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As a Ch’an historian and later exponent of Shen-hui’s teaching line,
Kuei-feng Tsung-mi (780-841) upheld Shen-hui’s claim that the South-
ern line of Ch’an founded by Hui-neng was the authentic line of Ch’an
transmission. According to his account contained in the Ch’an Chart:!

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 distinguish
it [from the Northern line of Shen-hsiu}.2

After the priest Hui-neng died, the gradual teaching of the Nerthern
line was greatly practiced and thus became an obstacle to the widespread
transmission of the sudden teaching. . . . In the beginning of the T’ien-
Pzo era [742-756] Ho-tse [Shen-hui] entered Loyang and, as soon as he
proclaimed this teaching, made it known that the descendents of Shen-
hsiu were collaterai and that their teaching was gradual. Since the two
lines were being practiced side by side, people of the time wanted to distin-
guish between them; the use of the names “Northern” and “Southern”
thus came about.?

T’f“ng‘mi goes on to report that in 796 an imperial commission deter-
Mined that the Southern line of Ch’an represented the orthodox trans-
SmSSi_On and established Shen-hui as the seventh patriarch, placing an
'Nscription to that effect in the Shen-lung temple.*
. sung-mi followed Shen-hui in criticizing the Northern line for its
€ emphasis on a graduated meditative regimen to the neglect of sud-
tel::: ef‘lightenment altogether.® Yet, while he maintained that Shen-hui’s
as Ing was “sudden,’ he held that it contained a gradual component
well. In fact, he described Shen-hui’s teaching in regard to practice
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and enlightenment as advocating the necessity of a sudden €Xperience
of enlightenment to be followed by a gradual process of cultivation, j,
which the practitioner’s initial insight into his true nature is systemag;.
cally deepened until it becomes integrated into every aspect of his life.
In this chapter I examine the context, content, and doctrinal basis of
Tsung-mi’s theory of sudden enlightenment followed by gradual culg.
vation.

1. Tsung-mi’s Explication of “Sudden” and “Gradual”

Shen-hui’s attack on the Northern line of Ch’an issued in a period of
intense and often bitter sectarian rivalry among the proponents of the
different Ch’an lineages. In Tsung-mi’s day the words “sudden” (tun)
and “gradual” (chien) had become shibboleths of contending factions,
whose mutual antagonism he described in martial imagery.® Not only
were Ch’an Buddhists divided against themselves, but, according to
Tsung-mi, the Chinese Buddhist world as a whole was split between
those who identified themselves with the scholastic traditions—such as
Hua-yen and T’ien-t’ai—and those who identified themselves with the
practice-oriented tradition of Ch’an.

Tsung-mi was gravely distressed by the rivalry that divided Chinese
Buddhists into contending camps, describing it as a situation in which
Buddhist teachings had become a disease that often impaired the
progress of the very people they purported to help.” He perceived the
primary split as lying beiween the scholastic traditions of Buddhist
learning (chiao) and the more practice-oriented tradition of Ch’an,
which emphasized the necessity of the actualization of enlightenment in
this very life. It was in an'effort to resolve this division that Tsung-mi
wrote his Ch’an Preface, a work whose overall intent was to unify chiao
and ch’an (chiao-ch’an i-chih). As someone who had a foot in both camps
—Dbeing traditionally reckoned as the fifth patriarch in both the Hua-
yen tradition and the Ho-tse line.of Southern Ch’an—he was eminently
qualified to undertake such a task.

Tsung-mi viewed the seemingly irreconcilable opposition between
subitism and gradualism as one of the major issues dividing Buddl}lsts
whose primary focus lay in the study and interpretation of the teachings
(chiao) from those whose primary focus lay in the personal realization ©
those teachings in practice (ch’an), as well as pitting followers of the var”
ious Ch’an lineages against one another. As he makes clear at the 0‘)‘"
set, this is one of the main issues that he seeks to address in the Ch'an
Preface. ,

Although, as a successor in the Ho-tse line of Southern Ch’ar,
Tsung-mi must be regarded as a partisan on the issue, his ecumenic
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apprOaCh stands in sharp contrast to the polemical style of Shen-hui. He
cites the famous Parab!e of the blind men and the elf:phant to .character-
jze the situation in which 'the proponents of the.varlous positions argue
with one another, suggesting that the problem is really one of perspec-
tive.® He contends that “sudden” (tun) and “‘gradual’ (chien) are com-

Jementary rather than mutually exclusive terms. After making the fur-
ther point that the terms have a broad range of meaning that varies
according to context, he goes on to enumerate a number of different
contexts in which they are used.® Tsung-mi’s standpoint in explicating
the different meanings of tun and chien is broad and inclusive, seeking to
establish a larger context in which the various and seemingly contradic-
tory positions in regard to the meaning of these terms can be validated
as integral parts of a manifold whole—in which the trunk, tail, leg, side,
and so forth are all seen as belonging to the same elephant. In doing so,
he maintains that no one position has an exclusive claim to the truth,
but that it is only when all of them are taken together that we can arrive
at a true understanding of something as complex as the nature of reli-
gious experience. Any one position taken up to the exclusion of the
others is, &y that very fact, invalid. When that position is understood
within a context that includes the others, however, it will be seen to offer
its own unique perspective, wherein lies its own particular validity.!®

Tsung-mi remarks that he has encountered many Buddhists who use
the terms ‘“sudden” and “gradual” in a thoroughly uncritical and
indiscriminate way,!! and his analysis is based on the assumption that
much of the emotional intensity that enveloped the controversy could be
dispelled by clarifying the different meanings that the terms have in dif-
{ferent contexts. Then it would be seen that the various sides in the con-
troversy are, in fact, talking about different things.

Tsung-mi says that we should first differentiate between how these
terms are used in doctrinal discussions of the Buddha’s teaching and
how they are used in discussions of the practice and realization of the
Buddha’s teaching as it is carried out by Buddhists.!? Tsung-mi is here
making the point that to claim that the Avatamsaka-sitra, for example,
Tepresents the “sudden teaching” (tun-chizo) is to use the word “sud-
den” in a way quite different from saying that Shen-hui’s teaching
€mphasized the experience of “sudden enlightenment” (fun-wz).

In contrast to his predecessors in the Hua-yen tradition—Chih-yen,

a-tsang, and Ch’eng-kuan—Tsung-mi does not establish the sudden
t'”fchlng as a separate category in his system of doctrinal classification
g’ ;;'f-‘hiao). 13 Rt?.ther, like the eighth-‘cen?ury reviver of thfe T’ien-t’ai
the tltlon, Chan-jan (711-782), he maintains that in a doctn:mal context

€rms “sudden” and “gradual” refer to methods by which the Bud-

2 taught, not to separate teachings.'* He says that the term “sudden



teaching” refers to the fact that “whenever [the Buddha] encountereq a
person of superior capacity and insight, he would directly reveal
true dharma to him,” enabling him to become suddenly awakened (tun-
wu) to the fact that his true nature (chen-hsing) is wholly identical wig,
that of all Buddhas. “Sudden” thus refers to the method by which the
Buddha directly revealed the truth to persons of the highest spiritya]
aptitude. Tsung-mi identifies the sudden teaching with the teaching of
those siitras that expound the tathagatagarbha doctrine, such as the
Avatamsaka, Yiian-chiich (Perfect Enlightenment), Sirarigama, Ghanavyitha,
Srimala, and Tathagatagarbha. He adds that this teaching is identical with
the highest form of Ch’an teaching—that of the Ho-tse line founded by
Shen-hui.!®

The gradual teachings, on the other hand, refer to those teachings
that the Buddha addressed to persons of average or inferior capacity,
The term “gradual” thus refers to the method by which the Buddha
made skillful use of expedient means to lead these people through a
graduated series of teachings, beginning with the most elementary and’
culminating in the most profound. s

Tsung-mi goes on to point out that within the context of Buddhist
practice the terms ‘“‘sudden’ and ‘“gradual” are used in a variety of
ways. He then enumerates five different ways in which these terms are
used in regard to practice and enlightenment.!”

1. GRADUAL CULTIVATION FOLLOWED BY SUDDEN EN-
LIGHTENMENT (chien-hsiu tun-wu). Tsung-mi illustrates this po-
sition by recourse to two analogies: (1) it is like chopping down a
tree: one gradually cuts away at it until it suddenly falls; (2) it is
like traveling to a distant city: one gradually approaches it with
each step until one day one suddenly arrives. As the analogies
make clear, “gradual cultivation” refers to the process by which one
moves towards the ultimate goal of enlightenment, while ‘“‘sudden
enlightenment” refers to the moment of experience in which that goal
is realized.

2. SUDDEN CULTIVATION FOLLOWED BY GRADUAL EN-
LIGHTENMENT (tun-hsiu chien-wu). The analogy that Tsung-m!
uses to illustrate this position is that of someone learning ar chery.
He says that “sudden” refers to the act of aiming directly at the
bull’s eye (which he says is used as a metaphor for resolving to
attain supreme enlightenment) while “gradual” refers to the pro”
cess by which one’s aim gradually becomes perfected until one ¢22
hit the bull’s eye consistently without missing. Tsung-mi f““}f_ef
explains that “sudden’ here has to do with the intentionality (y4#

. . . - jtorl-
hsin) of one’s practice, not with the sudden perfection of merito
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ous practices. In this context, tun could be better rendered as
«direct” or “immediate.”” The use of the word tun in this case cor-
responds to its use within the system of T’ien-t’ai meditation,
where it was classically defined by Kuan-ting in his preface to the
Mo-ko chik-kuan (The Great Calming and Contemplation): *“The
sudden-perfect [calming and contemplation] from the very begin-
ning takes ultimate reality as its object.”*® ‘

3. GRADUAL CULTIVATION AND GRADUAL ENLIGHTEN-
MENT (chien-hsiu chien-wu). Here Tsung-mi uses the analogy of
climbing a nine-story tower: with each story that one mounts one’s
gaze extends further. This position emphasizes the fact that not
only is the process that leads to enlightenment graduated, but
enlightenment itself is also subject to gradation.

Tsung-mi points out that in the first three cases the term “enlighten-
ment”’ refers to the enlightenment of complete realization (cheng-wu), in
contradistinction to the enlightenment of initial insight (ckieh-wu). He
explains these terms in his subcommentary to the Scripture of Perfect
Enlightenment (Yiian-chiich ching ta-shu ch’ac): ‘“Because one first has an
initial experience of enlightenment (¢ck’u yin chieh-wu), one engages in
religious practice based on that experience (i wu hsiu hsing), and, as soon
as one’s practice is completed and one’s task perfected (hsing man kung
yian), one realizes the fulfilment of enlightenment (ch: te cheng-wu).”’1?
Tsung-mi’s explanation of these qualitatively different kinds of enlight-
enment presupposes a three-staged model of the path: (1) initial insight
(chich-wu), (2) gradual cultivation (chéen-ksiu), and (3) final enlighten-
ment (cheng-wu).
4. SUDDEN ENLIGHTENMENT FOLLOWED BY GRADUAL
CULTIVATION (tun-wu chien-hsiu). This is the position -that

- Tsung-mi identifies with Shen-hui, and it will be treated in detail
below. Here ‘““enlightenment” refers to initial experience of insight
(chieh-wu).

