; aufheben) lI:. m 
shou-fa -l11$ 
shou-pao ~* 
Shu Ch'i ~~ 

shu-chiao 
 ?:I\~ 
shui hsiang 7J'(:f!l 
shun IIIll 
shun-ni ch'i-michjan-ching yin-yuan 

JII&~t!;iIi£~wlz;J~ 
Shun-tsung 111ft '* 
shuo ,{Q 
shu-Cu l:illjI 
shu-t'u Cung-kuei ~ IjI m!lili 
so-ch'iian ffriB: 
SO-WCl fiJi ~1l 
ssu-tuan tJB,f,fij 
su-fu ~gl;! 

sui-chi chien shuo Iil1l II iif1i.& 
Sui-chou ~ 1li 
sui-i Iil1l ,tf, 
sui-yuan 1il1l~ 

sui-yuan ying-yung 1il1l~!iifJll 
sui-yuan-i 1il1l~!ft 
sun chih yu sun mZ x. m 
su-ti ffi-Mli 

ta seng-Iu kfi~ 


Cai-chi :t~ 


t'ai-ch'u :t:'fJ] 

t'ai-i t:. $,I;, 

T'ai-kung t:. ~ 


t'ai-shih t:.!Ih 

t'ai-sut: ~ 


-t:.';f< 
Tai-yuan ssut: liR:'f 
Tan-ching .~ 

t'ang-t'i '&ll!'UHllt 
Tan-i 
T'an-ti itMli 
Tao m 
tao fa tzu~jan ill: $ n~ 
Tan-an ill:'i<: 
tao-ch 'ang ill Jtl 
Tao-ch'uan m'* 
tao-hsin ili ,c., 

Tao-hsuan ill:]!: 

Tao-sheng ill 't 

Tao-yuan mI)ilJ 


ta-sheng );: * 

ta-te *~ 

ta-tsai chen-chich );: ~ o:i: W 

Ta-tsai ch'ien-yiian, Wan-wu tzu-shih 


*~~7t, /'li;~~!Ih 
Ta-yun ssu *~ ¥f 
Te-ch'unssu ~Mi¥f 

Te-tsung ~,* 
t'i ll!'1 
t'ien :R 
Tien Fen mt5} 
t'ien-Ii ~J!I! 

t'ien-ming :R liP 
t'ien-ming chih hsing k6P' Z fi: 
T'ien-t'ai :R tl' 
tien-tao M~j 
t'i-hsiang ll!'1:f!l 

ll!'111 
Ti-Iun tsung .It!! ~?f~ 
ti-ping .It!! ilf 
ti-wei .It!!,* 
T'i-wei tIi!~1!l 
t'i-yung ll!'1Jll 
Tou .!JI! 

tsao-yeh 

r,t!!lZzt:. A 
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ts'c-yin 1I\Ijl!! 

tso-ch'an 

tso-yung (1' ffl 
~'" 
Tsu-hsiu il~ 
Ts'ui Ning ~* 
tsung '* 
tsung wei i-chen wu-ai fa-chich 

~Pft~!1t~iiiitW 
tsung-chi '* ~ 
tsung-chiao i-chih '* ~ .3;{( 
tsung-kai wan-yu ~,i!i:,!Il!; fl 
Tsung-mi *If 
Tu Hung-chien U~i'f,Ij 

Tuan-fu !i;iij ill 
tuan-huo mieh-ku chiao Ii i$ iIi£ 3:,fk 
tun iIill: 
tun hsin chieh iIill: fg m 
tun-chiao iIill:,fk 
tun-chiao san-sheng iIill: ik --' ~ 
t'ung (common) iili 
t'ung (identical) Iii] 
t'ung wei i-chen fa-chich *f(Pft· o:i: it 'If. 
t'ung-chiao ril] ,fk 
t'ung-kuei Iii] ~ 
t'ung-kuei yu chih li'i] fWtnl'tl 
t'ung-kuei-chiao 11'l] ~t'< 
tun-shuo iIill:ii1l: 
tun-wu iIill:m 
tun-wu chiao-Ii iIill:'l\§ ik fill 
tun-wu chien-hsiu iIill:'l',!i i!FJi~ 
Tu-shun ftilifl 
tu-t'ou ~~Jj 