3.SUDDEN ENLIGHTENMENT AND SUDDEN CULTIVA-
TION (tun-wu tun-hsiu). This position applies only to those of the
highest capacity and aspiration whose initial insight (chich-wu) is so
Penetrating and profound as to at once be equal to fully realized
enlightenment (cheng-wu), thus making any further cultivation
unnecessary.?® Tsung-mi points out, however, that this is only pos-
sible because such persons have already engaged in a long process
of spiritual cultivation in past lives—hence there is a gradual com-
Ponent in this position as well. Tsung-mi says that in this case
Obstructions are “suddenly” cut off just as myriad strands of silk
are “suddenly”’ severed when cutting a piece of silk cloth?! and that
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virtuous practices are ‘“‘suddenly” perfected just as myriad strandsg
of silk are *“‘suddenly” dyed with color when a piece of silk cloth i
submerged in dye. He then quotes Shen-hui twice: “When ope
sees the essence that is without thoughts, one will not follow the
arising of things.” “If, in a single moment of thought, one becomeg
one with one’s-intrinsic nature, then the practice of the eighty thoy-
sand perfections will all simultaneously come into effect.”’22

Tsung-mi’s analysis is useful for providing a conceptual framework
for making sense out of the confusion that has often marked discussions
of the sudden-gradual controversy; it does so by distinguishing the vari-
ety of ways in which the terms “sudden” and *“gradual” can be applied
to cultivation and enlightenment, making it clear that fun and chien have
entirely different meanings when used in different contexts. In the first
three cases—all examples of cheng-wu-—‘‘enlightenment’ can refer to
both the process of its actualization as well as the experience in which it is
finally consummated. In the first case, that of gradual cultivation fol-
lowed by sudden enlightenment, “enlightenment” clearly refers to the
final goal that is suddenly attained only after the consummation of a
long process of cultivation. However, in the second and third cases—
sudden cultivation followed by gradual enlightenment, and gradual cul-
tivation and gradual enlightenment—‘“‘enlightenment” refers to the
process by which enlightenment is consummated and accordingly corre-
sponds to what Tsung-mi refers to as “gradual cultivation” in the first
case. The meaning of “cultivation” also varies with context. Whereas
in the first and third cases it refers to the process of the actualization of
enlightenment, in the second it refers to the intentionality informing
that process.

Moreover, as Tsung-mi points out, the enlightenment in question in
the first three cases is what he calls cheng-wu, the enlightenment of com-
plete realization. This term is contrasted with chieh-wu, the enlighten-
ment of initial insight, the kind of enlightenment that is instanced in the
fourth and fifth cases, those of sudden enlightenment followed by grad-
ual cultivation and sudden enlightenment and sudden cultivation.
Whereas chieh-wu is always a sudden experience of insight, cheng-wu can
be either gradual or sudden depending on whether it is regarded from
the standpoint of the process of the actualization of final enlightenment
or the actual experience of that enlightenment. In the cases in wl}ICh
cheng-wu is regarded as gradual, it is synonymous with gradual cultiva®
tion (chien-hsiu). Tsung-mi’s distinction between these two types of
enlightenment posits three stages in the course of religious practice: (1)
initial awakening, (2) gradual cultivation, and (3) fully realized enlight-
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enment. In the fifth case, that of sudden enlightenment and sudden cul-
tivation, the first and third stage are collapsed together, obviating the
necessity of stage two as a discrete stage of practice.

Although he makes no reference to classical Buddhist divisions of the
path, the distinctions Tsung-mi introduces correspond (in structure if
not in content) to the traditional threefold division of the path into dar-
{ana-, bhavana-, and aSaiksa-marga. For all his emphasis on the impor-
tance of the experience of sudden enlightenment, T'sung-mi here articu-
lates a position that has more in common with that of Kamala$ila than
with that of Mo-ho-yen, that is, with the gradualist rather than the sub-
itist camp in the Tibetan controversy.

It is also worth noting that Tsung-mi does not mention a stage of
prepatory practice (prayoga-marga) prior to the initial insight (chieh-twu).
Although he does not discuss his reasons, it is clear that he felt that such
practices were not necessary for the experience of sudden enlightenment
to occur—which, of course, is not to say that he advocated that they
should therefore be discarded. There were ample examples in Ch’an lit-
erature of persons who had been suddenly enlightened without first
having erigaged in prepatory practices, the most notable being that of
Hui-neng, the archetype for Ch’an religious experience, at least within
the Southern line. Tsung-mi cautioned to add, however, that such cases
were only possible because such people had cultivated good roots in past
lives. _

More important, the fact that Tsung-mi does not mention prepatory
practices in his analysis of the stages of the path emphasizes the radical
transformation that he believes takes place upon the experience of sud-
den enlightenment. For Tsung-mi it is only after such an experience
that true Buddhist practice can begin. There is thus a fundamental dif-
ference between practices engaged in prior to this experience and those
engaged in after it. And it is based on the transformative power of the
initial insight of chiekh-wu and the qualitative difference that it effects in
one’s practice that Tsung-mi criticizes the practice followed in the
Northern line of Ch’an as inauthentic.

Finally, although Tsung-mi is careful to distinguish between the uses
of the term fun in its scholastic and practical contexts, there is still a con-

-hection between the two usages that needs to be brought out. That is,
the sudden teaching for Tsung-mi is the teaching that does not rely
Upon any expedients but directly reveals the true nature, which is the
content of the Buddha’s enlightenment as well as that into which the
Buddhist practitioner has insight when he experiences chich-wu. The
sudden teaching is thus the teaching that enables one to experience sud-
den enlightenment.2?
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2. 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 fac
according to him, the experience of sudden enlightenment is the indis:
pensable foundation upon which such practice has to be carried out. Ay
he says in the Ch’an Preface, “1f one engages in spiritual cultivation with.
out having first experienced enlightenment, then it is not authentic
practice.”?* In other words, it is the experience of sudden enlightenment
(i.e., chieh-wu) that authenticates Buddhist practice. But this experience
is identified by Tsung-mi as being only the first stage in a ten-stage pro-
cess culminating in the attainment of Buddhahood.

Tsung-mi uses three analogies in the Ck’an Chart to illustrate what he
means by “sudden enlightenment followed by gradual cultivation”” The
first, adapted from the Awakening of Faith,?® is that even though the wind
that has stirred the originally tranquil surface of the ocean into move-
ment ceases suddenly, the motion of its waves only subsides gradually.2¢
The second is that even though the sun appears suddenly, the morning
frost only melts gradually.?” The last, which Tsung-mi borrows from
Shen-hui,?? is that even though an infant possesses all of its imbs and
faculties intact the. moment it is born, it only learns to master their use
gradually.?? 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 Avatamsaka-sitra.>°

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 (fan) into an enlightened person (sheng) is gradual.**
Sudden enlightenment means that although [beings] have been deluded
from [time] without beginning, recogniziag 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 (kalyanamitra) who
explains to them the meaning of the absolute and conditioned [aspects of

. suchness], the nature and it§ phenomenal appearance, the essence and its
functioning . . . , then they at once realize that [their own] marvelous
knowing and seeing is the true mind, that the mind—which is from the
beginning empty and tranquil, boundless and formless—is the dharma-
kiya, that the nonduality of body and mind is the true self, and that they
are no different from all Buddhas by even a hair.3?

Thus, for Tsung-mi, sudden enlightenment is the experience n
which one sees that one’s true nature is, and always has been, wholly
identical with that of all Buddhas. The paradigm for this experience 15,
of course, the Buddha’s own enlightenment. The passage that Tsung
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mi cites in both the Ch’an Preface and the Inquiry into the Origin of Man
(Yiian-jen {un) as canonical authority for his description of the highest
teaching of the Buddha comes from the Avatamsaka and was especially
valued in the Ch’an tradition,®* as it was believed to contain the first
words uttered by the Buddha after his enlightenment:

O 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 account
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 unob-
structed wisdom will then be manifest before them. . . . At that time the
Tathagata with his unobstructed pure eye of wisdom universally beheld all
sentient beings throughout the universe 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 them-
selves the seeing of the broad and vast wisdom of the Tathigata within
themselves, and so to be no different from the Buddhas. 4

The significance of this passage for Tsung-mi lay in the fact that it
establishes that the content of the Buddha’s enlightenment consisted in
his realization that all sentient beings already fully possess the enlight-
ened wisdom of the Buddha within themselves and are therefore funda-
mentally identical with all Buddhas. Sentient beings’ enlightenment
thus lies in their awakening of this intrinsic Buddha-wisdom within
themselves.

Although the Buddha’s enlightenment is the paradigm for sentient
beings’ experience of enlightenment, it must also be pointed out that
what Tsung-mi means by sudden enlightenment differs significantly
from the enlightenment experienced by the Buddha, which all Buddhist
traditions have characterized as supreme, perfect enlightenment (anutta-
rasamyaksambodhi). As we have noted, “sudden enlightenment” in the
context of Tsung-mi’s theory of sudden enlightenment followed by
gradual cultivation refers to chieh-wu, initial awakening, only the first
stage in Tsung-mi’s ten-stage process of spiritual cultivation. The Bud-
dha’s enlightenment, on the other hand, corresponds to cheng-wu, the
final culmination of enlightenment.

For Tsung-mi the necessity of commencing a process of gradual culti-
Vation following the initial experience of enlightenment (chich-wu) is

ased on the sheer tenacity of the karmic residue of past actions, the
Yasand or hsiin-hsi which have thoroughly permeated the alayavijniana or
8tore-consciousness over the course of innumerable lifetimes. Thus,
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although the initial experience of enlightenment is sudden, one mugt

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 haye

become ingrained in our mentality. As Tsung-mi says in the C,,

Chart:

Even though one suddenly realizes that the dharmakaya, the true mind, is
wholly identical with Buddha, still, since for numerous kalpas one hag
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 a¢
once, one must cultivate oneself on the basis of [this experience of] enlight-
enment. When one has reduced it and further reduced it until there is
nothing left to reduce, then it is called attaining Buddhahood.35

Even though the practitioner has gained an insight into his own trye
nature, realizing his identity with all Buddhas, he is still not fully liber-
ated, for he has yet to root out the seeds of his misperception of himself
as a separate and self-existing entity. Although he has seen that this view
is illusory, his behavior and entire mode of being in the world are still
predicated on this false view of the self, to which he has become habi-
tuated by a long process of conditioning. It is therefore necessary to
embark upon a program of gradual cultivation that will eliminate the
seeds of this misconception so that his original insight into his-true
nature can be fully and freely manifested in his every action. Gradual
cultivation is thus the process by which one’s initial insight is integrated
" into one’s personality.

3. The Doctrinal Basis of Tsung-mi’s Theory

Doctrinally, Tsung-mi’s explanation of sudden enlightenment is based
on the tathagatagarbha whereas his explanation of gradual cultivation is
based on the alayavijiana. Although these two cardinal Mahayana doc-
trines seem to have originated independently and their relationship can
be described as being diametrical, they were nevertheless combined
together into a unified doctrinal framework in the Awakening of Faith, the
text that forms the basis for Tsung-mi’s theory of sudden enlightenment
followed by gradual cultivation. In order to understand why this text
was of such importance for Tsung-mi, we must first consider these tw0
different conceptions of the mind separately.36

As is generally acknowledged by modern Buddhologists, the tathaga®
tagarbha doctrine can ultimately be traced back to the early pre
Mahayina teaching of an innately pure luminous mind (prabhasva™
citta) which is only adventitiously covered over by defilements (dgani¥”
kaklesa).3” The term tathagatagarbha means both the embryo and the
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omb of the Tathagata—the first sense of the term emphasizing the
w rentiality for Buddhahood, which exists embryonically within all sen-
tent beings, while the second emphasizes 'the fact that the pure dharma-
kiya lies hidden within the defiled condition. The implication of this
doctrine as it was elaborated in tathagatagarbha texts such as the Zatha-
gala: arbha and Srimala scriptures and the Ratnagotravibhaga is that enlight-
enment is the natural and true state of the mind. The basis for enlight-
enment thus exists within the mind of all sentient beings. This means
that enlightenment does not represent an overcoming of, or triumph
over, the mind so much as a realization of its own inherent potential.

Whereas the tathdgatagarbha doctrine provides an answer to the
question of how enlightenment is possible, it does so by side-stepping
the equally vexing problem of the origin of ignorance. That is, if the
fundamental nature of the mind is intrinsically pure (i.e., enlightened),
how, or from where, do the impurities that obscure it (i.e., ignorance)
arise? If they arise from the mind itself, how can the nature of the mind
be considered intrinsically pure? If, on the other hand, they arise from
somewhere outside the mind, then how can the mind be considered the
fundamental ground of both samsira and nirvana? Moreover, if we
posit a separate origin for ignorance (or the impurities), that would lead
to the untoward consequence of a dualism in which enlightenment and
ignorance function together as ontological principles in the soteriologi-
cal drama of samsara and nirvana.

The particular weakness of tathagatagarbha thought—its shunting of
the problem of the origin of ignorance—is systematically dealt with in
the Yogacara analysis of the mind and mental processes. Here the alaya-
vijiiana is posited as the repository or seedbed out of which impurities
arise, and the impure seeds from which they originate are said to exist
innately within the alayavijfiana-ab acterno. Futhermore, the impurities
that are manifested from out of the alayavijfiana in turn condition the
a.‘la)’a‘Vijﬁﬁna, forming new seeds from which further impurities are
generated. Thus, according to the Yogacara analysis, the alayavijiiana
1s the source and support of all impure dharmas. Whence, then, do pure
dharmas, those which have the power to reverse the self-perpetuating
Process of conditioning by which impure dharmas are produced, arise?

_According to the Mahdyinasamgraha (She ta-sheng lun), one of the prin-
pal texts regarded as authoritative for the Yogacara tradition, the
Supramundane pure mind is born from seeds sown by the correct hear-
'ng of the dharma.3® In other words, the process by which the mind
cocon_les purified has its inception outside the mind. The mind does not
t Ntain t!le seeds of its own transformation; these, rather, are extrinsic
° 1t. Eplrghtenmcnt is thus characterized as a revolution of the support

U“an-i, drayaparavrtti): the nature of the mind must undergo a funda-
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mental and radical transformation before enlightenment can take place,
and the mind of one who has undergone such a transformation can pq
longer be spoken of as the alayavijiiana—it must. be referred to as
the amalavijiana (a-mo-lo-shik) or ‘‘undefiled consciousness” instead,
Hence, although the Yogacara tradition can be seen as giving a success.
ful and cogent account of the origin of ignorance in its doctrine of the
alayavijfidna and the process of mental conditioning (vasana), it does so
by making the basis of enlightenment extraneous to the mind, thyg
implying that enlightenment is fortuitous.

The fact that the tathigatagarbha and ilayavijiiana doctrines can be
seen as complementing one another in such a way that each compen-
sates for the shortcoming of the other made some kind of synthesis of the
two inevitable, as seems to have happened for the first time with the
Larikavatara-sitra. This synthesis was carried further, and pursued more
systematically, in the Awakening of Faith. This work, whose provenance is
still controversial, seems to have been composed in China sometime
during the third quarter of the sixth century. It defines the tathagata-
garbha as the absolute mind of suchness (chen-ju i-hsin), which it ana-
lyzes as having two aspects: the absolute (pa-pien), which it refers to as
the “mind as suchness” (hsin chen-ju), and the conditioned (sui-yiian),
which it refers to as the “mind that is subject to birth-and-death” (hsin
sheng-miek). The first aspect corresponds to the tathagatagarbha. as it
truly is—that is, the dharmakaya—while the second aspect corresponds
to the tathagatagarbha as the dharmakaya covered over by defilements.
Moreover, the conditioned aspect of the tathagatagarbha, the mind that
is subject to birth-and-death, is identified with the alayavijhiana, which
is defined as the “interfusion of that which is not subject to birth-and-
death with that which is subject to birth-and-death in such a way that
they are neither one nor different”’3® Because the alayavijiiana is de-
fined as the point where these two aspects of the mind interact, it thus
functions as the dynamic factor in the equation of mind by containing
within itself the potential for both enlightenment (chiich) and non-
enlightenment (pu-chiich).

4. Tsung-mi’s Analysis of Mind

As graphically illustrated in the diagram that occurs at the end of the
Ch’an Preface, both the process of delusion and that of enlightenment are
based on the dynamic ambivalence of the alayavijfiana, which contains
both an enlightened and an unenlightened aspect. Tsung-mi, further-
more, breaks down both of these processes into ten symmetrical stages,

which can best be represented by reproducing the relevant portion of his
diagram.
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‘The ten stages in the genesis and development of delusion answer the
question of how sentient beings come to assume a human form. Bagsj,
his theory on the Awakening of Faith, Tsung-mi gives an account of hoy,
this process begins in his Inquiry into the Origin of Man:

At first there is only the one true numinous nature ( i—chm—ling-hsing)’
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 covered over, it is called the tathagatagarbha, and the phe-
nomenal 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 aje
subject to birth-and-death in such a way that they are neither one nor Hif-
ferent is referred to as the alayavijiiana. This consciousness has the two
modes of enlightenment and unenlightenment.*°

The aetiology of delusion, as it is schematically laid out in the Ch’an
Preface,*' can be outlined as follows:

1. INTRINSIC ENLIGHTENMENT (pen-chiiek). This is the onto-
logical ground from which the process evolves. The Awakening of
Faith defines intrinsic enlightenment as follows: “ ‘Enlightenment’
‘means that the essence of the mind is free from thoughts. The char-
acteristic of being free from thoughts is like the realm of empty.
space that pervades everywhere. As the single characteristi¢ of the
dharmadhatu, it is the undifferentiated dharmakaya of the Tat‘nz_‘w
gata. Since it is based on the dharmakaya, when it is spoken of it is
referred to as ‘intrinsic enlightenment.” 42 Tsung-mi compares
intrinsic enlightenment to a wealthy and respected man,, upright
and wise, living in his own home.

2. UNENLIGHTENMENT (pu-chiieh). This refers to the unenlight-
ened aspect of the alayavijiana. Tsung-mi compares it to t‘hc
wealthy and respected man falling asleep and forgetting who he 1s.
The metaphor of delusion as a state of being asleep is naturally
suggested by the term for enlightenment, chiich, 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, accord-
ingly, are its “branches” (mo).

3. ARISING OF THOUGHT (nien-ch’i)). This is the first subtle
movement of thought, which initiates the process of phenomen
evolution by giving rise to the bifurcation of consciousness 1nt0
subject and object. It corresponds to the first of the three subtle



Sudden Enlightenment Followed by Gradual Cultivation 293

7.

8.

10.

henomenal appearances (san khsi-ksiang) enumerated in the Awak-
ening of Faith, that of activity ((yeh) or, more fully, the activity of
ignorance (wu-ming yeh).** Tsung-mi compares it to the dreams that
naturally arise in the mind of the sleeping man.

_ARISING OF THE PERCEIVING SUBJECT (ckien-ch’t). 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 dreaming consciousness.

_.MANIFESTATION OF PERCEIVED OBJECTS’ (ching-ch’i).

This refers to the manifestation of the body of the senses and the
receptacle world. It corresponds to the third subtle phenomenal
appearance of the Awakening of Faith, that of objects of perception
(ching-chiai).** Tsung-mi compares 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.

.ATTACHMENT TO THINGS (fa-chik). This corrsponds to the

first and second of the six coarse phenomenal appearances (liu ts’u-
hsiang) enumerated in the Awakening of Faith, those of discrimina-
tion (chih) and continuation (kstang-hsi).*¢ Tsung-mi compares this
stage to the man clinging to the things that he sees in his dream as
real.

ATTACHMENT TO SELF (wo-chih). This corresponds to the
third and fourth coarse phenomenal appearances in the Awakening
of Faith, that of attachment (chkih-ch’i)*’ and symbolic representa-
tion (chi-ming-tzu).*® Tsung-mi compares it to the man identifying
himself with the person in the dream.

DEFILEMENTS (fan-nas). This refers to the three poisons of
greed, anger, and folly. Tsung-mi compares it to the man hanker-
ing after those things in the dream that accord with his feelings and
forming an aversion to those things in the dream that go against his
feelings.

-.GENERATING KARMA (#sao-pek). This corresponds to the fifth

coarse phenomenal appearance in the Awakening of Faith, that of
giving rise to karma (¢ch’i-yeh).*® The dreaming man commits vari-
ous good and bad deeds on the basis of his likes and dislikes.
EXPERIENCING THE CONSEQUENCES (shou-pas). This cor-
responds to the sixth coarse phenomenal appearance in the Awaken-
ing of Faith, that of the suffering connected with karma (yek-hsi-
ku).3° The dreaming man thus experiences various good and bad
consequences.

. The ten stages in the process of phenomenal evolution function in the
ame way as the classical twelve-linked chain of conditioned origination
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(pratityasamutpada). According to Asvaghosa’s account of the Buddha’s
enlightenment in the Buddhacarita, for example, it was by understanding '
the chain of conditions upon which the whole mass of suffering atten-
dant upon the cycle of birth-and-death depended that the Buddha wag
thereby able to reverse the process by successively eliminating each
stage.’! The ten stages of phenomenal evolution that Tsung-mi eny-
merates in the Ch’an Preface likewise serve as a map for liberation.
Accordingly, each stage in the process of enlightenment counteracts
(fan) the corresponding stage in the process of delusion.

1. SUDDEN ENLIGHTENMENT (tun-wu). In this stage one meets
a good friend (kalyapamitra) whose guidance enables him to gain an
insight into the intrinsically enlightened true nature of the mind.
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 enlightenment. 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 desti-
nies.

3. CULTIVATING THE FIVE PRACTICES (hstu wu-hsing). In this
stage one cultivates giving (dana), morality (sila), patience (ksantz),
striving (virya), and meditative insight (Samatha-vipasyana). These
are the five practices enumerated in the Awakening of Faith,>* ac-
cording to which the fifth and sixth perfections (paramita)—those of
dhyana and prajfia—in the standard scheme of six perfections have
been collapsed into one, that of meditative insight. The fifth prac-
tice, however, consists of two elements, corresponding to dhyana
and prajiia, which are subsequently treated separately in the Awa-
kening of Faith.%® This stage counteracts the ninth stage in the pro-
cess of delusion, that of generating karma.