tu-t'ou wu-ming 1IlllJt ~~ 
tz'u ching chi tun chi yuan erh chiao she 

lit rtl! J!P iIill: :& IiI.=- ,fk Wi 
tz'u tan shih jan-ching yuan-ch'i chih yen 

lit {El.,'J!: ~ w ~ t!; Z 11!l 
Tzu-chou $01'1 
Tz'u-en ~,~, 

tzu-hsing pen-yung El fi:;$: Jll 
tzu-jan El ~ 
tzu-t'i Elll!'1 

wai-chiao 7j. # 

wan-chih iifj~ 


wan-fa tzu-shih fJf, it fi tm 

wang (false, delusion) 'iii: 

wang (forget) :2;, 

WangCh'ung :E1i:: 

Wang Pi ::£<la~ 


Wang P'i -E f£ 
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Wang Shu-wen :E;J;'l. 3t 
wang-eh'iian C ~'f: 
wang-nien ~~ 

wang-nien pen wu ~~ ;$: ~ 
wan-ning jjf{,~ 

wei (level) {j7: 
wei (precarious) ftt 
wei (subtle) i!!t 
WeiChii-mou :fj!:~>t 

wei i chen-ju Iljt- (i'Un 
Wei Kao flt-!.Il 
Wei Shou flt~ 

Wei Tan .&tft 
Wei-ch'iieh fll'r/& 
Wei-chung fflU.!.\ 
Wei-shan Ling-yu i!lIIJlIfii 
Wen Ta-ya i\\'Lk'll 

Wen Tsao i\\'a~ 


Wen-ch'ao3tiI'H 

wen-tieh 3t~l 

Wen-tsung 3t7¥, 
wen-tzu )( 'f: 

wo ft 

wo-chih 'Ix fA 
wo-k'ung l!<"i! 
Wu (empress) litrri 
WuCh'ii-mou 
WuCh'ung-yin ,~ifl:JM. 
wu i-ch'jeh ching-chieh chih hsiang 

~·W~WZ,j:§ 
wu fang-pien 1i1J fl!! 

wu so-nien ~ JilT:it 

Wu Yiian-heng lit JC~ 


wu-chia li'i/! 

Wu-chu ~tt 


Wu-hsiang ~ffi 


wu-i 1i. Iv. 

wu-ming :!wi IlJ3 

Wu-ming ~~ 


wu-ming chih hsiang 1W; a)j Z. ffi 

wu-ming yeh 1I\!i IlJ3 * 
wu-nien 1I\!i~ 

wu-se-chieh 1I\!i f3 W 
wu-shih Ii. Mi 
Wu-shih fWiIf 
wu-shih ken-pen ~ /lfj m;$: 
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wu-shih pa-chiao li~ J\ ~ 


Wu-tsung lit7¥, 

wu-wei ~~ 


wu-wo 1I\!ilx 

wu-yin 1W;1l;l 


Yang Hu ::'FJIl.5 

Yang I Wr~ 


Yang Kuei-fei tll;-\!Ut'. 

Yang Kuo-chung Wi!li1Q,,!,, 

Yang Shih Wrlli'f 

yang-hsing paocshen itt ft f¥ % 

yeh * 

yeh-hsi-ku it 'It rtf 

yen ~ 


Yen Hui iii. I"l 

Yen Li ~i,; 


yen-shuo IDl: 

yen-shuo chih chi yin yen ch'ien yen 


~IDl:z.&I2;j§Jfi:~ 
@\ 

yin-hsin Ql,c.., 
yin-mi I\'!~ 
yin-yeh I't~ 
yin-yuan 1l;llW: 

yu tzu t'i 1fEHft 

yuan rm 

Yuan Chen 5Gi\: 

yuan-eh'i JC ~ 


yuan-chiao rm ~ 


yuan-ching rm ~ 


yuan-chueh rm Jl 

yuan-chueh miao-hsin 00 Jl tJ>-L., 

yuan-miao Il'II tJ> 

Y uan-shao rm *B 

yuan-tun shih-chiao rm ifiJi 1( fJi: 

yuan-tun-chiao 1m ifiJi ~ 


yu-chieh W: !f!. 

yu-chuang fll AA: 

yu-Ian-p'en :;fu: ill ft. 

yu-Iu aft Sf 

Yun-chu ssu ~ 15 ~ 


yung m 

Yung-mu ssu Jk~~ 


Yun-men ~r~ 


yun-tung ~iIJ 
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