4. SPIRITUAL DEVELOPMENT (k’ai-fa). This stage entails the
development of the compassion, wisdom, and vows previous!y
generated in the second stage and counteracts the eighth stage It
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 coun”
teracts the ninth stage in the process of delusion, that of attachment
to self.

6. EM%TINESS OF THINGS (fa-k’ung). In this stage one realizes
that all things are devoid of a self-nature. This stage counteracts
the sixth stage in the process of delusion, that of attachment to things-
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7. MASTERY OF FORM (se-izu-tsai). Having realized that the
objects of perception are nothing but manifestations of one’s own
mind, one gains mastery over them in this stage. This stage coun-
teracts the fifth stage in the process of delusion, that of the manifes-
tation of perceived objects.

8. MASTERY OF MIND (hsin-tzu-tsai). In this stage one gains mas-
tery over the perceiving subject. This stage counteracts the fourth
stage in the process of delusion, that of the arising of the perceiving
subject.

9. FREEDOM FROM THOUGHT (li-nien). In this stage one be-
comes fully aware of the ultimate origin of deluded thoughts and
sees that the true nature of the mind is eternal. This is the stage of
ultimate awakening (chiu-ching chieh) described in the Awakening of
Faith’* and counteracts the third stage in the process of delusion,
that of the arising of though!s.

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 ulti-
mately no distinction between the various stages in the process of
the realization of enlightenment, all of which were from the very
beginning undifferentiated and identical with intrinsic enlightenment,
which is one and indivisible.

When this process of the realization of enlightenment is completed
and one has attained Buddhahood, it is seen that the genesis and
unfolding of delusion and the realization of enlightenment are not two
separate, parallel, linear processes moving in opposite directions.
Rather, one realizes that the two form a continuum. The final stage in
the process 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 repre-
sented by zero degrees and attainment of Buddhahood, by three hundred
sixty degrees. The circularity of the process is symbolized by the circles
that correspond to each stage, the relative degree of enlightenment and
delusion of which is represented by the relative degree of white and
black, suggesting that the phases of delusion and enlightenment evolve
and change like the waxing and waning of the moon. The points
Detween zero and one hundred eighty degrees—that is, the nine stages
In the process of the unfolding of delusion beginning with unenlightenment
and ending with experiencing the consequences—all involve a movement
away from enlightenment, what Tsung-mi refers to as the process of
onforming 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
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good karma generated in previous existences, finally comes to the turn-
ing point in the process, located at one hundred eighty degrees, when
one meets a good friend whose guidance enables one to gain a sudden
insight into one’s true nature. This is what Tsung-mi refers to as sudden
m[ightenment,(i.c, 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 (ns, pratiloma)—and begins one’s return back
to one’s original eglightened nature. The eight stages in the process of
the realization of enlightenment—that is, those beginning with resolving
10 attain enlightenment and ending with fyeedom from thoughts—describe the
rocess of gradual cultivation (or what the Awakening of Faith refers to as
shih-chiieh). With the fftaigzrhent of Buddhahood (j.e., F‘dzeng-.wil), one returns
to the ultimate point of origin, beg_inning'and end are one, the circle is
completed, and the process is brought to its natural 'co'_iiclusiop. Tsung-
mi’s diagram can thus be rearranged in the form of a circle.
“Moreover, when one has attained Buddhahood, one realizes that all
the stages in the process are equally nothing but a manifestation of the
absolute mind (z-Asin), whose fundamental nature is eternally pure and
enlightened and can never be tainted by the defilements that appear to
obscure it. The defilements are accidental, being only the result of sen-
tient beings’ delusion. But the true nature of reality is unaffected by the
failure of sentient beings 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 realizes that intrinsic
enlightenment is more than a stage in the process of delusion and enlight-
enment, it is also the fundamental ground upon which the entire pro-
cess is based. The pen in the term pen-chiich thus indicates that intrinsic
enlightenment is not only ontologically prior to the other phases of the pro-
cess, which are only epiphenomena (mo or ksiang), but that it is also the
ontological ground (pen or Asing) 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 illustrated by
making use of Tsung-mi’s adaptation of the famous metaphor of water
and waves from the Awakening of Faith. The originally tranquil surface of
the water in which all things are reflected clearly (intrinsic enlightenment)

Comes stirred up by the action of the wind of ignorance (unenlighten-
™ent) to form waves (i.e., the process of delusion). Even though the
Wind ceases suddenly (sudden enlightenment, chieh-wu), the motion of the
waf’es only subsides gradually (i.e, the process of the realization of
enhghtenment, gradual cultivation, shih-chiieh) until all movement has
Stopped angd the surface of the water is once again tranquil (attainment of
¢ hood, cheng-wu). Nevertheless, whether the surface of the water is

fanqui] or agitated, whether its waves are large or small, it is all equally
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water (i.e., the absolute mind). Moreover, the changing condition of the
surface of the water does not affect its fundamental nature of being ahje
to reflect all things (intrinsic enlightenment).

5. Tsung-mi’s Criticism of the Northern and
Hung-chou Lines

In order to assess Tsung-mi’s position with respect to the larger historj-
cal context of the sudden-gradual polarity, it is first necessary to analyze
his criticisms of some of the other Ch’an approaches to religious cultiva-
tion. As his criticisms of these other approaches turn on his understand-
ing of the fundamental nature of mind, the analysis will further clarify
the deep structure of his thought as well as highlight what was at stake
for him in his characterization of the Ho-tse teaching as sudden enlight-
enment followed by gradual cultivation. The two Ch’an traditions
whose critiques are most pertinent in this regard are the Northern and
Hung-chou lineages.

A. Tsung-mi’s Critique of the Northern Line

Within his scheme of the various permutations of the terms “sudden”
and “gradual” as they apply to enlightenment and cultivation, Tsung-
mi identifies the teaching and practice of the Northern line as falling
under the category of gradual cultivation followed by sudden enlighten-
ment. In both his subcommentary to his commentary and his abridged
commentary to the Scripture of Perfect Enlightenment (Yiian-chiiek ching ta-shu
ch’ao and Liieh-shu ch’ao), he points out that this case can be interpreted
in two ways.? The first presumes a prior sudden insight (i.e., chich-wu),
thus conforming to his threefold model of religious practice and so dif-
fering only in emphasis, but not substance, from the case of sudden
enlightenment followed by gradual cultivation, which presumes a sub-
sequent realization of enlightenment (cheng-wu) as its unstated third
term. The second interpretation of gradual cultivation followed by sud-
den 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. ,
Tsung-mi’s clearest criticism of Nox;thern Ch’an occurs in his Chv an
Chart, where he gives the following characterization of its major tenets:,

Sentient beings originally have an enlightened nature just as a mirror hifs
a luminous nature, but defilements cover it from view just as a mil‘rOl: 18
darkened by dust. If we rely on the teachings of a master and extingu

our deluded thoughts, then, when those thoughts are eliminatcd., the
nature of the mind will be enlightened and there will be nothing that is not
known. It is like wiping away dust: when the dust is eliminated, the
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essence of the mirror is luminous and clear and there is nothing 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 collect. ¢

Tsung-mi then goes on to give the follpwing critique:

This [teaching] merely consists in the method of going against the flow [of
birth-and-death] and opposing residual conditioning (s, vasend) [based
on] the phenomenal appearances of impure and pure conditioned origina-
tion (jan ching yian-ch’i chik hsiang) and has not yet awakened 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 penetrat-
ing, how can cultivation be in conformity with the true?*’

Tsung-mi’s characterization of Northern Ch’an emphasizes the im-
portance of the tathagatagarbha, the intrisically enlightened nature pos-
sessed 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. In order to see precisely wherein this dif-
ference 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. Tsung-mi’s major cri-
tique of Fa-hsiang is that there is an unbridgeable gap between the ala-
yavijfiana and suchness (chen-ju, tathata). 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).® In terms of the two
aspects of the mind outlined in the Awakening of Faith, this means that
there is no connection between the mind as suchness (hsin chen-ju) and
the mind that is subject to birth-and-death (hsin sheng-mieh); in other
- Words, there is no connection between the tathagatagarbha and alaya-
Yljﬁa‘ma. Suchness is seen to be static (ning-jan ‘inert’ and pu-pien
_unchanging’)—that is, it is not involved in the production of pure and
!mpure phenomenal appearances (khsiang). Where the Fa-hsiang teach-
Ing falls short is in its recognition of only one aspect of the absolute
Mind (i-ksin): while it acknowledges its “unchanging” (pu-pien) charac-
ter, it wholly ignores its ‘“‘conditioned” (sui-yéian) character. In other
Words, it does not realize that the phenomenal appearances it purports
' analyze are the functioning (yung) of the mind as suchness as it
accords with conditions (sui-yiian). But it is precisely the conditioned
aspect of suchness that is of vital importance for Tsung-mi, because it
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links the tathagatagarbha with the alayavijiana and thereby accountg
for how suchness accords with conditions to form all pure and impuyre
states. It is this conditioned aspect of suchness that Tsung-mi refers ¢,
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 betweep
the alayavijfiana and suchness, the realm of defiled activity and that of
unconditioned purity. It is thus guilty of a fundamental dualism. Nature
origination, on the other hand, bridges this gap by affirming that aj]
phenomenal appearances (hsiang) are nothing but a manifestation (yung)
of the nature (ksing) that is their very essence (7’1). Nature origination
overcomes this dualism by making use of the paradigm of essence and
function (2’i-yung). This conceptual paradigm, which had played a dom-
inant role in Chinese metaphysical vocabulary since at least the “Neo-
Taoist” speculations of the third century, provides the basic conceptual
framework in terms of which Tsung-mi structures his thought. The var-
ious polarities that Tsung-mi employs—such as nature and phenomenal
appearances, or root (pen) and branch (mo)—all conform to this para-
digm. Essence, nature, and root, on the one hand, and function, phe-
nomenal appearance(s), and branch, on the other, are all interchange-
able. The equation of the essence and function paradigm with that of
root and branch also reveals toward which side the polarity is weighted
in value.

Tsung-mi’s criticism of Fa-hsiang applies to Northern Ch’an as well,
whose practice is directed toward removing the impurities that obscure
the intrinsic purity of the mind. Such a practice is based on a funda-
mental misconception because it does not realize that the impurities
themselves are empty (k’ung, sanya)—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 impure in themselves.
Rather, their impurity lies in the dualistic misapprehension of them as
impure—in other words, the failure to see through them to the intrinst-
cally pure nature that is their essence and of which they are an expres-
sion.

‘This dualism, or fundamental misconception, which Tsung-mi se¢s
as informing Northern Ch’an teaching is based on the absence of chw_h’
wu, the initial, sudden experience of insight. Such an insight consists i
recognizing the fundamental identity of sentient beings and Buddhas,
samsara and nirvana, hence it also entails the recognition that deluded
thoughts (i.e., dust) lack any reality of their own (wang-nien pen W
because they are merely the functioning of the essence of the mind as it
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accol'ds with cc.)nditions. In other words, .chz:eh-wu .is .an insig.ht into
nature originaylo{l.a‘sﬁthe fundamental unifying pr1nc1ple. be.hmd th-%
apparent multiplicity of phenomenal appearances. This ms1ght- vali-
dates the mundane world of phenomenal appearances as the manifesta-
tion of our nature. Phenomenal appearances are therefore ‘“empty”
and so are not really impure. .

Tsung-mi’s most comprehensive discussion of nature origination
occurs in a passage in his subcommentary to Ch’eng-kuan’s commen-
tary to the chapter on the practice and vows of Samantabhadra from
Prajfia’s trapslation of ’ the Gandavyaha. There he connects it to condi-
tioned origination (yian-ch’i, pratityasamutpada) and shows how it is
related to the processes of delusion and enlightenment. Nature origina-
tion and conditioned origination present two different causal models
offering different levels of explanation. Conditioned origination ex-
plains how different phenomenal appearances condition one another,
while nature origination explains how all phenomenal appearances are
ultimately based upon the nature. In his discussion of conditioned origi-
nation, Tsung-mi first distinguishes between two modes: what he calls
“defiled conditioned origination” (jan-yiian-ch’t) and ‘‘pure conditioned
origination” (ching-yiian-ch’t).3® These two modes correspond to the par-
allel processes of delusion and enlightenment discussed above. He then
goes on to make the further crucial distinction between two different
levels of defiled conditi?ning, which he refers to as (1) its “beginningless
root” (wu-shih ken-pen)‘ and (2) its “evolved branches” (chan-chuan chih-
mo). The first refers to autonomous ignorance (tu-t’ou wu-ming; var. tu-
hsing wu-ming, pu-kung wu-ming; avidya-aveniki)®® or what he later refers to
as primordial ignorance (ken-pen wu-ming).®! This is an ignorance that
exists prior to (at least logically if not also temporally) and indepen-
dently of the defilements (klesa). It is the root (pen) of the later “evolved
branches” (i.e., the last eight stages in the process of delusion). Sudden
enlightenment (chieh-wu) counteracts this primordial ignorance.? Once
the process of delusion has been set in motion, however, it becomes self-
Perpetuating. Gradual cultivation is therefore necessary to counteract
Its “evolved branches”’

Since, according to Tsung-mi’s analysis, the Northern line lacks sud-
d?n enlightenment (chich-wu), its “gradual cultivation” is qualitatively
different from the gradual cultivation that follows chieh-wu. Nature is
not Oply the basis of phenomenal appearances, but also the ground of
El”actlce. This failure to recognize the essential nature of all phenomenal

PPearances is implicit in Tsung-mi’s charge that the practice taught by
ac::hern Ch"an is ‘fina?the.ntic” ei-chen). As Tsung-m.i adds in his
nliI;,m of this teachlpg in hfs subcommentar.y to .the Scripture of Perfect
Ehienment, “If cultivation is not in conformity with the true, how can
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one attain realization even after many kalpas?*’63 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 phe-
nomenal appearances of impure and pure conditioned origination he
is implicitly criticizing it for not understanding nature origination,

B. Tsung-mi’s 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 altogether
false” (wang) whereas the Hung-chou line regards ““everything as alto-
gether true” (chen). Their approaches to cultivation are accordingly
opposite: the Northern line advocates “subjugating the mind so as to
extinguish the false” (fu-hsin mieh-wang) whereas the Hung-chou line
advocates ‘‘entrusting oneself to act freely according to the nature of
one’s feelings” (hsin-jen ch’ing-hsing).®* Where the Northern line falls
into dualism, the position of the Hung-chou line leads to a radical non-
dualism by collapsing essence (2’2) into function (yung). Tsung-mi char-
acterizes its stance in the Ch’an Chari: '

The arising of mental activity, the movement of thought, even snapping
the fingers or moving the eyes--all actions and activities are the function-
ing 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 conse-
quences are all, in their entirety, Buddha-nature 63

Because all activities—whether good or bad, enlightened or deluded—
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, one will see that ulti-
mately it can neither be perceived nor be realized, just as the eye cannot
see itself, and so on. If one eonsiders its responsive functioning, one will
see that everything that one does is the Buddha-nature and that there is
nothing else that can either realize it or be realized.%¢

The ethically dangerous implication of this teaching for Tsung-mi is
that, if the essence can only be perceived through its functioning anfi,
moreover, everything is equally the functioning of the essence in It
entirety, then the essence becomes totally eclipsed by its functioning.
Tsung-mi, however, insists that while the essence and its functioning
are different aspects of the same reality, they are nevertheless still differ-
ent and that their difference is important because the essence, as what 18
most fundamental (per), is the source of value. His assimilation of the
essence-function (¢’i-yung) paradigm into that of root and branch (pen-
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mo) entails a notion of religious practice as a return to a more basic
state, the primordial condition of the mind before its bifurcation 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.

It is because the Hung-chou line collapses essence into function that
Tsung-mi regards its attitude towards cultivation as antinomian. He
holds that its proponents maintain that

e

one should neither rouse the mind to cut off evil nor cultivate the way.
Since the way itself is the mind, one cannot use the mind to cultivate 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 are is called a liberated person. There is no dharma that can
be clung to or any Buddhahood that can be attained. . . . Simply allowing
the mind to act spontaneously is cultivation.&’

Although on one level Tsung-mi would not gainsay the Hung-chou
assertion that ultimately there is 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
standpoint of one who has attained Buddhahood. 1t would be a grave
error for one who has not yet realized that state to conclude facilely that
there is therefore no reason to cultivate Buddhahood. Tsung-mi insists
that while ultimately the nature transcends all dualistic categories, yet
there is still a difference between enlightenment and delusion as far as
sentient beings are concerned. And it is the tension created by the dif-
ference between enlightenment and delusion that vivifies practice.

Hung-chou constantly says: “Since greed, anger, compassion, and good
deeds are all the Buddha-nature, how can there be any difference between
them?”” This is like someone who sees that there is never any difference in
the wetness [of the water] not realizing that there\is an enormous differ-
ence 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 close, it still
does not hit the mark, and, as far as its approach toward gradual cultiva-
tion is concerned, it is mistaken and completely backwards.®

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 func-
tion as different aspects of the same reality, he also stresses their differ-
ence: they are neither one nor different (pu-¢ 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 different. Their inseparabil-
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ity is what makes religious cultivation possible and their difference is
what makes religious cultivation necessary. Tsung-mi thus uses the
essence-function paradigm to preserve an ethically critical dualjgy,
within a larger ontological unity. While this paradigm overcomes the
dualism of Northern Ch’an on the one hand, it also serves to avoid the
radical nondualism of Hung-chou on the other.

As part of his criticism of the Hung-chou line, Tsung-mi uses the
analogy of a bronze mirror to illustrate the difference between its teach-
ing and that of his own Ho-tse line. He does so by intraducing a critica]
distinction between two levels of functioning: what he calls the “intrin-
sic functioning of the self-nature” (tzu-hsing pen-yung) and its “respon-
sive functioning in accord with conditions” (sui-yiian ying-yung).

e T :

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 func-
tioning in accord with conditions. The images are reflected in direct
response to conditions. While the reflections may have thousands of varia-
tions, the luminous reflectivity is the ever-present luminous reflectivity of
the self-nature.5? +i
. R}

The functioning of self-nature is synonymous with intrinsic enlight-
enment. The functioning in accord with conditions refers to the psy-
chophysical functions of “speech, discrimination, bodily movement,
and the like”’7® The relationship between these two orders of function-
ing can be characterized in terms of the essence and function, or root
and branch, paradigm: the functioning of the self-nature is the essence
or root of the functioning in accord with conditions. Tsung-mi uses this
distinction to point out that the Hung-chou line, in overemphasizing
the “responsive functioning’ of the Buddha-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. By
making this distinction crucial 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 functioning of the self-nature, Tsung-mi effectively
drives a wedge between essence and function to insure that they cannot
be collapsed in the way he understands the Hung-chou teaching to have
done.

6. Tsung-mi’s Theoi‘y and Shen-hui

Tsung-mi’s characteristic tendency to find the most comprehensiVe
framework into which all other perspectives can be subsumed must be
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taken into consideration when evaluating his accounts of the various
Ch’an traditions. That is to say, his characterizations are schematic
rather than descriptive: locating a tradition within a larger conceptual
scheme often seems to be more important than giving a textured
description of it. And that larger conceptual scheme is the particular
vision of Hua-yen teaching that Tsung-mi espoused and identified with
the teaching of Ho-tse Shen-hui. It could be objected that his identifica-
‘tion of the teaching of the Northern line of Ch’an with that of Fa-
‘hsiang, for example, is reductive and forces the complexity of its teach-
ing into a prefabricated mold (equipped with its own built-in doctrinal
critique). All the same, Tsung-mi was thoroughly acquainted with
much of the Ch’an literature of his time, having devoted himself to col-
lecting the extant writings of the various Ch’an traditions into a sepa-
rate “basket” (pitaka) to which his Ch’an Preface was to serve as a general
introduction. His opinions on the various traditions were thus based on
a broad knowledge of their teachings and therefore merit our careful
attention.. Nevertheless, we must also bear in mind that his understand-
ing and portrayal of them were framed by his own doctrinal orientation,
which, in turn, was shaped by his reaction to the more radical interpre-
tations of Ch’an practice that he encountered during his formative
period of Ch’an training in Szechwan. As Yanagida Seizan has shown,
the most extreme of these, the Pao-t’ang, had extended Shen-hui’s
teaching of no-thought (wu-nien) to entail a rejection of all forms of tra-
ditional Buddhist ethical practice and ritual observance.”! '

Tsung-mi’s reaction against radical forms of Ch’an, seen in his cri-
tique of the Hung-chou line, calls into question the degree to which his
teachings authentically represent those of Shen-hui. Evidence can be
found in the extant fragments of Shen-hui’s teachings to support
Tsung-mi’s claim that his positien can be characterized as advocating
sudden enlightenment followed by gradual cultivation. As we have
seen, one of the analogies that Tsung-mi uses to illustrate this position is
that of an infant who possesses all of its limbs and faculties intact the
moment it is born but only learns to master their use gradually. This
analogy was very likely drawn from Shen-hui, as the following passage
from his Recorded Sayings suggests.

* Each one of the great masters of my [lineage] for the [last] six generations
spoke of piercing through [the heart of the matter] with a single thrust of
thff sword (tan-tao chih-ju) and directly seeing the nature (chik-liao chien-
ksing); they didn’t say anything about a gradual progression (chiai-chien).
F({llowers of the way, you should suddenly see your Buddha-nature (tun-

) ‘}f“"fo'/lﬂ'ug) and then gradually cultivate causal conditions (chien-hsiu yin-

- Yuan). . . . It is like a mother suddenly giving birth to a child, giving him

her breast, and gradually nurturing and rearing him. . . . Suddenly
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awakening and seeing one’s Buddha-nature (tun-wu chien-fo-hsing) is also
like this—wisdom naturally increases gradually (chih-hui tzu-jan chien-chien
tseng-chang). ™

Yet Tsung-mi also uses an analogy from Shen-hui to illustrate sudden
enlightenment and sudden cultivation—the position in which obstryc.
tions are suddenly cut off just as myriad strands of silk are severed with
a single stroke when cutting a piece of silk cloth. Compare Tsung-mi’s
use of this analogy with the following passage from Shen-hui’s Recordeq
Sayings.

[Wu-hsing] further asked: “If the defilements are so innumerable and lim-
itless that Buddhas and bodhisattvas pass through eons and still have nat
been able to succeed [in eliminating them], how could the dragon girl {in
the story from the Lotus Sitra] have been able to give rise to her aspiration
for enlightenment in an instant (ch’a-na fa-hsin) and immediately have
attained true enlightenment (pien ch’eng cheng-chiieh)?”’

The Ho-shang [Shen-hui] replied: “Raising the aspiration for enlight-
enment can be either sudden or gradual (fa-Astn yu tun chien) and delusion
and enlightenment can be either slow or quick (m: wu yu ch’th chi). Delu-
sion lasts for repeated eons (mi chi lei-chieh), but enlightenment takes place
instantaneously (wu chi hsi-yii). . . . For example, even though the num-
ber of strands in a roll of silk is incalculable, if one gathers them together
into a rope, puts them on a board, and severs them with a sharp sword,
then at once they will all be cut in two. Although the strands are numer-
ous, they do not take more then a single stroke of a sword. A person who
gives rise to the aspiration for enlightenment is also like this. If he meets a
true good friend who skillfully uses expedients to reveal suchness directly,
then with his diamondlike wisdom he will cut through the defilements
belonging to the various stages [of the bodhisattva], be immediately

_enlightened (huo-jan hstao-wu); and see for himself that the nature of reality
( fa-hsing) is originally empty and tranquil. His wisdom will then be sharp,
bright, and clear and will penetrate [everywhere] without obstruction.
When he realizes this, his-myriad [karmic] conditions will be simultane-
ously severed and his deluded thoughts, which are more numerous than
the sands of the Ganges, will be suddenly done away with all at once. The
limitless excellent virtues [of a-Buddha] will be fully ready to be used
according to circumstances.”

As already noted, Tsung-mi also quotes twice from Shen-hui in .hls
explanation of the case of sudden enlightenment and sudden cultivation
in the Ch’an Preface. The fact that Tsung-mi can draw from Shen-hul t0
illustrate two contrasting positions suggests, at the very least, that there
are divergent tendencies intermixed within Shen-hui’s thought. How-
ever we assess Shen-hui as a personality, he was certainly not a syste™”
atic thinker. Whatever his motivation, he seems to have put forward di”
ferent positions in response to different questions and never seems to
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have felt a2 need to integrate them into a comprehensive doctrinal frame-
work. *

The position that Tsung-mi upholds as the orthodox one, that of sud-
den enlightenment followed by gradual cultivation, could be character-
ized as comservative in contrast to that of sudden enlightenment and
sudden cultivation, which could accordingly be characterized as radical.
While we can find evidence for both positions within the Shen-hui frag-
ments, that of sudden enlightenment followed by gradual cultivation
generally seems to be a fallback position to which Shen-hui retreats
under the brunt of a certain line of questioning—it does not seem to be
the position that he puts forward as his own when he is on the offen-
sive.” In any case, Tsung-mi, in his characterization of Shen-hui’s
téaching, seems to have identified the more conservative strand of his
thought as orthodox and suppressed the more radical one. That is, he
plays down the strong prajia-paramita thrust in Shen-hui’s teaching
while emphasizing a Yogacara understanding of the obduracy of the
defilements. This emphasis no doubt reflects Tsung-mi’s reaction to the
radical way Shen-hui’s teaching had been adapted by some of the
‘Szechwan Ch’an traditions.

7. Conclusion

Tsung-mi’s analysis of the different contexts in which the terms “sud-
den” (tun) and “‘gradual” (chien) operate does much to make sense out
of what often seems to be a hopelessly confused and confusing issue. For
this reason alone it is worth our attention. Yet, ironically, it is just its
ability to render the tangle of controversy intelligible that, in the final
‘analysis, betrays Tsung-mi as a gradualist. His approach to the sudden-
gradual issue is fully congruent with his approach to Buddhist doctrine
—that is, he tries to reconcile conflicting interpretations by uncovering
a more comprehensive framework in which they can all be harmo-
niously sublated. His theory of sudden enlightenment followed by grad-
ual cultivation integrates the experience of sudden enligltenment into a
comprehensive vision of a progressive path of spiritual cultivation, one
that emphasizes the importance of a sudden “leap” of insight within a
‘Iarger philosophy of progress.” By so doing, Tsung-mi, in effect,
domesticates the experience of enlightenment. But this is precisely what
the subitist claims can never be done, for there is a profound sense in
which enlightenment can never be accounted for, because to do so is to
Place it, as Tsung-mi does, within a conceptual structure with its own
Strictures of rationality. The subitist insists that enlightenment is an
:SXperience of breaking through all such structures—and for that reason
s ultimately ineffable. To say anything at all about enlightenment is to
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impose structure upon it, no matter how defily or obliquely done, 4
necessary corollary to any thoroughgoing and consistent attempt g
apply the subitist stance would thus be an apophatic ‘approach to 1ay,.
guage. In the end, the subitist relies on silence—but even this must pe
regarded as symbolic, for silence can only be interpreted within some
context of discourse. When taken seriously, subitism is a position thag
by its very nature transcends articulation, for to articulate it coherently
is to resort to the expedience of linguistic convention, in which both
explicit and implicit conceptual structures are inextricably embedded.

Subitism, then, for all the appeal of its uncompromising stance, leads
to a set of curious and intractable problems when it is applied to prac-
tice.”® The apophatic rhetorical posture makes it impossible to say any-
thing concrete about the actual experience of the practice of meditation.
Taken by itself, it is easy to see how it might be possible for such a pos-
ture to be interpreted in a way that undermines religious and ethical
practice. Tsung-mi seems to have been well aware of this possibility,
since he came from a part of China where a number of extreme applica-
tions of Ch’an doctrine had gained currency by his day.

Nevertheless, it would be wrong to characterize Tsung-mi simply as a
gradualist. The doctrine of suddenness is essential to his own sense of
identity as a successor in Shen-hui’s teaching line, and the experience of
sudden enlightenment serves as his criterion for gauging the authentic-
ity of Ch’an teachings on practice. Tsung-mi’s own position is too
complex and subtle to be categorized as simply that of a subitist or a
gradualist—just as his use of the essence-function paradigm makes it
impossible to characterize his thought as conforming to either a dualis-
tic or a nondualistic model.

Tsung-mi’s position on the sudden-gradual issue seems in many
respects to be unique. For example, in his explanation of the nature and
function of religious language, Tsung-mi claims that the sudden teach-
ing is precisely that which is able to reveal the essence with a single
word. He defines the ultimate *eaching, which he identifies with th'e
Ho-tse line, as that which reveals the nature immediately; because 1t
reveals the nature without-resorting to expedients, it is also sudden-
And it does so by using the single word “awareness” (chik). Tsung-m!
interprets the famous phrase, “the single word ‘awareness’ is the gat¢ of
all mysteries,” which he attributes to Shen-hui, to mean that Shen-hl}‘
used the single word direcily to reveal the truth. The sudden teaching 15
therefore the teaching that enables one to experience sudden enlighten”
ment.”” He thus defines suddenness in terms of its ability to use lan-
guage positively to reveal the truth.

In a very broad sense, we can see the sudden-gradual polarity.as part
of a larger dialectic in Buddhism. On the one hand, there is a nc¢ to
create structures to give meaning and direction to practice. As a S0t
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rological system deeply concerned with the practical task of motivating
and guiding its followers, Buddhism requires a coherent vision of the
aature and structure of the path. Such conceptual maps orient the prac-
titioner, locating him in relation to his ultimate goal and thereby clarify-
ing his task. Since such maps may also ground their pictures of the
course of practice within a broader understanding of the ontological
structure of reality—as Tsung-mi’s threefold theory of insight, cultiva-
tion, and realization does within his understanding of the fundamental
pature of the mind as the ultimate source of all appearance$—they may
also serve to motivate and sustain practice by giving the practitioner
confidence in his ability to realize the goal, because the path he is fol-
lowing is part of the very nature of things. On the other hand, it is easy
to lose sight of the fact that conceptual maps are only expedient devices
that must be cast aside after they have served their purpose. If the prac-
sitioner becomes attached to any map as being a true picture of reality, it
becomes an obstacle thwarting the very realization of that to which it is
intended to lead. Buddhism thus has the equally important need contin-
ually to deconstruct those very structures it is called upon to create.
From the “hard” edge of the subitist position, all means (upaya) must
be rejected as conceptual traps. Given these seemingly discordant atti-
tudes (often represented in Buddhist discourse by the distinction
between conventional and ultimate truth), one could say that both
stances are needed for balance, that a one-sided subitism can subvert
practice just as a one-sided gradualism can stifle realization, and that
what is crucial is the vitality of the tension generated between them—
but to say this is to take a tack not unsimilar to that of Tsung-mi and, of
course, to side with the gradualists. .

Appendix 1
Ch’eng-kuan’s Scheme of Sudden-Gradual Combinations

Tsung-mi’s analysis of the five permutations of sudden and gradual
as applied to enlightenment and cultivation is derived from Ch’eng-
ku_an. In his Hua-yen ching yen-i ch’ao (T 36.164c8-16) and Hua-yen ching
h{'"g}'ﬁan p’inshu(ZZ 1/7/3.252a17-b11), Ch’eng-kuan gives two
shghﬂy different, but overlapping schemes, which, when combined,
Tesult in the five permutations outlined by Tsung-mi. Most impor-
tandy, Tsung-mi adopted Ch’eng-kuan’s distinction between chieh-wu
and cheng-iy. Nevertheless, even though Tsung-mi takes over the five
ae"‘}mations enumerated by Ch’eng-kuan, his description of their con-

Nt1s often quite different. He also uses them for a different purpose.
ma ]:reas Ch’eng-kuan’s account claims to be purely descriptive and
tion €S no value judgments as to the relative merits of the various posi-

S, I'sung-mi’s analysis serves to demonstrate the superiority of
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Shen-hui’s teaching. The differences between Ch’eng-kuan’s and
Tsung-mi’s analyses is also discussed by Chinul in his Popckip pyirhqey, g
nok choryo pyongip sagi. For bibliographical references see note 17 beloy,
In order to provide a basis for comparison, a translation of the relevan,
sections from Ch’eng-kuan’s two works follows.

1. Sudden enlightenment and gradual cultivation from Hsing yian p’in
shu (252a17-bl):

The case of sudden enlightenment and gradual cultivation involves
enlightenment of insight (chieh-wu). That is to say, in the case in which
one clearly intuits the nature of the mind and then engages in the train-
ing of gradual cultivation so as to make oneself come into full accord
with it, enlightenment is like the shining of the sun [following Chinul;
ZZhas “moon”], which suddenly illuminates all things, and cultivation
is like the wiping of a mirror, which becomes gradually more lustrous
and bright.

from Yen-i ch’ao (164¢8-12):

Sudden enlightenment and gradual cultivation is like seeing a nine-
story tower: although it is seen suddenly, it is only after one has

ascended the stairs that one reaches the top. ,

2. Gradual cultivation and sudden enlightenment from Hising yiian p’in
shu (252b1-4):

The case of gradual cultivation and sudden enlightenment means
that only after having first assimilated objects so that there is only mind
and then observing the intrinsic purity of the mind are mind and its
objects both tranquil. There is then not even the slightest stirring of
thought and the succession of past and future [thought] is sundered:
[the mind] is as limpid as a calm ocean and as vast as. empty space.
Since this case involves enlightenment of realization (cheng-wu), cultiva®
tion is like polishing a mirror and enlighteniment is like the mirror’s
luminous reflectivity.

3. Sudden cultivation and gradual enlightenment from Yen-i ch’a0
(164c12-3):

Sudden cultivation and gradual enlightenment is like burnishfﬂg a‘ts
[bronze] mirror: although one burnishes the entire surface at a tim® !
becoming bright and clear is gradual. Although the myriad practices
are suddenly cultivated, enlightenment is onty gradually perfected-
This case involves enlightenment of realization (cheng-wu).
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4. Gradual cultivation and gradual enlightenment from Hsing yiian p’in
shu (252b4—5): ' '

The case of gradual cultivation and gradual enlightenment also
involves enlightenment qf realization (cheng-wu). Here cultivation and
enlightenment are both like ascending a tower: as one gradually climbs
higher, one’s gaze gradually extends further.

from Yen-i ch’ao (164a216-17): )

Gradual cultivation and gradual enlightenment is like cutting sec-
tions of bamboo: the sections are not thg same.

5. Sudden enlightenment and sudden cultivation from Hsing yiian p’in
shu (252b6-11):

The case of sudden enlighenment and sudden cultivation includes
three meanings.

(2) In the case of being suddenly enlightened and subsequently
engaging in cultivation, a broad and sudden intuition is called enlight-
enment and fully merging with the way without either observing or pur-
ifying [following Chinul, ¢k ’eng; ZZ has cheng], controlling (shou) or
assimilating (she), is called cultivation. This is a case of enlightenment of
insight (chiek-wu) and it takes samadhi as its means of access. Again, it is
like a mirror which is of itself luminously reflective without having to be
wiped or polished.

(b) In the case of intially engaging in cultivation and subsequently
being enlightened, abruptly seeing the nature of the mind as a result of
having previously engaged in cultivation is called enlightenment. This
is a case of enlightenment of realization (cheng-wu) in-which cultivation
is like taking medicine and enlightenment is like curing the ailment.

(c) In the case where cultivation and enlightenment are simultane-
Ous, when no-mind is shining in forgetfulness, it is naturally tranquil
and aware. This is a case of samadhi and prajfia operating concurrently.

0-mind, like a luminous mirror, suddenly reflects all _things. Here
_e“l_ightenmem encompasses [following Chinul, t’ung; ZZ has tao] both
Insight (¢chieh) and realization (cheng).

-~

from Yen-i ch’ao (164c13-16):

Sfldden cultivation and sudden enlightenment is like a sharp sword
cutting silk: when a thousand strands are cut, they are all simultane-
Ously Severed. Or again it is like dying a thousand strands of silk: when
Coey are all simultaneously [immersed in] the dye, they at once become
5 ored. Thus when the myriad practices are all cultivated, they are

Multaneoysly brightly enlightened.



312 Peter N, Gregory

Appendix 2
The Structure of the Awakening of Faith
One mind
1
Absolute aspect Conditioned aspect

I ]
Transcends words  Predicated in words

Alayavijiiana

Empty Nonempty Enlightened Unenlightened

'

Activity of ignorance
Perceiving subject

Three subtle stages of {
Objects of perception

phenomenal appearance

Discrimination
Continuity
Six coarse stages of Attachment
phenomenal appearance }Symbolic representation
Giving rise to karma
Experiencing suffering -

Appendix 3
A Comparison of Tsung-mi’s Stages of Phenomenal Evolution
and the Awakening of Faith

Awakening of Faith Tsung-mi
One mind
Alayavijfizna
Enlightened mode 1. Intrinsic enlightenment
Unenlightened mode 2. Unenlightenment
Activity of ignorance 3. Arising of thoughts
Perceiving subject 4, Arising of the perceiving subject
Perceived objects 5. Manifestation of perceived objects
DISCI‘.lml.n atxon} 6. Attachment to things
Continuity
Attachrr'lent . } 7. Attachment to self
Symbolic representation

8. Defilements
Generating karma 9. Generating karma .
Suffering of karmic bondage 10. Experiencing the consequences
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Notes

1. Thi§ ct?apt?r is base(:l primarily on two texts by Tsung-mi: the Chung-hua
ok gan-hsin-ti Ch a’n-mm shih-tzu ch’eng-hsi t’u (Chart of the Master-Disciple Suc-
cession of th? Ch’an C:::clte Tl'lat Has Transmitted the Mind Ground in China)
and Ch’an-yiian chu-ch’iian-chi tu-hsii (Preface to the Collected Writings on the
Source of Ch’gn), referred to throughout this chapter as Ch‘an Chart and Ch’an
Preface, respectively. The Ch’an Preface appears in vol. 48 of the Taiskd shinshi
daizokys and the Ck’an Chart appears in series 2, case 15, vol. 5 of the Dainippon
2okuzokyo. Both texts ha\.le been edited, annotated, and translated into modern
Japanese by Kamata'Shlgeo in vol. 9 of the Zen no goroku series under the gen-
eral cditgrshlp f)f Iriya Yoshitaka (Tokyo: Chikuma shobd, 1971); Kamata’s
edition will b{: cited as “K” throughout. Jeffrey Broughton has included a com-
plete translation of the Ch’an Preface in his “Kuei-feng Tsung-mi: The Conver-
gence of Ch’an and the Teachings” (Ph.D. diss., Columbia University, 1975);
this translation w.ill be cited as “B” throughout. The Ch’an Chart is quoted
extensively by Chinul in his Popchip pyorhaeng nok choryo pyongip sagi; 1 have used
the edition published by Yanagida Seizan in Kérai hon: Zemmon satsuys; Zengen
shosenshu tojo; Hojpu betsugys roku setsuys (Kyoto: Chibun shuppansha, 1974). The
Ch’an Chart is also included in P’ei Hstu shih-i wen, published by Ishii Shadé in
Zengaku kenkya, vol. 60 (1981), 69-104.

2. See Ch’an Chart, 433d11-13; K, 277.

3. Ibid., 434a16-17, d1-3; K, 282,

4. Ibid., 434b11-14; K, 282.

5. Ibid., 438b5, K, 341.

6. See Ch’an Preface, 402b2-3; K, 81; cf. B, 142.

7. Ibid., 399¢7; K, 30; cf. B, 99.

8. Ibid., 402b4; K, 81; cf. B, 143.

9. See, for example, Ch’an Preface, 402a10-19; K, 78. Cf. B, 139-140.

10. For an example of Tsung-mi’s ecumenical approach, see Ch’an Preface,
400c10-22; K, 49. Cf. B, 118-119.

11. Ch’an Preface, 408a9-12; K, 191. Cf. B, 249.

12 See Ch’an Preface, 407c12-13; K, 191. Cf. B, 244.

13: See my article ““The Place of the Sudden Teaching within the Hua-yen
Tradition: An Investigation of the Process of Doctrinal Change,” Journal of the
International Association of Buddhist Studies 6, no. 1 (1983): 31-60. '

14. See Ch’an Preface, 407b15-17; K, 184, Cf. B, 238.

" 15. See Ch'an Preface, 407b21-c2; K, 185. Cf. B, 240-241. This corresponds
l.esWhat Tsung-mi refers to as the sudden teaching that was expounded in
o Ponse to beings of superior capacity (chu-chi tun-chiao), which, in the Ch’an

‘f’“_e, he distinguishes from the sudden teaching as a method of exposition

"la(;i tun-chiao), which applies exclusively to the Avatamsaka-sitra.

17- See Ch’an Preface, 407b17-20; K, 184, Cf. B, 238.

(407 . The following summary is based on the account found in the Ch’an Pn?‘ace
acc-ocl?—‘l—OSa?; K, 191; cf. B, 244-249) but also makes use:of the more detailed
ri:m found in Tsung-mi’s subcommentary to both his commentary and
ged commentary to the Scripture of Perfect Enlightenment (Yiian-chiieh ching ta-



chu ch’ao, ZZ 1/14/3.280b-281a, and Liich-shu ch’ao, ZZ 1/15/2,132a—c), whicly
will be referred to as T.SC and LSC hereafter, The five major positions €numer,.
ted by Tsung-mi derive from both Ch’eng-kuan’s subcommentaxy 0 the
Avatamsaka-sutra ( Ta-fang-kuang fo-hua-yen ching sui-shu yen-i ch’ao, T 36.164c) anq
his commentary on Prajiia’s translation of the chapter on the practice and Vows
of Samantabhadra from the Gandavyitha (Hua-yen ching hsing yiian p’in shu, 77 1,
7/3.251d-252b). Ch’eng-kuan outlines four different major positions in each
work; when both are combined, there are a total of five. Whereas Ch’eng-kuap
merely outlines the different positions without evaluating them, Tsung-mj, of
course, argues for the orthodoxy of sudden enlightenment followed by graduy
cultivation. See Ishii Shidd, “Tongo zenshii ni tsuite,” IBK 29, no. 2 (1981).
586-591. For an analysis of Ch’eng-kuan’s position, see Yoshizu Yoshihide,
Kegonzen no shisoshi-teki kenkyu (Tokyo: Daitd shuppansha, 1985), 249-266. See
Appendix 1 for a translation of the relevant passages from . Ch’eng-kuan. The
differences between Tsung-mi’s explanation of sudden enlightenment ang
gradual practice in the Ck’an Chart and Ch’eng-kuan’s discussion of these terms
in his Hua-yen ching hsing yiian p’in shu are discussed extensively by Chinul in his-
Popchip pydrhaeng nok chdryo pyongip sagi (158b f1.); cf. the excellent translation by
Robert Buswell in his Korean Approach to Zen: The Collected Works of Chinul (Hono-
lulu: University of Hawaii Press, 1983), 278ff. Tsung-mi’s enumeration of the
five possible permutations of sudden and gradual as they apply to enlighten-
ment and cultivation is adopted by Yen-shou in his Wan-shan t’ung-kuei chi, T
48.987b-c.

Actually, Tsung-mi seems to give a sixth position in the Ch’an Preface: that the
terms “sudden” and ‘“‘gradual” apply only to human capacities, not to the
dharma (see 402al4; K, 78; cf. B, 139 and 408a5-6; K, 191; cf. B, 248). This
position would seem to be that of the Platform Siitra (see Philip B. Yampolsky, The
Platform Sutra of the Sixth Patriarch: The Téxt of the Tun-huang Manuscript.[New York
and London: Columbia University Press, 1967], 137), although Tsung-mi does
not so identify it. In fact, it is significant to note that, as far as I can discover,
Tsung-mi never refers to the Platform Siitre. Since this position is not enumer-
ated in the corresponding sections of either the 7SC or LSC and since it does not
involve a permutation of the terms “sudden” and “gradual” as they apply to
enlightenment and cultivation, it has been ignored for the purposes of this
chapter.

18. T 46.1c23, as translated by Neal Donner in “The Great Calming and Con-
templation of Chih-i. Chapter One: The Synopsis” (Ph.D. diss., University of
British Columbia, 1976), 45. See the passage from Chih-i’s Fa-hua hsian- Y
33.806b24-25) as translated in the chapter by Donner in this volume: “In the
perfect and sudden meditation one takes ultimate reality as the object (?f con-
templation even from the time thai the thought of enlightenment makes 1t first
appearance.” . d

19. TSC, 280b9-10. Tsung-mi borrows the distinction between chich-t% an
cheng-wu from Ch’eng-kuan; see Hsing yiian p’in shu, 252a16-17.

20. T'sung-mi links this position with that of the Ox-head line of Ch’an. ed

21. A similar statement can be found in Shen-hui’s Yii-lu; see Hu Shib, f’
Shen-hui ho-shang i-chi (Taipei: Hu Shih chi-nien kuan, 1966; repr. 1970), 121-
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29. The first quotation can be found in Ho-tse Shen-hut ta-shik yii as quoted in
Ching-t¢ ch 'uan-teng lu, T 51 :439c1; I have been unable to locate the second.

Tsung-mi gives three different interpretations of this case in 7.SC (280d8-
981a6) and LSC (132c1-16). In the first, enlightenment precedes cultivation
and is therefore that of insight (chieh). In the second, enlightenment succeeds
cultivation and is therefore that of realization (cheng). In the third, enlighten-
ment and cultivation are simultaneous, and enlightenment encompasses both
insight (chieh) and realization (cheng). Tsung-mi’s explanations basically amplify
Ch’eng-kuan’s treatment in his Hsing yiian p’in shu (see Appendix 1).

23. See my “Tsung-mi and the Single Word ‘Awareness’ (chih),”” Philosophy
East and West 35, no. 3 (1985): 249-269. '

24. 407¢21-22; K, 191. Cf. B, 246.

95. Ta-sheng ch’i-hsin lun. See T 32.576c11-14; cf. Yoshito Hakeda, trans.,
The Awakmizng qu 7Fa;'éh (ll:;wcﬁox;c: gcz)lu;;llaia University Press, 1967), 41.

26. 407b26-27; K, -C1. B, -241.

27. 407c19; K, 191. Cf. B, 245.

28. See Ting shih-fei lun, Shen-hui ho-shang i-chi, 287 (quoted in sec. 6 below).

29. 407c19-20. :

30. See Ch’an Chart, 438b8-9; K, 341.

31. Both the Zokuzokyé and Kamata versions of the text read: chuan-fan ch’eng-
sheng chi tun-wu yeh. I have emended this passage to read: chuan-fan ch’eng-sheng
chi chien yeh in light of P’ei Hsiu shih-i wen, 95, and Chinul’s Pépchip pysrhaeng nok
choryo pyongip sagi, 158b. According to traditional marga theory, the transforma-
tion from prthagjana (fan) to darya (sheng) takes place at the stage of darsana-marga.
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 prthagjana to
arya taking place not at the stage of darsana-marga (i.e., chieh-wu), but at the com-
pletion of bkavana-marga (i.e., chien-hsiu).

32. 437d17-438a3; K, 340.

33. See Issha Miura and Ruth Fuller Sasaki, Zen Dust (New York: Harcourt,
Brace & World, 1966), 254.

34. T 10.272c4-7 and 272c25-273a2. The chapter of the Avatamsaka from
which this passage is quoted seems to have originally circulated as an indepen-
deqt scripture, the *7athagatatotpattisambhava-nirdese, which was translated into
Chinese as the Ju-lat hsing-hsien ching (T #291) by Dharmaraksa in the late third
century. According to Takasaki Jikidd’s reconstruction of the development of
the ta-thigatagarb'ha doctrine, this passage served as the basis for a similar pas-
:‘;ﬁ: slcn.the Tathagatagarbha-sutra (lu—lai-t.mng ching; see T 1(:}.?57b28—c10), the

ripture to expound the tathagatagarbha doctrine explicitly (see 4 Study of
the Ratnagotravibhaga, Serie Orientale Roma 33 [1966], 35-36).

.35-.K, 340. This passage is missing from the Zokuzokya text. Kamata has sup-
gl,"’:d 1t from the Papchip pydrhaeng nok chiryo pyingip sagi. It can also be found in

a Hsm shth-i wen, 96-97. “Reducing it and further reducing it” (sun chih yu
Sun) is an allusion to Lao Tzu 48.

e :: Ehe following characteri_zation is indebted to the discussion of these
dhisr:,"y Robert‘ Gimello, “Chih-yen and the Foundations of Hua-yen Bud-
(Ph.D. diss., Columbia University, 1976), 212-337. -
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37. The locus classicus for the doctrine of an innately pure luminous ming can
be found in Anguttara-nikaya 1.10, which F. L. Woodward renders ag follows
(The Book of Gradual Sayings [London: Pali Text Society, 1970], 1:8): “This
mind, monks, is luminous, but it is defiled by taints that come from withoyg-
that mind, monks, is luminous, but it is cleansed of taints that come from With:
out.”

38. T'31.117a8-9; see Gimello, 262-266.

39. T 32.576b8-9. For further discussion of this text see my “The Problep,
of Theodicy in the Awakening of Faith,” Religious Studies 22 (1986): 63-78.

40. T 45.710b8-13. For a diagram of the structure of the Awakening of Faisp
see Appendix 2; for a comparison of how Tsung-mi’s stages of phenomenal evo-
lution correspond to those in the Awakening of Faith see Appendix 3.

41. See Tsung-mi’s narrative explanation of the processes of enlightenment
and delusion at the end of the Ch’an Preface (407b6-408a3; K, 217-218 and 222- -
223; cf. B, 269-278) as well as the relevant portion of the diagram itself (410-
411). See also Yiian-jen lun, T 45.710b. A more primitive version of the stages of
phenomenal evolution can also be found in Tsung-mi’s commentary and sub-
commentary to the Scripture of Perfect Enlightenment (116c16-117c4 and 264a16-
267b5) and his commentary to the Awakening of Faith (‘la-sheng ch’i-hsin lun shu),
Dai Nippon kotei daizokyo, case 31, vol. 8, div. 5, pt. 2, p. 14v. See my “What
Happened to the Perfect Teaching?—Another Look at Hua-yen Buddhist Her-
meneutics,” in Donald S. Lopez, Jr., ed., Buddhist Hermeneutics, Studies in East
Asian Buddhism, no. 6 (Honolulu: University of Hawaii Press, 1988).

42. T32.577b11-14; cf. Hakeda, 37.

43. See ibid., 577a8-10; cf. Hakeda, 44. Tsung-mi identifies this and the fol-
lowing stages of phenomenal evolution with the stages in the evolution of con-
sciousness as described in the Ck’eng wei-shik lun. This stage corresponds to the
essence (Zzu-t’i) of the ilayavijfiana, which then divides into subjective and
. objective modes.

44. See ibid., 577a10-11; cf. Hakeda, 44. This stage corresponds to the sub-
jective mode (chien-fen, darsanabhaga) of the alayavijfidna as described in the
Ch’eng wei-shih lun.

45. See ibid., 577a11-12; cf. Hakeda, 44. This stage corresponds to the
objective mode (hsiang-fen, nimittabhaga) of the alayavijfidna as described in the
Ch’eng wei-shih lun. According to that text, the dlayavijfiana transforms itself
internally into the body of the senses (ken-shen, sendriyakakaya) and externally
into the receptacle world (ch’i-shik-chien, bhajanaloka). It defines the body of the
senses as “the sense organs and the body that serves as their support” and the
receptacle world—i.e., the environment—as “the place which serves as the
support for all sentient beings”’ (see T°31.10a13-16).

46. See ibid., 577a13-15; cf. Hakeda, 44-45. This stage corresponds to what
the Ch’eng wei-shih lun refers to as dharmagréha.

47. See ibid., 577a16-17; cf. Hakeda, 45. This stage corresponds to what the
Ch’eng wei-shih lun refers to as atmagraha.

48. Seeibid., 577a17-18; cf. Hakeda, 45.

49. See ibid., 577a18-19; cf. Hakeda, 45.

50. See ibid., 577a19-20; cf. Hakeda, 45.
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51. See E. B. Cowell, ed., Buddhist Mahayana Téxts (New York: Dover Publi-
cations, 1969), 152-155.

52. See T7°32.581c14 ff.; cf. Hakeda, 93-95.

53. See ibid., 582a16 ff. and 582c15 ff.; cf. Hakeda, 96-102.

54. The Awakening of Faith defines ultimate awakening as “awakening to the
source of the mind”’ (chiieh hsin-yiian) (576b16~17; cf. Hakeda, 38). It then goes
on to say: “When the bodhisattva stages have been completed and one has ful-
filled the expedient [practices], one becomes unified in a single moment of
thought (i-nien hsiang-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 ulti-
mate awakening”’ (576b23-26; cf. Hakeda, 39).

55. TSC, 280b17-c8 and LSC, 132a10-b1.

56. 435c13-18; K, 298. The verse by Shen-hsiu that Tsung-mi here quotes is
that made famous by the Platform Satra’s story of the exchange of “mind-verses”
that decided the issue of who the sixth patriarch was to be. It is especially curi-
ous that Tsung-mi, who identified so strongly with Shen-hui’s lineage, never
cites or refers to Hui-neng’s matching verse. As already noted, to the best of my
knowledge Tsung-mi never refers to the Plaiform Sitra. 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).

57. 435d1-2; K, 298.

58. 403b26-27; K, 104.

59. ZZ 1/7/4.399d3 ff,

60. Ibid., 399d6-7.

61. Ibid., 400c5.

62. Ibid.

63. TSC, 277c14.

64. Ch’an Chart, 436b3-5; K, 315.

65. 435d4-6; K, 307. :

66. 435d17-18; K, 307. Neither the Zokuzdkys nor Kamata version of the text
has “Buddha-nature” (fo-hsing). This has been supplied from P’ei Hsiu shik-i
wen, 85, and Popchip pydrhaeng nok chéryo pyongip sagi, 152d.

- 436a4-9; K, 308.
68. 438a18-b4; K, 341.
69. 43745-7; K, 336.
70. 437d8; K, 336.
_ 71. See “The Li-tai Ja-pao chi and the Ch’an Doctrine of Sudden Awaken-
Ing.” in Whalen Lai and Lewis R. Lancaster, eds., Early Ch’an in China and Tibet
(Berkeley: Berkeley Buddhist Studies Series, 1983), 13-49. I have also dealt
With the importance of Tsung-mi’s reaction against these radical Ch’an move-
Ments in Szechwan in my essays “Tsung-mi and the Single Word ‘Awareness’
(hih)” and “What Happened to the Perfect Teaching?”’ Far Tsung-mi’s char-
« 8cterization of the Pao-t’ang teachings see ZZ 1/14/3.278d.
72. Hu Shih, Shen-hui ho-shang i-chi, 287 cf. 175.
73. Ibid., 120-121.
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74. See the chapter by Luis Gémez earlier in this volume.

75. To borrow Karl Potter’s terminology; see Presuppositions of India’s Phij,.
sophies (Englewood Cliffs, N.J.: Prentice-Hall, 1963).

76. For a sensitive and insightful discussion of this problem, see Carl Bieje.
feldt, “Ch’ang-lu Tsung-tse’s Tso-ch’an i and the ‘Secret’-of Zen Meditation »
in Peter N. Gregory, ed., Traditions of Meditation in Chinese Buddhism, Studies ip
East Asian Buddhism, no. 4 (Honolulu: University of Hawaii Press, 1986).

77. See Gregory, “Tsung-mi and the Single Word ‘Awareness.
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